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With characteristic wit Plutarch puns on the nawe of the
river (Iethe) and the first word of the Epicurean maxim
(lathe). Iethe is no longer the ornate and fragrant chasm of
the Thespesius Myth, but a river leading to a bottomlesspit of
obscurity and oblivion, reserved for those whio lead an
inactive and ingloriocus life, namely, the Epicureans. But
whereas in the Thespesius Myth Plutarch maintained that wicked
souls in the other world felt the pain of their torments more
severely than when they were in their bodies, he here rejects
the traditional picture of the underworld on the ground that
it is incompatible with the immaterial nature of the soul as
taught by Plato, his spiritual master. 1f there was an
eternal punishment for the wicked, it would not be torment of
the physical type; nor would it be total ennihilation as the
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Epicureans taught; it would be oblivion; their souls will be
hurled into the "nameless and unseen”, as he says in the
Thespesius Myth.

However, Plutarch's major onslauaght on punishment after
death occurs in the De Superstitione ("On Superstition™). The
purpose of this essay 1s to prove that superstition
(deisidaimonia, literally, "fear of divine things”} is worse
than atheism. Both are extremes--the mean being piety. Among
other things Plutarch denounces superstition for carrying the
fear of evil beyond death into etemity. It makes fear last
longer than life, comnecting with death the thought of undying
evils, and representing death, wnich is really the end of
trouble, as the beginning of endiess woes. He views with
scorn the traditional picture of the underworld with its
manifold horrors, pointing out that superstition brings about
every sort of dr@d in its attempt to avoid everything
suggestive of fear.

What need to speak at length? “In death is the
end of life for all men,” but not the end of
superstition; for superstition transcends the limits
of life into the far bevond, making fear to endure
longer than life, and connecting with death the
thought of undying evils, and holding fast the
opinion, at the moment of ceasing from trouble, that
now is the beginning of those that never cease. The
abysmal gates of the nether world swing open, rivers
of fire and offshoots of the Sityx are mingled
together, darkness is crowded with spectres of many
fantastic shapes which beset their victim with grim
visages and pitecus voices, and, besides these,
judges and torturers and yawning gqulfs and deep
recesses teaming with unnumbered woes. Thus unhappy
superstition, by its excess of caution in trying to
avoid everything suggestive of dread, unwittingly
subjects itself to every sort-of dread.

8l Plutarch: De Superstitione 16o6f.
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Superstition thus adds terror to death bv its imagination

of Hades and its horrors. Armong  these horrors Plutarch
mentions the gates of hell, oivers of fire, the Styx,

darkness, demons (as both judges and torturers) and chasms.
All these, no doubt, figure in the Greek litervary tradition,
especially in what has came to be known as Orphic literature.
Plutarch does in fact repeat phrases traditionally associated
with such torments. BEut the passage cannot have been directed
specifically against the Orphic tradition, according to which
the most characteristic punishment for the uninitiated or the
unclean was to lie in the mud. It should rather be seen as an
attack on the traditional Greek concept of hell, which had
found literary  expression in many authors, beginning with
Hamer.

But was there any real need for Plutarch to attack this
concept as inducing vain and harmful fear? Was it so
seriously believed in the Graeco-Roman world of his time?
Plutarch himself had dismissed it as a fabulous arqument of
mothers and nurses, influenced no doubt by fthe censures of
Plato in the Republic. Cicero too had calied it a monstrous
invention of s ts and painters, which no one in his senses
would believe, It has therefore been argued that neither in
the time of the Republic nor of the Empire was the fear of
divine wrath or punishment after death all that widespread in
the Roman world, "Such ideas rarely occur at all in
traditional Roman religion. Rome had no mythology of the life
after death; the picture of the underworld with its grim
figures of Charon and Cerberus, its gloomy rivers, its judges
and its punishments gge from Greece, and came in the main
through literature."” But the fact that men of culture
needed to go on protesting is sufficient proof that the masses
continued to entertain fear of punishment, torment, or a life
of deprivation in the underworld. Not only Lucretius, but
authors nearer the time of Plutarch, such as Seneca and

82 Cicero loc .Cit.

e M.L. Clarke: The Roman Mind: Studies in the History of.
Thought from Cicero to Marcus Aurelius, London (1956) p. 22-
23.
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Under "superstition” Plutarch has inciuded the belief in
retribution in fthe her =aﬁe1. This does not reflect either
the experience of the classical Greeks as embodied, for
instance, in the “Superstiticous Man"  in  Theophrastus'
Characters, or of the Romans during ihe Empire. Theophrastus'
"Superstitious Man" is hardly 2 than an old-fashion
observer of traditional taboos {(of the type enjoined, for
instance, by Hesiod and the Pythagoreans), which were not
necessarily comected withh guilt.” For the Roman imperial
writers, on the other hand, superstitic had a legal
connotation, and generally signifiec !

foreign religious cults
which the Romens did not iike. The worship of Isis and other
Egyptian gods, or of the Phrygian Cybels, was superstitio.
So, too, were various msgical practiges, and the Younger Pliny
¢oiild use fhe temm for Christianity.

But Plutarch, while being apparontly unaware of this
Raman political point of view, goes well bw ond Theophrastus'
taboos and magical folk beliefs, and gives a picture of
greater depravity covering & wider range of futile practices,
including belief 1n punisheent after death. In fact his
deisidaimonia is closer to the religio og Lucretius than to
any Greek or Roman notion of mxoev*nlon. - But, whereas for

Lucretius: De Rerum Nature, esp. bk.11I; Seneca, Ep.
xxiv,18; Juvenal: sat. 1i. 149; cf. J. Ferguson, The Religions
of the Roman Empire, London (1970) p. 133.

83 Theophrastus: Characters 14; cf. Brenk: op.cit. p. 59.

g6 Pliny: Ep. x.96; cf. D. Grotzynski: "Superstitio”
R.E.A., vol. Ixxvi (1974) p. 36-60.

&z The De Superstitione alsc resembles the woxk cof
Lucretius in advocating an Epicurean piety. The gods exist,
and men should believe in them; but they are indifferent to
hunan opinion and do not hauom anyone. They are benevolent and
devoid of wrath, and there is nc need to fear them. (coyd.)
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Lucretius fear of punistment in the after-life is a major
constituent of religio, Plutarch .rregaz:dssgt only as just one
aspect of superstition among many others.

This vehement attack on punishment after death strongly
contrasts with Plutarch's own eschatological myths, containing
some of the very details here denounced as products of
fantasy. "~ The myths are themselves products of fantasy, and
Plutarch would have been the last to deny it. But, unlike
what is denounced here, the mvths belong to the celestial
eschatology, whose connection with the mysteries and
potential for moral edification must have recommended it to
Plutarch.

However, divergences of attitude Dbetween the De
Superstitio and Plutarch's other works are not confined to the
matter of chastisement after death. One immediately thinks of
the importance given in his iives to divine warnings in the
form of oracles, dreams and omens. There are alsc differvences
in his attitude to myths, to Apcallo, and to Egyptian
religions. These divergences have been much discussed in
recent times, and various sclutions have been proposed.

It has been argued, for instance, that the De
Superstitione is not a genuine work of Plutarch. It is not
mentioned in Lamprias' catalogue and first occurs in the

The notion that they can harm is the result of ignorance and
fundamental error. That they are affected by anger, evil or
blasphemy is proved false bv the impunity of the myth-makers.
Again, the proverbial saying "Death is the end of life for all
men®”, instead of being a sigh of vesignation, is given an
Epicurean interpretation as an assurance of safety. As human
life ends with death, there is nothing to fear thereafter.
Cf. Morton Smith: "De Superstitione” in H.D. Betz ed: op.cit.
p. 1-35, esp. p.4 and 18. Smith feels that Plutarch could not
have been responsible for this basically Epicurean attitude.

88 e e s
It has even been arqued that these superstitious
practices are only incidental to the treatise, whose real
theme is the fear of supernatural beings. "The (c~ontd.)



Planudean collection of the 1l4th century. "The style has many
parallels with Plutarch's other works, bg§ the content is not
what one would expect from Plutarch.” It is sometimes
maintained also that what we have is a campilation fram
various sources, and that Plutarch (if he was really the
camnpiler) was not aware that the result involved him in
contradictions with his views elsewhere.

Another suggestion is that Plutarch must have developed
in stages frum the rationalism of the academy ({(where he
studied as a young man) to a deepened faith in the power of
the supernatural as life went on. The De Superstitione would
then represent "the heady cynicism of youth," when he might
have been over influenced by his rhetorical training and the
rationalism of the academy, while the religious dialogues
would represent his mature years, when his religious fervour
. took: h%v even as far as the tenure of a priesthood at
Delphi.

As Russell has pointed out,91 there 1is no

independent argument to support this suggestion, and it is
circular to deduce differences of doctrine from differences of
date. Moreover, there are difficulties in accepting the
suggestion that Plutarch turned fram scepticism and
rationalism in youth to mysticism and deep religious piety in
later life. ©Same of his early works, such as the De Esu
Carnium cited above, reveal his intervestgi,n Pythagoreanism and
the mystic doctrines associated with it.

tractate touches only occasicnally and incidentally on what
are camonly called superstitious practices.  They are among
the evil consequences of the fear of the gods, but are not
. even the major consequences, let alone the fear itself.”
Morton Smith: op.cit. p.3. o

89 Morton smith: op.cit. p. 1 £f.

90
91 .
Russel: op.cit. p. 80.

c2 Brenk: op.cit. p. 65-84.

