https://doi.org/10.14195/2183-1718_84 2

LIVING AS IF THERE WERE (GODS
EVIL AND PHILOSOPHY IN PLATO!

VIVER COMO SE EXISTISSEM DEUSES:
O MAL E A FILOSOFIA EM PLATAO

JoAo EMANUEL D1oGo

CECH, IEF — Universidade de Coimbra
joaoediogo@gmail.com
https://orcid.org/0000-0002-5324-6800

Texto recebido em / Text submitted on: 16/10/2024
Texto aprovado em / Text approved on: 19/11/2024

Abstract

Plato does not see the theme of evil as a central theme. For this reason, we do
not find a systematic and comprehensive answer. Rather it seems to be configured
as a necessity: answering the question of evil only as an element of the sensitive
world, having no relevance to the real world (the world of ideas). Thus, starting
from the reading of Theaetetus 176a-177a, we will seek to find the details of the
Platonic vision that allow us to identify the notion of kaxdc as a supplement to
the notion of the sensible world and, in contrast, with the good (&ya0og). The first
notion to emphasize is that evil is neither a matter of destiny nor a divine creation.
Evil appears as an imperfection, a lack, an ignorance, an absence of good. Good
and evil, despite not having the same essence, and this being above all absence,

'"This work is financed with National Funds through the Portuguese FCT - Fundagéo
para a Ciéncia e a Tecnologia, I.P., within the project UIDB/00196/2020. The reflection
that served as the basis for this article and was, in part, presented at the V International
Congress of Greek Philosophy that took place at the Faculty of Arts of Coimbra on the
27th, 28th and 29th June 2024.
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still leads Plato to a kind of Manichaeism avant la lettre, where the bad join the
bad (kokol kaxoic cvvovteg, Tht., 177a) and true philosophers, who must seek to
live like a god.

Keywords: Evil, Plato, absence of good

Resumo

A tematica do mal ndo ¢ vista como um tema central na obra de Platao. Dai
que ndo encontremos uma resposta sistematica e abrangente nos seus escritos.
Antes parece configurar-se como uma necessidade responder a pergunta do mal
apenas enquanto elemento do mundo sensivel, ndo tendo qualquer relevancia para o
mundo real (o mundo das ideias). Assim, partindo da leitura de Teeteto 176a-177a,
procuraremos encontrar os detalhes da visdo platonica que nos permitem identificar a
no¢ao de xoxdg como suplemento da nogdo de mundo sensivel e, em contraposicao,
com o bem (ayab0g). A primeira nogdo a sublinhar é que o mal ndo ¢ nem uma
questdo de destino nem uma criagdo de ordem divina. O mal aparece como uma
imperfei¢dao, uma falta, uma ignorancia, uma auséncia do bem. O bem ¢ o mal,
apesar de ndo terem a mesma esséncia, ¢ de este ultimo ser sobretudo auséncia,
ainda leva Platdo a uma espécie de maniqueismo avant la lettre, no qual os maus
se juntam aos maus (kokol Kakoig cuvovtes, Theaetetus, 177a) e os verdadeiros
filosofos devem procurar viver como um deus.

Palavras-chave: Mal, Platdo, auséncia de bem

Al ob dmorécOar Té Kakd Suvatdv, ® eddwpe — dIEVOVTIOV YaP TL TG
ayo0@ del etvon avarykn (Tht., 176a)

1. Perspective

Writing about such a broad subject and such a prolific and talked-
-about author always carries a crossroads. Is descriptive, explanatory,
or exhaustive stronger than perspective, opinionated, or disruptive? The
choice for the first hypothesis is the safest. However, the second seems to
us to be more fruitful, because it’s from here that a different perspective
from the common commentary can emerge. This has led me to slightly
alter the title I had thought of for the article, even though one and the
other may be consistent with what follows. If the first proposal indicates
living as if you were a god, as Plato wrote, I changed it to a more prosaic
living as if there were gods, which implies my interpretation, which like
any other, is only an approximation to the author. Or as Socrates told us
in the Republic:
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oV yop 81 Eyoyé nw oida, GAL’ dmn dv O Adyog domep mvedua @épT, TanTn
itéov (Rp, 394d)%.