Cf. Brenk: op.cit. p.l2.
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A different explanation goes back to J.P. Mahaffy 93.

who maintained that the De Superstitione was "one of those
sophistical exercises practised by everyone in that age. I
mean the defence of a paradox with subtlety and ingenuity
taking little account of sober truth in comparison with
dialectical plausibility." Those who adopt this view believe
that the work cannot be treated seriously, but should rather
be understood as a non-sided debate or rhetorical piece, in
which Plutarch makes use of traditional anti-superstitious
material. It represents one side of the debate, where the
opponent 1is showered with contrary arguments without any
attempt at balance. Just as in abusing superstition Plutarch
is prepared to present it as worse than atheism,so in abusing
atheism he would tip the scales to the other side and give an
equally daming account. In either case he would say nothing
of modifying factors, especially if he had the further moral
objective of dissuading his readers from the vice he was
attacking. Thus writing on the side of atheism he would have
been more than usually favourable to it, and would have
exhausted all arguments against superstition. He cannot
therefare be laid down to every argument produced in his work,
and the inconsistencies in this case cannot be taken as
seriously as those in strictly philosophical dialogues.
Accoring to this argument, then, the De Superstitione cannot
be taken as a definite indication of serious disbelief in
retribution after death.

- J.P. Mahaffy: The Greek world Under Roman Sway: From
Polybius To Plutarch, ILondon 1890, p. 317, The Silver Age Of
The Greek World, Chicago and London 1906, p. 367. Regarding
Plutarch's picture of the Superstitious Man, Mahaffy has
cbserved: "The exaggerations and understatements with which
the tract on superstition abounds, the brief and sketchy
nature of the argument, the highly coloured picture of the
terrors of superstition compared with the calmmess and ease of
atheism, the total absence of all mention either of the
special cults which promote the former vice or of the special
sects which have always been subject to it - these and many
other details make me regard it as a picture suggested.
perhaps by the popular play of Menander ('The Superstitious
Man'), but not as describing any prevalent type (contd.)
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The opinions expressed in the De Superstitione are really
not all that different from those in the Lives and other
works, but in fact there are striking similarities. His
denunciation of human sacrifice, the Jews' refusal to fight on
the sabbath, punishment after death, etc., can be g paralled
in other works belonging mostly to his later vears. Brenk's
opinion is that the De Superstitione is an esarly work, which
is probably not as important for the development of Plutarch's
thought as is sanetimes believed. There is as much continuity
as discontinuity between it and his later writings, which
share many of its sentimenis. Brenk feels that the sceptical
and atheistic side of the essay has been exaggerated, and that
Plutarch's attitude in the de Superstitioneaﬁis not so far
removed from that in the rest of his writings.

... In. the_ .Non .Pesse Suaviter Vivi Secundur Epicurum, to
which reference has already been made, Thiecn, the speaker in
the last section, adopts the position that God cannot be
personally responsible for retribution, since this would imply
that he is subject to passion. God is not subject to anger
(although the notion that he 1is might help to prevent the
masses from doing more evil), but he is by nature
philanthropic and beneficient. The real punishment for the
wicked is the deprivat%gn of the joy and pleasure of
commnication with God. Brenk thinks that this .was
Plutarch's official stand on the matter, although it did not
prevent him from taking @7surprising amount of relish in the
punishment of evil-doers.

in the society of his day.... All our other evidence tells us
that men, at least in those days, were very free from the
grovelling fears and miseries here attributed to them by
Plutarch." ibid.

e H. Erbse: "De Superstitiocne” Hermes vol. lxx (1952) p.
206-~314.

- Brenk: op.cit. p. 27.

96 Plutarch: Non Posse Suaviter Vivi... 1102e-1103c; cf.
also 11l0le.

Z Brenk, op.cit. p. 259.



134

It is thus evident that while Plutarch was convinced o
the soul's survival after death, and perhaps o
transmigration, retribution received in the main a symbclic
status resulting from its pragmatic value for spiritual and
moral edification. It is not very clear whether he believed
in the soul's immortality, as distinct from its survival after
death, although we may reasonably assume that he was convince
by Plato's argurments for it.

IV. The Myth of Timarchus ©

The theory of the soul which the Myth of Thespesius
presupposes is developed more specifically and in greates
detail in the Myth of Timarchus and the Myth of Sulla. The
view of the soul and after-life presented in these myths i
generally similar; but the differences are sufficientl
significant to have given rise to debate. In particular, Vor
Arnim's theory that the Myth of Timarchus is an arbitrar
compilation of two incompatible doctrines from difgsmm
sources has been successfully vindicated by W. Hamilton.

It is generally agreed that the structure of the De Geni
Socratis is modelled on that of Plato's Phaedo. The tw
dialogues even have a character in cammon, Simmias th
Pythgagorean. The De Genio Socratis is a dramatis
representation of the events and conversations which tool
place on the eve of the revolution of Thebes in December o
379 B.C. and an account of the formation and execution of th
conspiracy. The narrative is frequently interrupted b
elaborate discussions of philosophical and spiritual matters
The most striking instance is the lively debate on the divin
sign of Socrates on which the conspirators embark whil
awaiting news of the execution of their plans. This debate
which has given the dialogue its title, thus occurs at .
mament of high dramatic tension.

98 Plutarch: De Genic Socratis 590b ff.

22 W. Hamilton: "The Myth in Plutarch's De Genio
cit.supra.
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Various opinions are expressed regard:ng the true nature
of Socrates’s s*’g“ Galaxiodorus suggests that 1t 15 nothing
but ordinary divination; Polymnis, that it is a sneeze;
Simmias, that it is q)*rdtns' power to understand the language
of daemons; Theanor, that 1l is a special favour of the gods.
It is interesting to noﬁ—‘ that the myth is nvi placed either
at the end of the discussicn or in the wouth of the last
speaker, but is used to support the conbribution of Simmias.

i

According to Siummias, Socrates' sign 15 an anner voice
understood without the aid of a bodily organ. It is a

camunication received from superior baeings, an illumination
of the soul by the thoughts of the dagmons. Meost men receive
this experience only in their sleep =, when the soul is f{ree
fraom the turmoil of the passions and fram baving to attend to
the needs of cveryday life. But Socrates' nand was pure and
.its comtact with the body was limitéd to what was absolutely
necessary. He, therefore, could receive these cowmnications
even while he was awake.

The myth describes the experiences of a certain
Timarchus, a young philosopher and friend of Socrates' son,
Lamprocles. This man, wishing to ascertain the real nature of
Socrates' daemon visited the cave of Trophonius at Lebadeia in
order to consult the oracle there. Muring his incubation,
which lasted for two nights and a day, he received from an
invisible spirit, a daemon, much information concerning the
other world and the beings who dwelt in it.

We are told that he lay down in the oracular cave
and felt his soul leaving his body through the sutures of his
skull and ascending into the heavens. When he looked up, he
saw the stars in the form of islands, with the milky way in
their midst, and heard the haonony of the heavens. But below

106 Plutarch: op.cit. 588c ff.

i At 580d, hownver, Plutarch seams to suggest that a
revelation comes more naturally to a man wnen he is awake than
when he is asleep. Those who think otherwise are compared to
those who imagine that the musician, who 2layvs an untuned
lyre, does not play it when it is in tune.



him he saw a dark pit frun which, in contrast to the music
from above, there emerged the groans of animals, the wailing
of infants, the mingled j!.arm:-n;at,ions of men and wunen, and
noise and uprovar of every kind. "

But looking down he saw a great abyss,
round, as though a sphere had becn cut away; most
terrible and deep it was, and filled with a mass
of darkness that 4id not remain at rest, but was
agitated and often welled uype. From it could be
heard innumerable roars and groans of animals,
the wailing of innumerable babes, the mingled
lamentations of men and women, and noise and
uproar of every kind, coming faintly fron far
down in the depths, all of which startled him not
a little.

This abyss is usually 1identified with the Styx, which,
according to the myth, is the shadow of the earth. me[ﬁ
believed that it was the lower hemisphere of the universe.
However, it is more likely that what we have here is a
description of Hades, or, more probably, of the earth itself,
which, according to Orphico-Pythagorean teaching, is the real
Hades, the dark place of punishment, opposed to the world of
light. The S5tyx, on the other hand, represents the force
which drags the soul toward the earth, that is to say, toward
a new incarnation. Timarchus is told that it is "the route
which leads to Hades". 1Its function would thus be similar to
the chasm of Lethe in the Myth of Thespesius. The Myth of
Timarchus also mentions a chasm. But, whereas Lethe in the
Myth of Thespesius is essentially a one-way passage (at least
as far as human beings are concerned), according to the Myth
of Timarchus souls are able to move both upwards and
downwards, in other words, both to and from earthly life.

102 Plutarch: Qg_g}}_ 590f.

1 Cf. Loeb ed. vol. vii, p. 467, note F.
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The noises Wi‘iidéh Timarchus heard includes the wailing of
infants. Cumont™ "~ has suggested that Plutarch is here
following an cld Pythagorean belief to which Plato alludes in
the Myth of ¥r "concerning infants who died _gs soon as they

Y . ) o 10D i .

were born, or had lived but a short time™. Virgii too
describes the throng of infants, snatched by death at the
threshold of life, giving ventlég their sorrow at the gate of
hell through protracted groans.” Like Virgil, Plutarch must
have felt for the pitiful fate of those whe die in infancy and
are denied entrance to heaven; for he too makes them produce
an eternal lament. However, there is this difference. In
Plutarch's myth Timarchus hears not only the cry of infants,
but also the groans of animals and of men and wamen.

Nevertheless, it is not difficult to discern here the
~influence .. of ..the .Pythagoreans, for whom the weeping of
children represented the sorrow of souls obliged to take
bodies again. Empedocles expressed this sentiment poetically
and povﬁﬁfully: "I wept and wailed when 1 saw the strange
place.” However, Plutarch, while accepting this
Pythagorean teaching, still appears to have been able to adopt
a more resigned and even optimistic attitude when faced with a
mrsonie,atragedy, as we shall see in the last section of this
paper.

104

105

106 yirgil: aeneid vi. 425 ££:

Continuo auditae voces vagitus et ingens
Infantumque animae flentes, in limine primo
Quos dulclis vitae exsortis et ab ubere raptos
Abstulit atra dies et funere morsit acerbo.

107 ppedocles: fr. 118 (Diels).

108 See below, part VI,
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Compared with the Myth of fThespesius, the Myth of
Timarchus has a more fully developed eschatalogical geography.
The moon is now the place of rebirth and the home of earthly
daemons, while the gods dweil in the stars. 'The Styx, which
1s the road to Hades, 1s either the earth's shadow or the side
of the moon away from the sun. The moon is said to pass over
the Styx, from which the better souls are rescued, as they
manage to ¢ling to it; but the unjust souls slip off in fear
and turmoil. For the wicked and impure souls cannot approach
the moon because she repells them by her brilliance and
terrible groans, and thus they are hurled back to
reincarnation on earth. While the Styx thus draws the souls
towards earth and reincarnation, the woon, by her benign
influence, brings up frum below those whose life ends at a
favourable mament.

It is therefore apparent that, according to this myth,
some maments are more favourable for dying than others,
because at those maments the moon communicates her influence
to the soul and helps it to avoid reincammation. Plutarch
does not tell us what these moments are. However, the ancient
Indians, who held a similar belief, have given more definite
indications. The Upanishads teach that those who are
enlightened ascetics rise up from death in the cremation fire
and the light of the waxing moon and the northern course of
the sun, and eventually arrive at the world of the gods, from
which there is no return. But those who adhere to rituals and
works pass up in the cremation smoke the dark half of the moon
and the southemm course of the sun, into the ancestral worlds.
There they work out the consequence of their actions and then
return through space; they come down in cloud and rain and are
born on earth as plants, and if they are eaten as food .‘118{3
emitted in semen they can find continued life in a new womb.

ke Brihadaranyaka Upanishad vi.6.35, p 363 (tr.
R.E.Hume); Chandogya Upanishad v.30.1 ff, p.232-3 (ibid.); cf.
Parrinder: op.cit. p. 82-83. The idea is repeated in the
Bhagavat Geeta viii. 23 ff, p. 235 (Radhakrishna}, and it is
these verses that are alluded to by G. Meautis, op.cit. p.
209.
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moon, during its waxing poriod, towards helping souls
escape fron reincarnation.

Plutarch too may have believed in a similar 1afiuence of th
X
&
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The spirit explains to Timarchus the Four principles of
all things:™

Four principles
first is of iife, the sc
birth, and the last of ;
the second by Unity 3 ; the second
the third by Mind at the sun, and the third tc the
fourth by Nature at the moon. A Fate, daughter of
Necessity, holds the keys and ¢ ides over each
link; over the fir Atiropos, over the second
= o Clotho;” and biér the link af the moon Lachesis. The
turning point of birth is at the moon,

Sam o
LS

This significant passage will be compared later,with a similar
account of generation in the Myth OFf Suila.” ™ Timarchus
inquiries abcout the stars which are seen darting about the
chasm, some going down intc its depths, others coming up from
it. He is told that these are dacmons who are incarnate in
mankind. Some are completely dominated by bodily passions and
desires, while others enter the body only partly, retaining
the purept, portion of their substance, undefiied by physical
contact:

I will explain: every soul parltakes of
understanding; none is irrational or unintelligent.
But the portion of the soul that mingles with flesh
and passions suffers alteration and becomes in the
pleasures and pains 1t undergess irrational. Not
every soul mingles to the same extent: sone sink
entirely inte the body, and becoming disordered

1O piutarch: op.cit. 591b. K

L See below, part V.

N2 piutarch: op.cit. so1f,
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throughout, are during their life wholly distracted
by passions:; others mingle in part, but leave
outside what is purest in them. This is not dragged
in with the rest, but is like a buoy attached to the
top, floating on the surface in contrast with the
man's head, while he is, as it were, submerged in
the depths» and it supports as much of the soul,
which is held upright abpc it, as is obedient and
not overpowered b*f the passions. Now the part
carried subyerged in the body 1s called the soul,
whereas the part left firee from corruption is called
by the multitude the understanding, who take it to
be within themselves, as they take reflected objects
to be in the mirrors that reflect them; but those
who conceive the matter rightly call it daemon, as
being external.

Thus, intelligence is common to all souls, but some are so
deeply attached to the body that their intelligence is totally
submerged and they becawe irrational. Others are partly
liberated from the body, and this liberated part is the
daemon. The soul is torn in strife between the irrational and
the daemon. One tries to subjugate it to passion and error by
rebellious behaviour arising from lack of training, while the
other pulls it back by applying remorse. Which party succeeds
and whether the soul will be saved depends on one's nurture
and upbringing. In vivid and colourful language Plutarch
describes how the daemon brings the soul under control until
it is easy to guide like a domesticated animal.

The spirit tells Timarchus that the various motions of
the stars are due to the different degrees of the souls'
submission to the mind or daemon. The souls of seers and
divine men have most fully submitted themselves tour:?eu_
daemon . Hemwoidorous (i.e. Hemmotimus) of Clazorenae is

= Hermmotimus occurs in Heraclides of Pontus (Diogenes
Laertius, vii, 4 = Heracl. Pont. fr. 89 W.) as one of
Pythagoras' previous incarnations: Aethalides (supposedly a
son of Hermes), EBuphorbus (who fought at Iroy), Hemmotimus,
Pyrrhus (a Delian Fisherman) and Pythagoras. He was {contd.)
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cited as an exawple of a man who gave his :L_\s.m, 2l play so
that it could see and report hi ‘ gs  in the Orld
beyond. Plutarch rejects the pooulsr view that Hernodorus

soul left the body in favour of ) soul had the
experiences while staving within ‘ y l.to close
association with the daemon. We are to imderstand that
Socrates too had rullv submitted himsoelf to hrz dagnon, which
is in fact his sign. '

when Plutarch calls mind
no doubt building on a , Plato
distinquishes baotweoen 71;4;"'3 ,nort(z S 11 parts of the
soul. In the Timaeus” he 3¢ ys: "We must concelive of the
form of soul which is wost dominant among us as if God gave t
each man a daemon. This, which - inhabits the topwost

he is

accredited with the singular ability of deserting his body
"for many vyears" and yetwmning to it irom such psychic
excursions with mach mantic lore and knowl e'wr' of the future.
(Apollodorus: Mirab. 3: U].my: N.H. ,174; Lucian:

Enc.Musc.7, etc,., + cf .F.Rohde: Psyche El‘xgiis}“ ed,, p. 331 n.
112.) According to Pherecvdes (Fr.7V Aethalides received as a
gift from Hermes the privilege that at death his soul would
spend part of its time in Hades and part of it on earth.
According tc Heraclides, (loc.cit.), the gift was one of
remembrance, both in life and in death, of his experiences:

"that during life he remembered cvery thing and when he died
he preserved the same memory”. (Cf. also Appolonius Rhodius:
Argonautica 1. 643-648.) Thus, in the wvariant from

'Hermodorus', which is adopted by Plutarch in the present
passage, we have an interesting attempt to Link Hermotimus
with ' Aethalides. Cf. M. Peris: Greek Teachings of
Reincarnation Ph.D. Thesis, University of London 1963, unpubl.
revised ms., p. 371-378. For a parallel to the story of
Hermodorus from Indian literature, cf. Panchatantra tr. A.W.
Ryder, Bambay 1949, p. 150-155.

114 Cf. Plato: ’_I‘_i_:faeus 90a; Hamilton: op.cit. p. 182,




142

part of our body and, in virtue of its kinship in heaven,
raises it fraom the earth, since we are not an earthly but a
heavenly growth, and suspending our root keeps the whole body
upright.” Like Plato, Plutarch speaks of the mind as a
daemon, assigning to it the finction of elevating man and
keeping him in touch with the higher world to which he is
related.

Plutarch's description of the fate of souls, which become
irrational by being totally submerged by the body, is also
suggested by the Timaeus, where we read: "When a man has
consistently concerned himself with his passions or ambitions,
his opinions must all of necessity becare mortail; and he must
in every respect, as far as possible, became mortal, and not
fall short of this, since he has promoted such a state.”