2. Philosophical hagiography: separation of myth and rationality

If there were a list of saints within philosophy, Plato would surely be
the greatest. Time and time again we find a careful hagiography that goes
from the “inventor” of philosophy to a long interpretation, reinterpretation,
and deconstruction of Platonic texts, to the man who recently appeared in big
headlines in the news: Plato’s last night was boring - and it was the philosopher
himself who said so, CNN revealed in May?®. If Philodemus and a recently
deciphered manuscript are to be believed, it seems that the Thracian slave,
who had been asked to play for the dying philosopher, lacked rhythm and was
dismissed by a grumbling Plato: it wasn’t enough to have to die and on top of
that the slave had no rhythm! There you have it: one evil never comes alone.

However, Plato does not see the theme of evil as central®. That’s why
we don’t find a systematic and comprehensive answer. Rather it seems
to be a necessity to answer the question of evil only as an element of the
sensible world, having no relevance to the real world, the world of ideas.
The centrality of the good, of the knowledge of the good (dyaf0oc), is what
transforms man into the virtuous, as Socrates says:

émeil 61 ye 1) 10D dyafod i8éo péyioTov padnpo, ToAldKic dxfkoac, 7 81 kol
Stxcora kai THAL TPOGYPNGApEV YpYGILa Koi d@EML YiyveTat (Rp, 505a)°.

But the vision of the Greek “miracle” (as an invention of philosophers,
and the greatest of them all, Plato)® as an almost absolute separation of
understanding of the human condition, some naive and disposable, and
others, like the Platonic one, rational and impressive, is still making its way

2“But we have set sail, and must go where the wind, or the argument, blow us”
(Plato 2003: 83).

3https://edition.cnn.com/2024/04/30/style/plato-herculaneum-papyrus-scrolls-intl-scli-
-scn/index.html (accessed 14 October 2024).

4 Chilcott 1923: 27.

S“You’ve often heard me say that the most importante branch of study is the form
or character of the good — that which just thing and anything else must make use of if they
are to be useful and beneficial” (Plato 2003: 210).

On the relationship between Hellenic philosophy and the ‘barbarian philosophies’
see Bidez & Cumont 2007 (reprint of the 1938 edition): 102 ss.
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today. We keep hearing it. Identifying the beginning of philosophy with
the beginning of Greek philosophy is an error of analysis and necessarily
leads to errors of interpretation. The differentiation between mythos and
logos, between a certain naivety in the vision of reality that some still call
magical, and a kind of rationality that is now properly rational (allow me
the ironic pleonasm), is now outdated. As Buxton tells us, “would it not
then be preferable, instead of speaking of a ‘shift’, to think in terms of a
constant to-ing and fro-ing between the mythical and the rational?””” Even
so, this positioning is, in terms of analysis, a separation:

But even ‘to-ing and fro-ing’ implies the independent and identifiably separable
existence of the terms between which the alleged oscillation takes place. In
other words, it confers respectability on ‘the mythical” and ‘the rational’ as
analytical tools. But how far are they respectable? If we acquiesce in their
adoption, have we not already begged one of the central questions that any
investigation into the ancient Hellenic world ought to regard as problematic?®.

This question is important because the interpretation of Platonic texts
cannot fail to emphasize the constant passage through myth and logos,
which are often indistinguishable. After all, contrary to naivety, myths
carry the same questions as philosophy. Even the socio-political responses
are increasingly part of an interpretation of the human condition that seeks
to deal with all aspects of that condition. It’s no coincidence, it should be
emphasized, that Platonic theories were quickly accepted and passed on by
religions. Accepted and transmitted from the outset by St Paul’s reading
of Christianity, throughout the philosophy and theology of the Western
Middle Ages, and its first climax, St Augustine. The consequences (largely
negative) on the socio-political reality of so-called Western societies are
yet to be seen. This influence remains even on those who, we might think,
would be safe from any cave. To quote a recent book:

Life is full of symbolic caves. We get stuck in one every time we accept
the superficial, the thoughtless. Even if we don’t share the Platonic idea of
a solar world made up of unequivocal truth and absolute consensus, we can
share their suspicion of the shadow of illusion.’