It has also been demonstrated that Plutarch's
description of the movement of stars is indebted to Plato's
account of the procession of s and other souls in their
soul-chariots in the Phaedrus.”™~ Plato's description is as
follows: "As for the other souls, the one that best follows
God and is like him raises the head of the charioteer to the
region beyond, and is carried around along with him, confused
by the horses and the difficulty of seeing things that exist.
Another at times rises and at another time sinks and, because
of the violence of the horses, it sees some things but not
others. The other souls all hanker for what is above and
follow, but are carried around, feeble and submerged."

The charioteer in this passage is the rational part of
the soul, while the two horses are the emotional and
appetitive ports. It is these last two parts that Plutarch
classes together as "soul”, distinguishing it from “mind".
Thus, the spirit tells Timarchus:

'In the stars that are apparently extinguished
you must understand that you see the souls that sink
entirely into the body. In the stars that are

115 Plato: Phaedrus 248a.
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lighted again, as it were, and reappear from below,
you muast understand that vou see the souls that
float back fran the body after death, m;ﬁking off a
sort of dimness and darkness as one might shake off
mud; while the stars that move about on high are the
daemons of men said to 'possess understanding’ {noun
echein). T

Both Plato and Plutarch specify three classes. Those
whose head is raised io the region beyond in the Phaedrus
correspond to those who, according to Plutarch, move on high
and possess understanding; those who vise and fall correspond
to those who float back from the body efter death, hakz.n‘j off
a sort of dimness and darkness; those who are carried arcund,
feeble and submerged, correspond to the souls that sink

~entirely into the body.  Apart from this general similarity of

schemé, " Plutarch's  language in the Myth of Timarchus is
strongly reminiscent of the Phaedrus myth.

It has been observed that the main purpose of the
Timarchus Myth is "to establish and f;%; cidate the ethical
value of the doctrine of daemonology.” This ethical value
is re-emphasized in the speech of Theanor, which follows the
myth.  Theanor maintains that the gods favour certain people
and commnicate directly with them by symbols, while helping
others indirectly. These few priviledged men, whose souls are
liberated from the rule of passion and earthly desires, reach
the end of their cycle. They offer help to other souls which
strive after goodness, but desert those who refuse to obey
them. They are compared to former athletes who run along
urging the souls to the finishing line and to swimmers who,
having escaped from the sea and reached the shore, shout and
stretch their hands to those still struggling to reach it.

In contrast to the decidedly dark and pessimistic tone of
the myth, (and this is true of all Plutarch's eschatological
myths), Theanor's discourse is optimistic and presents the
brighter aspect of life. However, it is noteworthy that
neither he nor Epaminondas is prepared to speak about the

116 Oakesmith: op.cit. p. 173.
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meaning of the myth, which 1is represented as samething
sacrosanct. Like Simmias, these two men are Pythagoreans; and
it has been suggested that their reluctance should be
attributed to their Pythagorean,p.?rsuasion which expected from
them the quality of discretion,””

Plutaxgtiés concept of the divine man has been described
as elitist. This is only to be expected from sameone with
his aristocratic orientation. He believes that only the few
divine men share the privilege of direct commnication with
God. They are especially taught to recognize divine orders
fram signs.

However, this divine calling and education carries with
it an ethical injunction of service to other deserving human
beings. "With the Plutarchean doctrine of daemons is also
involved the sublimely moral notion of eternal endeavour after
higher and more perfect goodness. The human being who
earnestly strives to be gocd within the limits of his present
opportunities will have a larger sphere of activity thrown
open to him as a daemon in the after-world. The human soul,
transfigured into the strength and splendour of this higher
nature, has work to perform which may develop such qualities
as will bring their owner into closer proximity with the
highest divine. The doctrine of daemons as expounded by
Plutarch involves the profound moral truth ngt there is no
limit to the perfectability of human nature.”

But daemonhood is not the highest point of man's upward
Jjourney. Plutarch evidently believed that some could even
became gods. In the De Defectu Oraculorum ("The Failure of
Oracles") Plutarch mentions the view that, "just as water is
perceived to be produced from earth, framn water air, and from
air fire in a constantly ascending process, so also the better

13 Mautis: op.cit. p. 204-205.
L8 D.A. Stoike: "De Genic Socratis™ in Betz, ed.:
op.cit. p. 236-285.

= Oakesmith: op.cit. p. 173.
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souls undergo a transformation from men to heroes, from heroes
to daemons, and from daemons sorne few souls, being purified
through prolonged practice of o Ctue, ape brought to a
participation in the divine nat.um L*“ 'u“., N

Similarly, in the Life Of Romulus, Plutarch describes the
progress of good souls towards reunion with the divine, not in
the flesh, but when most complet ated and liberated
from the L}{d\i and  becane  altog vy, fleshless and
undefiled:

We must not therefore, violate nature by
sending the boriirw of good men with their souls to
heaven, but 'rphmtlv believe that their virtues
and their souls, in accordance with nature and

divine justice, ascend fron rmen to herves, from
heroes to dmmgud and from denigods {after they
have been made pure and holy. as in the final rites

of initiation, and have freed thenselves from
mortality and sensel to gods, not by civic law, but
in very truth and according to right reason, thus
achieving the fairest and most blessed
consummation. ”

In the Myth of Timarchus we have a more explicit
statement of the distinction between soul and mind, which was
suggested in the Myth of Thespesius. This distinction finds
camplete expression in the Myth of Sulla, which, like the
present myth, conceives tne moon as the place of combination
and separation of the two.

122
V. The Myth Of Sulla

Plutarch's dialogue De facie (Quae In Orbe Lunae Apparet
("On The Face Of The Moon") seeks to establish the importance

120

Plutarch: De Defectu m‘fxc:uTLoLEs_’q 415b~c,
121 Plutarch: Rcmg}gs XxXviii-xxix: cf . Giankaris: 2.c1 A
p. 118,
122

Plutarch: De Facie Quae In Orbe Lunae Apparet 940g-

945d.
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of the moon in the universe by explaining its nature and
function. Contrary to the received opinion of the time that
the moon was a heavenly body, Plutarch maintains that it is
canposed of the same substance as the earth. Throughout its
history this dialogue, with its peculiarly mcdern ring, has
attracted the attention of prominent men of science. Kepler,
the great 18th century astronorer, studied it with enthusiasm,
and published at Frankfurt in 1734, a Latin translation with
comentary.

The dialogue falls into three main parts. The first
(chs.2-23) is a report (with discussion) on the physics and
astronomy of the moon. The second (chs. 24-25) takes up the
question whether the woon is inhabitable, providing an easy
transition to the last section {chs. 26~30) which is the myth
about the moon's role in the cycle of life and death.

The myth is narrated by a certain Sulla, a man from
Carthage, who is one of the participants in the dialogue. But
the entire dialogue 1is narrated by its chief speaker,
Lamprias, who gquotes the myth in Sulla's own words. Sulla has
heard the myth from s stranger, whe in turn had heard its
eschatological part from "the chamberlains and servators of
Kronos." Thus the reader, who hears the tale from Lamprias,
gets the narrative at 2 3?:hird hand and the eschatological
details at fourth hand.”

The myth consists of two parts. The second part, which
contains the eschatclogical details, is the myth proper. The
first part is a narrative which sarves as an introduction or
frame story. In the frame story, Sulla relates how at Carthage
he met a stranger from the mainland, which surrounds the great
ocean and which is said to be inhabited by a race of Greeks
who especially worship Heracles and Kronos. Every thirty
years they send a deputation to the island where Kronos is
imprisoned. This stranger, having served on such a deputation
and having come to the end of his term of duty, decided to
visit our world, which is known to them as the "Great Island”.

123 See Loeb ed. vol. xii, p. 14.
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anitiated into

Having crossed many lands and hav :
several mysteries, he came Cart scoverad
certain holy parchrents . . > sulla., One
cannot fail to ir:i;a;* the imma of Plato's story of Atlantis on
this narrative,

The eschatclogical part of the myth teaches that the moon
is inhabited by soculs that have Sa attor death on
earth, or that have not yel entered lerresir bodies through
birth, A human being is made up of three parts: body, soul
and mind. Theose who consider mind as -+ of soul are in as
much error as those who consider soul as part of body. The
body comes from the earth, soul from ithe moon, mind from the
Su.

3

The good undergo itwo deaths. In the first, which takes
place upon the earth, the soul is separated from the body. In

B,

the seccond, which takes place on the moon, mind is separated
from soul, The first death here on earth is sudden and
violent; it belongs to Demeter and is associated with the
terrestrial Hermes. The second death on the moon is slow and
gentle; it belongs to Persephone and 1s associated with the
celestial Hermes.

[

Hedes is not simply the earth, as taught by the Orphics,
but also includes its shadow. Hades is  "the boundary of the
earth", as Homer has aptly called it. “” This is where the
souls find themselves after death, and how high they can climb
up depends on the degrse of their purity. Those who reach the
highest, i.e. the purest souls, experience the Jjoy of
initiates; but this is nct the goal of their journey. For,
the best among them reach the moon, where they undergo a
change of nature and become daemons. They are no longer
attached fto the pleasures of the body, and would therefore
need no incarnation.

124 ; , . e .
Plato: Timseus 24e-25%¢; cf. W, Hamilton: “The Myth in

Plutarch's De Facie® cit. supra.
125

..

Plutarch: op.cit. 242f; cf. Homer: Cdyssey iv, 564
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However, they are far from being completely immune to
danger. For, there is a woment when they cease te hear the
haxmonirz 6of the heavens and pass through a kind of obscure
night. This occurs at each eclipse of the moon, when the
earth's shadow (which is part of Hades) hastens towards the
moon. ‘Then they run the risk of being drawn towards a fresh
incarnation. - But those, m,x?(ho resist to the end receive  the
crown of steadfastness. All these motifs—-~Hades as the
earth and its shadow, moon as the abode of daemons, connection
between eclipses and reincarnation, harmwony of the heavens,
athlete's crown etc:--reveal Plutarch's debt to Orphico-
Pythagorean teachings, coming to him mainly through Plato.

Under normal circumstances, the two deaths do not follow
each other immediately. Every scul, whether rational or
irrational, must wander for a time in the region between the
earth and the moon. How long a soul remains in the "meadows
of Hades" before being subjected to the second death depends
on its moral condition. Until the occurrence of this second
death, the life of the socul is said to be easy, but not
particularly blessed or divine. The souls are said to suffer
and exact penalties for whatever they have comitted or
endured since they became spirits. This they do 3}?8 the
largest hollow of the moon, known as "Hecate's Recess”.

All soul, whether without mind or with it, whenit
has issued from the hbody, is destined to wander (in)
the region between earth and moon, but not for an

126 piutarch: op.cit. 944a-b.

L2 ibid. 943d; cf. Pindar: Pyth. ix.125, Ol. xiv.27. It
was the opinion of C.W. King (Plutarch's Morales: Theological
Essays, London (1882) p. 252 n.f) that the feathers of the
crown were suggested perhaps by the plumed cap "the badge of
the Egyptian priesthood®. But the idea could be traced back
to the myth in Plato's Phaedrus.

128

Plutarch: op.cit. %43c-d.
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equal time. Undjust end  licentious souls pay
penaliies for theirv offences: but the godod souls
must in the gentlest tﬂr‘“ - the axr, which they
call "the meads of Hades a certain set time
sufficient to purge and away (the pollutions
contracted frmon the body from an 11 odour,
{(Then), as if brought hame banishment abroad,
they savour Joy most like of initiates, which
attended by glad G e mingled with
confusion and excitement. many, even as they
are in the act of clinging meoon, shoe thrusts
off and sweeps away; and f those souls oo
that are on the moon they see turning upside down as
if sinking again into the deep. ‘Those 12t have got
up, however, and have found & fimm footing first go
about -like wvictors crowned with ‘w’J.t‘,athS of” feathers
called wreaths nt steadfastoess, in life
they had made the irrational or at %(‘1 : eie:ment of
the soul orderly and tolerably tract xh‘r;: 1o reason;
secondly, in appearance resemsli a ray of light
but in Lespe*f::f of their nature, whn,:" in the upper
region in buoyant as it is here in ours, resembling
the ether about the moon, they get from it both
tension and strength as edged instruments get a
temper, for what laxness and diffuseness they still
have is strengthened and becomwes firmm  and
translucent. In consequence they are nourished by
any exhalation that reaches then, and Heracli
right in saying: "Sculs employ the sense of smell in
Hades.”

o

.

e
s
.:
‘J’}

Much of the colour of the above passage comes, no doubt,
fram the language and symbolism of the mysteries. Plutarch
had already asscciated the. first and seccnd deaths wig
Demeter and Persephone, the two great goddesses of Eleusis.
Here the joy of the purified souls is explicitly likened to

that of initiates. A well-known passage from the fragrentary

129 1b1c2 a43
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ima 139 e the experience of death is
compared to that of initiation into the great mysteries--
gloan, weariness, perplexity and  terror followed by the
shining of a wondrous light., which beams on lovely meadows
whuse atmesphere resounds wiin sacred voices revealing all the
secrets of the mysterv, and whose paths are trod by pure and
hely men.

De Anima comes to mand,

Of course there are discrepancies in the two passages
with regard to the arrangernent of the details. BAn exawple
might be the role of the meadows, In the Dl.‘ _Anima  the

initiate enters the meadows and
after experiencing the toris

lebrates the mysteries only

L% gloom, wvcumem, permplexity
and terror. According to the pras: passage, on the other
hand, the meadows are & pla of purification through which
just souls. gust pass belor? being akmitied to the joy of the
initiates.”” " But on the besic cowparison the two passages
are in agreemen

Lo
n

e

In the concept of Ihg "Meadows of Hades™ Plutarch is once
more indebted to Plato.” 7 In the \yth of Er, the souls about
to be judged and those about o undergo reincarnation assemble

§
130 Plutarch: T
Anthologion Tit., 120,2

S
&, V0L LN

Oakesmith: op.cit. p. 117,n.1.

= G. sourv: '™Mort et Initiation: sur quelgques sources
de Plutarque, De Faclie 943c~d' R.E.C. vol. 1iii (1940) p. 51~
58. In the Non Posse Svaviter viv: Plutarch refers to those
whe, having cleansed L hamselvos with mystic ceremonies and
rituals of purification, oxpect to pass their time in the
other world in play and choeral dancing in regions wnere there
is radiance and a sweer breeze and the sound of voices.

132 . - , . .
Cf. Plato: Gorgias 5Z4c. The idea is, doubtless, as
old as Homer, if not older. <CF. Homer: Odyssey xi. 539 and
573; xxiv. 33-34,

_Anmn vi.2.5~7, apud Stobaeus:
i.oope 2301-17 {Bernadakis];

3
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in a meadow, In later developrents this meadow came to be

given an astronomical setting in keeping with the celestial
eschatology that became fashionable., The f‘%aplatcmists placed
it in the atmosphere under the moon, -~ and Clement of
Alexandria ( c A.?,SISO'E 215) identified it with the sphere of
the fixed stars. ~ '

In Plutarch's myth the meadows arc located between the
earth and the moon, being admittediy a place of purification
rather than of judgment. However, some kind of prior judgment
appears to be implied; for we are told that the unijust souls
are punished, while only the just sculs are admitted to the
meadows, where they must remain for a time sufficient to get
rid of any bodily pollution. Moreover, not every just soul
succeeds in reaching the moon; sane are hurled back,
.presumably to reincamation.

Thus, although the nuances are different, both Plato and
Plutarch refer to souls who receive their reward and souls who
are sent back to life. In both passages the meadows are
reached after an arduous jourmey, and an appointed period of
time is spent in expiation. G. Soury is therefore inclined to
see in Plutarch's description implications of a second
judgment., But the punishwent of residual guilt need not
imply any Jjudgment at all. 1t is perfectly possible to
conceive of post mortem retribution without a Jjudgment.
Plutarch's own Myth of Thespesius is a case in point.

133 prate: Republic 6l4e and 616b.

134 Procius: In Rem Publican ii. p. 132.20-133.15
[Kroll}; Olympiodorus: In Gorgian p. £37.10-13 [Norvin}];
Hermias: In Phaedrum p. 163.3-9 [Couvreur].

ka3 Clement of Alexandria: Strom. v. 17, p. 395 ff.

[Stahlin]; cf. Soury: op.cit. p. 176.
136

loc .cit.
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Even the astronomical setting of Plutarch's wmeadows has
its Platonic antecedent in the Phaedrus myth in which the
plain of truth containing the meadow is located above heaven.
The later Pythagoreans had transported the abode of the souls
into the vicinity of the meoon. Hell, the place of expiation,
(Plutarch's "Meadows of Hades®), canme to be located in the
earth's atmosphere between the earth and the moon i.e. in the
sub-lunary regions. But the earlier Orphic doctrines had
identified Hades with the earth itself. Plutarch apparently
tried to make the best of both worlds by taking the earth's
shadow to be a part of Hades and by calling Hades "the
boundary of the earth".

Orphic influence is also evident in the comparison of the
purified souls to home-caoning exiles. The idea that carthly
life is a banishment is characteristic of many early religious
teachings. Plutarch himself develops 1‘1r§e’ idea in the final
pages of his De Exilio ["On E}i%}ﬂ‘} After recalling
Empedocles' well-known ftragment 7, where the philosopher-
poet speaks of himself as an exile and a wanderer far from
bliss, Plutarch adds that the philosopher is in fact thinking
of all of us, for we are strangers and exiles. The body, he
says, is "born of the =sarth and wortal®. Now, "born of the
earth” is an epithet with a decidedly Orphic colour, being an
allusion to the Titanic origins of the human race. The lively
picture in the De Exilio of the fugitive soul chased through
the earth by the decrees of civine law is probably of similar
origin. In the Myth of Sulla this concept of the exiled soul
serves to confirm its main doctrine that the moon is the abode
of the departed sculs.

The moon, then, is inhabited by souls who have managed to
reach it after undergcing purification and overcoming terror
and bewilderment. Plutarch calls them daemons. As in the De
Genio Socratis, so here too the daemons are assigned an
important role as benefactors of mankind. They may be sent
down to earth to look after oracles, punish wrongdoers, and

137 Plutarch: ;I}’:’;%{ﬁiiic“) 607c £f.

138 . v rees
Empedoclies: fr. 11% [Diels].
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protect men in battle or at sea, and they are subject to
punishment if they commit any wrongs. Their punishment is
reincarnation.