7Buxton 2001: 5.
8 Buxton 2001: 6.
°Erlich 2024: 41.
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3. Rational separation: appearance and truth

This is perhaps the Platonic genius: the more or less rational trans-
formation of a vision that was already on mythologies and religions, that
there is a separation, let’s say a radical one, between appearance and truth.
Put like that, it could even be considered sensible. As my grandmother
used to say about films: “It’s just tape running”, referring not only to the
cinematographic mechanism but also emphasizing the transitory nature of
the appearance of reality. As the “film”, runs, the “appearance” quickly
disappears, giving way to reality. It would be like an ancient wisdom, if it
weren’t for Plato adding that appearance was, after all, life itself, the matter
of which we are made, the body, etc. Plato thus defines two ontological
worlds: the intelligible world, that of ideas and the soul, and the sensible
world, of matter and the body (Phd., 79a).

After all, ignorant, thoughtless, or superficial people, are these slaves of
shadows, limited to the sensible world, incapable of even asking themselves
what they lack if they don’t even know what they lack.

The intelligible world is a priori or pre-existent to the sensible world,
presenting itself, both on an ontological and gnoseological level, as archetypal
of the sensible world. But the relationship between the two worlds is not
direct, that is, the sensible distorts, diminishes the intelligibility of things,
as Plato says in the words of Socrates:

0VKODV Kol TOdE ThAon EAEyopey, OTLT Woyn, OTaV HEV TA CMUATL TPOSYPTTOL
€lg 10 okomelv Tt 1| S Tod Opdv 1j d1 Tod drkodew 1 S GAANG TvOg
aiobNoewc—T0dT0 Yap E6TIV TO S10 TOD GOUATOC, TO d1” 0icONCEMG GKOTETV
Ti— 1OTE PEV EAKETOL VIO TOD CAOUATOG €1G TO OVOENOTE KOTA TOVTA EYOVTOL,
Kol a0t mhavaton Kol tapdrtetat kol eiyyld domep pedvovoa, dte TolovTmv
gpantopévn; (Phd., 79¢)'°.

Let’s recall the allegory of the cave: for Plato, man lives as if in a
cave, chained — a fact that is not lost on him, shackled at the neck and legs,

1“Now weren’t we also saying some time ago that whenever the soul additionally
uses the body for considering something, whether through seeing or through hearing or
through some other sense — for to consider something through the body is to do so through
sense-perception — at those times it is dragged by the body into things that never stay in
the same state, and the soul itself wanders and is disturbed and giddy as if drunk, because
the things it is grasping have the same kind of instability?” (Plato 2010, 70).
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unable to turn their heads'' —, experiencing only the appearance, in other
words, the shadow of what it really is'?, and this state is nothing more than
a state of ignorance®.

Plato thus makes it clear that man’s nature is not that of appearances
and the world of appearances is the world of ignorance. The philosopher
would, at first, be between this ignorance and the wisdom of the wise or
the gods as Diotima says in response to the question of who should seek
wisdom:

Sfilov 81, Epn, ToDTH e 1O Kod Toudi, BTt 01 PETAED TOVTOV AUPOTEPWV, BV
av € xai 6 "Epwg. €otv yap oM t@v kahAictov 1 coeia, "Epog 6™ £otiv
Epoc mepl 1O Kakdy, Bote dvaykaiov EpoTa GLOGoPoV eival, PIAOGOPOV 88
&vta petald stvan cood kai dpofodc. aitio 8¢ odTd Kol TOVTMVY 1) YEVESIC:
TaTPOG ugv Yop 6opod €oTt Kol smropou unTpog 8¢ 0V GoQTig Kol armdpov.
M U&v odv @voic Tob daipovoc, @ @ile Tdkpoteg, abTn: Ov 88 o GNRONC
gpota (Symp., 204b)',

4. The body pulls downwards, the soul towards god

As we all know, the gods, and for that matter the sages, are all up
there, and philosophy is this consistent ascent from this world of dust to
the ideal world of the sun, which illuminates everything and makes the
shadows of sensible ignorance disappear. Exposed to the sun, man would
no longer catch a scald, because then he would no longer have a body. The
body, unlike the soul, was of no concern to Plato, who became known in
history by the nickname that emphasized his corporeality.

gy v €k maidwv Gvtag &v deoLO0IG Kol TO OKEAN Kl TOVG avyévas, DoTe HEVELY
T€ AV TOVG €1 T€ TO MPOSHEY LOVOV OpdLv, KOKA® O€ TAG KEQOALS DO TOD SEGHOD AOVVATOVG
neplayew (Rp, S14a-b).