We are here transported in spirit to the golden age 135
Kronos when, as Plato says, dasmons ruled over men.
Plutarch himself enhances this association by saying that good
daemons are the souls of those who lived on earth during the
reign o&&(roncvs, and that they are still worshipped in many
places. Plato's daemons, howevsr, are a class of divine
and essentially superhuman beings, not spirits of dead men, as
Plutarch presents them., Thus, while Platonic influence is
obvious, Plutarch's description appears to be closer in spirit
to Hesiod'sl daemones epichthonioil, the spirits of men of the
golden age.”

The further release of these souls is procured by their
second death, in which the mind is separated from the soul.
"It is separated by love of the image in the sun, through
which shines forth manifest the desirable and fair and divine
and blessed, towards which all nature in one way or another
yearns." Obviously, Plutarch h@g.,beer: influenced by Plato's
account of the Form of the Good, =~ for his "image in the sun®
is the visible manifestation of that which is desired, namely,
the Good. The mind then escapes tc the sun, while the soul
remains dreaming until it is assimilated by the moon. The

139 Plato: Laws iv. 713; Politicus 272,
140

According te Iamblichus {Life Of pPythagoras vi.
30,p.18.4 [Deubner]) Pythagoras was considered by some to be
such a spirit from the moon.

141 Hesiod, Theogony 109 {f; Plato: §ﬁ99§3:‘£“, 2024;
Empedocles: fr. 24 [Diels]; Steward: op.cit. p. 435.

142 Cf. Plato: Republic 407-9. The reference is not to
the sun's reflection on the moon, as Kepler believed. See
Loeb vol.xii, p. 213, n.G.
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philosophical type of soul is easily assimilated, but the
undisciplined and ambitious, in their longing for the body,
slip off and must be charmed back by the moon to herself. As
examples of this later iy%g are mentioned the Titans, Tiphon
and the Python of Delphi.”

What has been described so far is the process of déath.
But there is alsc a 'éf;tr.'.nés;parﬁing process of generation. The
sun is said to “sow" = mind on the moon. The moon adds soul.
The mind-soul carbination then reaches the earth and receives
a body. Thus, the mocn is the only part of the universe that
both gives and takes, and is the essential middle stage in the
cycle of birth and death. The position of the moon between
the sun and the earth corresponds to the position of the soul,
which occupies a middle place between mind and body; and like
the soul it is a mixture sharing in both the starry and the
earthy natures.

In keeping with the moon's importance the entire
eschatology of the myth concentrates on that heavenly body.
The earth's shadow on the hither side of the moon, known as
"house of counter-terrestrial Persephone”, is part of Hades,
while the side of the moon facing heaven is called Elysium,
This Gor »sponds  to the account in the De Anima ["On the
Soul™] , according to which the Elysian fields are located
on the surface of the moon 1lit by the sun, which is called
"the guardian of birth and death", while souls awaiting
rebirth are said to wander in the celestial regions of airy
space.

- Plutarch: De Facie Quae In Orbe Lunae Apparet 945b.

bia For this metaphor, cf. Plato: Timgeus 424, where the
demiurge is said to have sowed in the earth, moon and other
planets the souls that he had fashioned himself, i.e. minds.
For more reminiscences of the Timaeus in the Myth of Sulla,
cf. Hamilton: op.cit. p.27.

145 Soury: op.cit. p. 175.
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In the myth of Sulla, the twoe long hollows through which
souls pass to the heavenward or earthward side of the moon are
called "gates®. Thiz idea too has been ‘raced back to the
pair of double openings in Plato's Myth of Er.,  Procius of
Byzantium, in his camrentary on the Republic, notes Nuvenius'
identification of the openings in the Platonic myth with the
gates of the sun, which Homer mentions in the last book of the
Odyssey, and identifies both with the sings Dfl d’%he zodiac,

which were thought to be the gates of Heaven. = The two
hollows would then  represent Cancer and  Capricorn
respectively.

Camentators have not failed to detect eastern influence
in the development of this idea. In Chaldean mythology, the
chariot of Shamas, the sun-god, entered and left by btwo gates
of the solid fimament. Later theologians thought that the
sun passed through these gates, Cancer serving in the ascent
and Capricorn in the descent. The sun camne to be thought of
as the gquardian of these gates, her %;,7;;:? role as the guardian
of birth and death in the De Anima.” ° Although the tradition
of identifying the gates of Cancer and Capricorn with the
openings in the Myth of Er is first meniioned by Numenius in
late antiguity, it may have been already —urrent in Plutarch's
time. However, it nmust be noted that the gates in Plutarch'’s
description are located on the moon itselt.

The entire process of generation is contrelled by the
three Fates, Atropos, Clotho and Lachesis, stationed on the
sun, moon and earth respectively. In the Myth of Er, too, the
three Fates figure in connection with the destiny of souls,
without, however  .any definite as ation with individual
heavenly bodies, “Y plutarch has also made this association

146 Procius: [n Rem Publicam ii, o. 170.3 {[Kroll]; cf.

also Hower: Iliad v. 246 and xxi.71.
47 . .
i Soury: op.cit. p. 176.

148 Platc: Republic x, 617c; cf. Laws 960c.
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in the Myth <f Timarchus, but with significant differences.
This raises the problem of the relative order of the two

myths.

Hamdlton has domonstrated that the scheme of the two
myths is essentially the same, with the addition of the monad
as the supreme power in the Myth of Tima)a%lggs and the further
resolution of mind into life and motion. In very similar
terms the two myths describe a process which culminates in the
creation of himan beings.

&

The Myth of
regions: (1} the
and ruled by Unity

idez the universe into four
presumably cutside the firmament
ongs the principle of life;
(2) the realm of mind iing the sun and everything above
it in the visible universs, to which belongs life combined
with moticn; (3) the moon ard the space between it and the
sun, ruled by nature, to which bLelong life, motion and birth;
(4) the earth and the sublunary region, ruled by Persepling?e,
where destruction is added to the other three principles,”™

Accerding to the Myth of Sulla, the sun sows mind on the
moon, the moon adds soul, and the earth adds body. Thus,
there are only two combinations here, whereas there are three
in the Myth of Timarchus. Moreover, the Myth of Sulla does
not speak of & combination on earth. But, as Hamilton
correctly points out, when the soul leaves the moon it is
already inevitably destined for incarnation. What is
described as the sowing of mind in the Myth of Sulla is the
same as the addition of birth below the sun in the Myth of

o In Plutarch's De Genio Socratis 591f, Atropos is

placed in the invisible, Clotho in the sun, and Lachesis in
the moon. For a d fferent crder cf. Plutarch, De Fato 568 e;
cf. also, Zenocrates fr. 5 [Heinze] for yet another order.

150 .. . - i . : .
> W, Hecilton: 'The Myth in Plutarch's De Genio' cit.




Timarchus; for whe Myth of Timarchus eqpressly tells us that
Atropos, %stablished about the sun, gives the element of
. 152 et 31 LA £ A 2 2
becaming. Sunilarly, the addition of destruction in the
Myth of Timarchus, since, according to Plutarch, the soul,

unlike the mind, is mortal.

Regarding the differunt positioning of the three Fates in
the two myths, Hamilton has offered the following explanation:
'Since there were only two combinations {sc. in the Myth of
Sulla) a Fate could be assigned to the sun, the moon and the
earth, “and Atropos, whose seat was in the sun was free to
preside, not over a combination of two elements, but over the
arche geneseos: the sowing of mind. As however, the number of
Fates is fixed ani we have here {(i.e. in the Myth of
Timarchus) a third carbination in the unseen, the only way of
introducing the Fates into the scheme is to push them all one
stage upwards and make each preside over one of the processes
of cambination.®

This explanation appears to presumne that the De Facie was
written earlier than the De Genio Socratis. It is true that
there are no definite ciues with regard tc the chronological
order of these two dialogues. Hamilton himself, while
challenging Von Amin's assumption that the De Facle was the
earlier work, nevertheless appears to favour that assumption
implicitly when he speaks of the "addition of a monad™ or the
"addition of a third combination”, and when he visualized
Plutarch pushing the Fates uvpwards. I am inclined to take the
De Facie as the later work, and to see in it a simplification
and clarification of the rather obscure and complicated
doctrine of the four pronciples presented earlier in the De
Genio Socratis. #As hamilton himself has rightly observed;. the
looseness with which Plutarch uses his terms in the De Genio
_ Socratis, compared with the clear statements of the De Facie,
might be teken to indicate that the latter is the later work,
written when ;.)t;bge ideas vere more firmly and distinctly fixed
in his mind. ™" :

152 Plutarch: Dz Facie Quae In Orbe Iunae Apparet 945c.

133 Hamilton: op.cit. p. 179,
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Plutarch must have realised that his revision of his
scheme agreed better with the teaching of Plato, who had
declared that it was impossible to separate life and motion.
In the Laws Plato had defined soul as self-moving, and in the
Sophist he had maintained that what exists absolutely cannot
by supposed to have mind and not live., If it has mind and is
alive, it must have a soul; and if it has a soul itlﬁnnot
remain eternally motionless, but must have movement. In
the Phaedrus he argued that the soul, being self-moved, must
be both uncreate and immortal, while being the sourge and
beginning of motion in all other things that are moved.

Plutarch, therefore, must have decided to leave out of
his revised scheme the possibility of life existing on its own
without motion, and he was doubtless pleased with the
resulting triad, which enabled him to devise a series of
symmetrical relations: sun, moon, earth-mind, soul, body. The
distinction between mind and soul and their combination and
separation in the lunar region form the basis of both myths.
But in the Myth of Sulla, in keeping with its theme, the role
of the moon as the mediatrix has been duly highlighted by
giving it a central position within a grand and symmetrical
picture of the cosmic order.

Although Brenk has called it the least Platonic of
Plutarch's muths, Plato's influence on the Myth of Sulla is
considerabley in particular, the impact l%fG the Timaeus and of
the Phaedrus has been duly recognized. However, despite
its Platonic borrowings, the myth is Plutarch's original
creation, reflecting the wide range of his philosophical and
scientific reading and the grandeur of his conception.
Working within a Platonic framework and drawing on the
philosophical, astrological, literary and popular traditions,
he has evolved a scheme which reflects the spirit and
speculative trends of his age.

154 plato: raws 796b, Sophist 249c.

155 Plato Phaedrus.

1% Brenk: op.cit. p. 134.
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Platonic thought has received new life and vigour through
simplification and adaptation to contemporary taste; witness
the reinterpretation of daemons as souls on the way to their
final destiny. Behind the speculations on the fate of the
departed lies the conviction that the moon is of earthly
substance and is inhabitable, while the distinction between
mortal soul and immortal mind forms the s!ychological basis of
his eschatology. As Brenk observes, Plutarch *has very
skillfully integrated the physical and religious cosmos,
putting his most developed myth at the end of his most
scientific treatise and integrating the two most skillfully.®

VI. The Consclations

The Moralia include two ‘consolations' or extended
letters of <condolence. One is addressed to a certain
Apollonius on the occasion of his son's death. The other was
written by Plutarch to his wife on the death of their two-year
old daughter.

By Plutarch's time the Consoclatio as a literary fomm
already had a long history and had accumulated conventions
regarding structure, style and content. Indeed, conventions
gather round any literary form: but the Consclatio, being a
form of occasional expression was particularly inclined to do
so. For maximuzn impact, it had to be produced within a
limited time, Thus, the author was forced to draw upon
traditional material, which could be modified to suit the
occasion. A recent analysis classifies this material into (1)
that which relates to the idea that the bereaved have no cause
to grieve because nothing evil has happened or is happening to
the dead, and (2) that which c‘x;r’xcam%ﬁghe 11l effects of grief
and ways tc alleviate or avoid them. .

The most obvious source of this material was "the common
cultural heritage, the accumlated folk wisdam that spoke to

157 ipid. p. 144.

1538 H. Martin Jr. and J.E. Phillips: ‘'Consclation ad
Uxorem” in: H.D. Betz,, ed.: Plutarch's Ethical Writings and
Early Christian Literature, Leiden (1973} p. 394-443; cf. p.
401.
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generation afier qeneration through the old poets and
tragedians on the oni:*,‘g%'rdnd, and through proverbs and wise
saying on the other,"™” But there were two other important
sources of influence which served to develop and systematize
this material, namely, the Hellenistic philosophical schools
(chiefly the Stoics, Peripatetics and Epicureans) and the
rhetoricians.

The role of rhetorical teachings in shaping the structure
of the Consclatio is particularly noteworthy. Significant in
this connection is the rhetorizi%b treatise falsely attributed
to Dionysus of Hallicarnassus. Its recommendations for
funeral orations appear to have been closely followed in the
two consolations of the Moralia. The Consolatio ad  Uxoxgm
adopts a considerably free and imaginative attitude to these
conventions; but the Consolation ad Apollonium generally
follows them to the lotier. One of the recamendations is
that the cration should end with a discussion of the immortal
nature and ble;;,ggg:i state of tho soul presented in a style like
that of Plato.” = 2oth our consclations end with a discussion
of the soul: the Consclatico ad Zpollonium even reproducing a
Platonic passage from the Corgilas.

-The Consolatio ad fpollonium is thought by same to be a
spurious work attribuied to Plubarch., 'The title is not found
in the catalocue of Lamprizs. However, arguments based on

161 ibid. p. 400; ys. bion. Halicar : Rhetoric vi.2,278-
283 [Usenoi-kademnucher]. An earlier treatise of Menander even
offers a cheice, in duscribing the state of the dead man's
soul, between the treditional underworld of Homer and the
divine mansions ¢ the mystics and philosophers. The
Epicurean concos: total anathilation is not even mentioned,
perhaps owirg to limited effectiveness in consoling the
averace woirmeyr. !

{
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stylistic features have largely remained inconclusive, and
there are comparatively early references to this work. The
extraordinary length and abundence of quotations has led to
the supposition that what we have is only a rough draft, and
not the finished product. There are frequent echoes of
Cicero's Tusculan Disputations, but these may be explained by
assuning that both authors derived from a conmon source, most
" probably a lost work by the Academic philosopher, Crantor of
Soli (¢ 335-¢ 275 B.C.}. '

The letter was written to console Appolopius, who had
recently lost his son., Its message may be sumarized in the
author's own worxds: "It iz the wmark of educated and
disciplined men to keep the same habit of mind towards seeming
prosperity, and nobly to maintain a becoming attitude towards
adversity.® This ancient teaching occurs in many texts, both
eastermn and ws{.g%n We may compars the following verse from

the Dhammapada;

*As a solid rock is not shaken by the wind,
So wise men are not moved amidst blame and praise.”

In trying to convince Apollonius that death is not an
evil, the author draws upon the views of Socrates represented
in Plato's Apology and Phaedo. Socrates said that death
resembled either {1} a deep sleep, or (2} a long and distant
journey, or (3) a sort of destruction, an extinction of both-
body ﬂ{? soul. In none of these cases would death be an
evil.

Sleep is no evil; in fact, the deepest sleep is the
sweetest, If thersfore death is & slieep, thers can be nothing
evil in the siate of those who'are dead.

162 |piutarch]: Consolatio ad Apollonium 102f; Dhammapada
vi (Panditavaggo), 6, p. 85 [Radhakrishnani:

Selo vatha ekaghano vatena na samirati,

Evam nindapasemsasu na saminianti pandita.

183 piutarch: op.cit. 108b f£f; of, Plato: Apology 40c
and 29%a, Phaedo 66D,
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"Neither would deth be an evil if it resembled a journey.
On the contrary it may even be a good, in as much as it
liberates us from the enslavement of the flesh and its needs
and emotions, which destract and taint the mind with human
folly and hinder the pursuit of true knowledge:

Nay, the fact has been thoroughly demonstrated
to us that, if we are ever going to have any pure
knowledge, we must divest ourselves of the body, and
with the soul itself observe the realities. And, as
it appears, we shall possess what we desire and what
we profess to long for—and that is wisdow--only, as
our reasoning shoks, after we are dead, but not
while we are alive.

This idea finds artistic expression in the myth from
Plato's Goggiaf_ , reproduced at the sar% of the work, about the
naked souls judged by naked judges. The reproduction is
thus no mere campliance with the rhetoricians' requirement
that the discourse should end with a discussion of the soul in
the style of Plato, but rather a natural follow-up to the
Platonic teachings which find expression within the dialogue.

Even if death were really the total destruction and
dissolution of body and soul, it would not be an evil; £ gsit
would result in the liberation from all pain and anxiety:

Now, those whe have died returm to the same
state in which they were befcore birth; therefore, as
nothing was either good or evil for us before birth,
even so will it be with us after death. And just as
all events before our lifetime were nothing to us,
even so will all events subseguent to our lifetime
be nothing to us. For in reality no suffering
affects the dead, since not to be borm I count the
same as death,

164 plutarch]: op.cit. 120e; of. Plato: Gorgias 523a.
The quotation differs slightly from the received text of -
Plato, but the general sense 1is preserved, ’

165 [Plutarch}: op.cit. 10%; cf. Aeschylus: fr.255
[Nauck]; Euripides: Trojan Wamen 236.
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This sentiment became a standard wiith the Epicureans and
found poetic expression in the third book of Lucretius' De
Rerum Natura ["On the Nature of the Universe"}. In the
Consolatic Ad Uxcrem Plutarc effects an interesting
transformation of this idea by shifting the focus from the
dead to the bereaved: after the child's death, the parents are
in the same position as before ifs birth.

This conviction that death is not an evil but a good
permeates the whole work, and is supported by a multitude of
popular sayings and guotations from peoets and philosophers.
As many wise men of the past have held, life is a punishment,
and to be born is the greatest calamity. Therefore, since the
dead are in no evil state, grief must be got rid of, following
the old advice to magnify the good and minimize evil.

Following Aristotles. the author points cut that the dead
are not only blessed and happy, but that they are already our
betters and supsriors, so that 1t would 12‘7 implous to say
anything false or scandalous against them, Not to be born
is the best of all; and, as the gods have frequently revealed,
to be dead is better than to live. The righteous dead enjoy
honour and preferment in a place set apart for them,
Apolleonius, too, can hope that his son is among them. Being
with the gods and feasting with them, he would not approve of
his father's present conduct.

The occassion of Plutarch's consoiatory letter to his
wife, the Consolatic Ad Uxorem, was the death of their two-
year old daughter, Timoxena. As we learn from the opening
words, her death occurred while Plutarch was away from home.
He learned about it from a relative when he reached Tanagra,
the messenger having missed him on the road to Athens. We are
thus given the :mpression that he wrote the letter at Tanagra,
and dispatched it to his wife before setting for hore.

166 Plutarch: Consolatioc A4 Uxorem 610d.

167 of. Aristotle fr. 54 [Rose].



164

The accuracy of this information has been questioned on
the ground that, rather than taking time and trouble to
compose and send 2 lengthy epistle, Plutarch would have
immediately made the homeward Jjourney to Chaeroneia, which
could have been accomplished within a couple of days. It has
therefore been arqued that the consolation was composed at
leisure after the event, and that the opening details are
there to give verisimilitude to ti*;%g}.,iterary form in which the
author chose to express himself,

Yet one cannot miss the note of sincerity and genuine
feeling in the pages of the Consolatio Ad Uxorem, Unlike the
Consolatio Ad Apollonius, which is brimming with quotations,
this work is virtuvally free frum literary references, except
for one Aesopic fable, a couple of lines from Theognis and
Euripides and an cccasional reminiscence of Homer, It is true
that he uses many of the starndard consolatory themes in the
recommended arrangament for funeral orations. However, he
does not follow rhetorical tradition slavishly, but exercises
freedon and imagination in handling conventional themes.

I have already referred to Plutarch'’s transformation of
the traditional comparison of man's state before birth with
that after death, by transferring its application to the
bereaved. Similarly, instead of the usual representation of
death as an escape from life which is mostly evil, there is a
more balanced attii‘ e to life which tekes account of its
numerous blessings. This attitude is counter-balanced by
an awareness of the futility of grieving for the dead: “"That
she has passed into a state where there is no pain need not be
painful to us; for what sorrow can come to us through her, if
nothing now can make her grieve?”

One factor that may have led Plutarch to modify
traditional themes could be the philosophy of Plato, from

168 o this point campre Loeb ed. vol.vii, p. 576 with
Martin and Phillips: op.cit. p. 395.

169 . L i
Plutarch: op.cit. 610s £f.
R T
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which he drew unbounded inspiration. There are also the
particular circunstances: the deceased is his own daughter,
and the consclation is addressed to his wife, This is the
third death in their family; they have already lost two sons.
But Plutarch £finds a source of strengih not only in
philosophy, but also, and chiefly, in veligion.

The modifying 2ffect of these circumstances is especially
evident in the account of the soul with which Plutarch emf}ﬁ
his letter, following the recommendations of the reioricdanss™

Furthenwre, 1 know that you are kept from
believing =z statements of that other set, who win
many to their way of thinking when they say that
nothing is in any way evil or painful tc "what has
undergone dissclution,® by the teaching of our
fathers and by the mystic formulas of the Dionysiac
rites, the knowledge of which we who are
participsnts share with each other. Consider then
that fthe socul, which is imperishable, is affected
like a captive bird: if it has long been rared in
the body and has became tamed to this life by many
activities and long familiarity, it alights again
and re-enters the body, and does not leave off or
cease from becoming entangled in the passions and
fortunes of this world through repeated births.

For, do not fancy that old age is vilified and ill

spoken of because of the wrinkles, the grey hairs,

and the debility of the body; nc, its most grievous
fault is to render the soul stale in its memories of
the other worid and make it c¢ling tenacicusly to
this one, and to warp and cramp it, since it retains
in this strong attachrent the shape imposed upon it
by the body. Whereas the soul that tarries after
its capture but a brief space in the body before it
is set free by higher powers proceeds to its natural
state as though released from a bent position with
flexibility and resilience unimpaired. For, just as

a fire flares up again and quickly recovers, if a

person who has extinguished it immediately lights it

again, but is harder to rekindle if it remains
extinguished for some time, so too those sculs fare

170 ;pid. 611d-612e.
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best whose lot it is, according to the poet,

Soon as they may to pass ihuwough Hades' gates

husiness of our life here
has been engender in them, and before they have
been. adapted to tody by becoming softened and
fused with it as by reacants it is rather in our
ancestral and ancisent usaues and laws that the truth
of these matters is t seen; for ouxr people do
not bring libations to fthose of their children who
die in infancy, nor do thwy observe in thelr case
any of the other rites that the 1living are expected
to perform for the dead, as such children have no
part in earth or earthly things: nor vet do they
tarry where the burial is celebrated, at the graves,
or at the laying out of the dead, and sit by the
bodiss. For the laws forbid us to mourn for
infants, holding it impiety to mourn for those who
have departed to a dispensation and a region too
that is better and more divine. 2And since this is
harder to disbelieve than to believe, let us keep
our ocutward conduct as the laws conmmand, and keep
ourselves within yet freer fram pollution and purer
and more tenmerate.

before much love

As in the Consolatic Ad Apollonium, the prevailing
sentiment here too is that death 1s not an evil, prevailing
sentiment here tcoo is that death is not an evil, but rather
that which liberates ths soul fram evil. However, this escape
from evil and pain is not the result of dissolution, as the
Epicureans would have us believe,

Although Plutarch is hostile to Epicurean eschatology, he
does not hesitate to adopt their approach to grief, which
consists in turning the mind's attention from the evil side of
things to the good. One fowxm of this approach was to persuade
the bereaved that the lot of the dead is not pitiable; another
was the distraction of the mind from distress by t}lﬂxing its
attention to past, present or future pleasures. But,

AL C.E. Manning: 'The Consoclatory Tradition and Seneca's
Attitude to the Empiions’ G. & R. xxi (1974) appendix, p.79
ff.
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whereas for Ikpicurus and Lucretiuvs the conviction that death
is-no evil was a deduction from thelr promise that death is
ammihilation, in Plutarch's case 1t generates from hope in the
blissful state of the scul inculcated by ancient feachings and
the formulae of the Dionysiac mysteries in which both he and
his wife shared as participants.

%

It has soretimes been argusd
concerned not so mach with the afte:
matters and blessings for prese:
eschatological dimension is witnessed not
images adorning various kinds of monuments, altars, stelae and
sarcophagi, but also by documents such as the Hipponion Gold
Ieaf, published in 1974, describing the mystae and Raccholi in
the nef),w?rwoxld proceeding on the sacred way towards eternal
bliss. E ~

~ Plutarch's eschatological myths reveal the strong impact
the mysteries had on him. But, unlike the myths, the
consolation makes no explicit reference to reincarnation,
which is so fundamental to both the mysteries of Dionysus and
the philosophy of Flato. Even the immortality of the soul is
not asserted with any degree of conviction. {The Myth of
Sulla suggests that only mind is immortal.) What we find is
the doctrine of the soul's survival after death, which leads
Plutarch to affirm merely that his daughter's soul did not
have time to become attached to the body and the things of
this world but has quickly made the journey to the world
beyond. ‘

It is alsc swprising that he should speak of the
Epicureans as winning many converts, since by his time
Epicureanism had declined in popularity. It was giving way to
a renewed interest in Platonic thought, which is reflected in
Plutarch's own writings and those of his contemporaries, and
which culminated in the appearance of the Neoplatonic school
of thought.

72 W. Burkert: op.cit. p. 21 ff,




Plutarch is convinced that death is not an evil., But
this 1is not because the soul is destroved by death, as the
Epicureans taught, but because it swrvives death; not only
survives but attains liberation from the slavery of the body
- and the eariier this is achieved, the better. He thus gives
expression to yet another sentiment traditionally associated
with funerals of the young, namely, the coumnendation of an
earlylﬁeath - "whaom the gods love die young”, as Byron
says.

The longer the soul has been in a body, the harder it
will find to free itseif, like a tame bird in a cage. But the
soul that is freed early from its body attains its natural
state "with flexibility and resiliance unimpared.” This
sentiment, alsc shared by the Consclatio ad Apollonium, ds
reinforced by a reference to usage, which does not allow the
offering of 1libations or the performance of other funeral
rites in the case of children. It would be impious to mourmn
for those who have achieved a better and more divine state.

This assertion sharply contrasts with other passages of
Plutarch, such as the Myth of Timarchus, where he appears to
subscribe to the view that those who die young find no rest in
the other 1life, but that their souls wander on earth,
presumably for the number of years their life would otherwise

Los This is not the sentiment of Byron's original, from
Plautus' Bacchides; "Quem di diligunt adulescens moritur”.
The words are sarcastic: Chrysalus, the tricky slave who
utters them, goes on to say that if the gods had loved
Nicobulus, he would have died long ago and not lived to be
such a "rotten mushroom”. Flautus® comedy was based on the
Disexapaton, ("The Two-Time Trickster"), a lost play of
Menander, where the line occurs as Hon hoi theoi philousin
apothneskei neos. Incidentally, Byron has not only
transformed the line, but he has also mistranslated it: both
Menander and Plautus say "Whom the gods love dies voung", not
"...die young".
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have 1.asted.174 On the other hand, like most intelligent men

of his time, he must have felt that these children did not
deserve any chastisement. Their souls, which were not weighed
down by prolonged contact with matter, and which were free
fram earthly pollution, would have, ~;;S'Lsen without difficulty to
a happier life in a better place.™’ This feeling, supported
by his deep conviction about the Jjustice and wisdam of
Providence and the transcendental nature of the human soul, no
doubt gave him the strength, not only to sustain a personal
tragedy, but also to trangform his tragic experience into a
beautiful artistic creation of unsurpassed serenity and
enduring moral significancd. .

D.P.M. Weerakkody

174 Plutarch: De Genio Socratis 590 £.

175 Cuavont: op.cit. p. 136.