2 ravtémact 81, v 8 £y, oi totodtot ovk dv dAko Tt vouilolev o dAN0EC 7| TiC TdY
OKELAOTAV oKLAG (Rp, 515¢).

B oKomel 59, v 8 &yd, odTdy Moty Te Ko acty TV e Seoudv kol g dppocivig,
ofa Tig v €, €l P¥oet To1dde cvpfaivor avtoig [...] (Rp, 515¢).

14“Even a child would know the answer to that by now”, she replied. “It is those who
are in between, and Love is one of them. For wisdom is a most beautiful thing, and Love is
love of the beautiful, so Love must be a philosopher, and a philosopher is in a middle state
between a wise man and an ignorant one. The reason for this too lies in his parentage: he
has a father who is wise and resourceful, and a mother who is neither. “This, then, is the
nature of that particular spirit, my dear Socrates” (Plato 2008: 41).
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And what does the body do? Plato, surely from his own experience,
warns us well in the Phaedo:

EpOTOV 0¢ Kol EmBudy Kol ooV kai elddAovV Tavtodun®dv Kal
eAvapiag EumipmAnoy UG ToAATC, dote TO Agyouevov g AANOdS T@
GvtL Ot adTOD 0VOE Ppovijcal NIV EyyiyveTat 00VOETOTE OVOEY. Kal Yop
TOAELOVG Kol OTAGELG KOl Hdyag oVdeV GAAO Tapéyel fj TO odpo Kol ol
tovToL €mbupiat [...] kol ék TobToV doyoAriav dyouev Prlocopiag Tépt dia
névto tadto (Phd., 66¢-d)".

Philosophy is, then, the only science that can free us from all the
problematic decisions of the body. The body even takes advantage of the
moments when we try hard to philosophize: it presents itself everywhere
and agitates us, disturbs us, and leaves us perplexed, in such a way that
because of it we cannot contemplate the truth. The body is thus an active and
passive barrier to knowledge, that is, to philosophy. The smell of cooking
is enough for the body to quickly motivate my steps towards food instead
of towards the only thing that can satiate, the truth. Perhaps we don’t need
to sit by a well in Samaria to realize how certain Platonic and Christian
ideas have so many affinities.

It would be necessary to get rid of the body and contemplate things
in themselves only with the soul to know and philosophize. Plato realized
that he was faced with a mundane impossibility: even the greatest ascetic,
the greatest philosopher, has a body and his inclination towards pleasures
(or the ephebes) leads the soul to the greatest of philosophical sins: not
wanting to know the truth. That’s why he warned us:

gl yOp un 016V Te et ToD cMpaTog PMdEV Kabapdc yvdvar, dvoiv Bdtepov,
7 ovdapod Eotv kTRoachot TO €idévat 1j TeEAevToacY: TOTE” Yap ot Kb’
avTNV 1 Yoy Eotat yopig Tod chuatog, tpodtepov &’ ol (Phd., 66e-67a)'c.

15“The body fills us up with loves, desires, fears and fantasies of every kind, and a
great deal of nonsense, with the result that it really and truly, as the saying goes, makes
it impossible for us even to think about anything at any moment. For it is nothing but the
body and its desires that causes wars, uprisings and conflicts. [...] It is thanks to the body
that, for all these reasons, we have no time for philosophy” (Plato 2010: 52-53).

16 “For if it is impossible to have pure knowledge of anything when we are in the
company of the body, then either knowledge cannot be acquired anywhere, or it can be
acquired when we are dead” (Plato 2010: 53).
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The Platonic soul and the Christian soul meet once again at this
point: knowledge of the body and the world limits future hope. But Plato,
concerned, after all, with our salvation from ignorance, soon leaves us with
a piece of advice:

Kol &v @ v (dpev, obtac, Oc Eotkey, &yyutdtm £66ueba Tod idévar, &y 8t
HAAMGTO UNSEV OLUADUEY TG COLOTL UNOE KOWVOVAUEV, OTL P THoO AVAYK,
unoe avamumiopedo g ToVTov POGEMS, GALY Kobupedmuey dn’ avTob,
€mg v 0 Bg0g aVTOg AmoAvon NAS: Kol oUT® HEV KoBapol ATAAANTTOUEVOL
g 100 oOMOTOG GPPOcHVNG, OC TO €IKOG HeTd TOoVTOV TE E60pedo Kol
YVocopeda S HUdV’ avTdV TV TO eiMKPIVES, TODTO & €0Tiv {0MC TO GANOEC
(Phd., 67a-b)".

or in another passage,

PAémopev yap dpti 8V €odmTpov €v aiviyuartl, TOTE 6& TPOCOTOV TPOG
TPOCOTOV: APTL YIVOOK® €K UEPOVS, TOTE O¢ EmyvdGopoL KaOmg Kol
gneyvaodny (1 Cor 13:12)%.

5. Post-mortem argument

Thus, it is only in death, as the full separation of body and soul, that
the philosopher reaches his main goal: the truth of things, and in his life the
philosopher does nothing more than prepare for this separation by living as
much as possible in this soul-body separation. This is the exercise that Plato
recommends, and the faculties of philosophy were, and often still are, gyms
for learning to die, or rather, gyms for making the body die in search of the
first intellection (puelétng Bavorog) i.e. a training in death (of being dead).

I can already see a cynical thought sneaking across some people’s
heads, perhaps coming from the body: we all have the same destiny, that

17*For then the soul will be alone by itself, apart from the body, whereas before then
it will not. And in the time when we are alive, it seems that we will be closest to knowledge
if, so far as possible, we have no dealings with the body and do not associate with it except
when absolutely necessary, and are not infected with its nature, but instead keep pure from
it, until the god himself releases us. If we stay pure in this way by being separated from the
body’s folly, in all likelihood we will be with people of this kind, and will know through
our very selves everything that is unalloyed, which is, equally, the truth” (Plato 2010: 53).

18*“For now we see through a glass, darkly; but then face to face: now I know in part;
but then shall I know even as also I am known” (KJV).
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is, we all die and nothing distinguishes us. To this end, Plato presents us
with a true post-mortem argument, or if we want to go further, a truly
eschatological one: don’t think that we can do everything in this life
according to the body because after we die we will find the sun that will
free us from the hardships that the body has given us. Anyone who does
this will surely find an enthusiastic Plato waiting for Charon’s boat to take
us to Hades and saying: got you! You had to be a true philosopher in life
to be able to live with the gods here in Hades (that rational and certainly
not mythological place)! So you’re going to live in the mud!
Now, in a non-fictional way, Socrates emphasizes:

gl pu&v yap v 6 Bévartog Tod movtog dmaidayr|, Eppatov v NV Toig Kokoic
amofavodot Tod te cdpatog G’ arnAldyOot Kol Thg avTOV Kaking HETH
THC Yoyfc VOV 8 Emedn) 4OdvaTog paivetal odco, oddepia dv viv & éneidn
a0évatog @atvetar ovoa, ovdepia dv e avtf GAAY dmoELYY KoKk®dY 0VOE
compia TANV T00 O¢ PeAtioVv t€ Kol epovipwtdtny yevésOar (Phd.,
107¢c-d)®.

There is, therefore, a kind of hell (rational, of course), which we will
be entitled to, certainly, I will, for not being true philosophers:

o0 &1 Tivovet Sikny {@vec oV eikota Biov @ opotodvror: &av & sinmpey ét,
v un amoAloy®ot TG 0evOTNTOC, KOl TEAEVTHGAVTOS 0TOVG EKETVOC EV O
TOV KoOK®OV Kobopog tomog 00 6éEetat, £vOAde 6& TV aTOIC OUOLOTNTA THG
Syoytic detl €E0vat, KoKol KaKolg GUVOVTEG, TODTO O Kol TOVIGTUCY MG
dewvol kai Tavodpyot avontwv Tvav dxovcovtar (Tht., 177a)%.

19 “For if death were separation from everything, it would be a godsend for wicked
people to die, and thus be separated both from the body and at the same time, by also losing
their soul, from their own vice. As it is, however, since the soul is evidently immortal, it
could have no means of safety or of escaping evils, other than becoming both as good and
as wise as possible” (Plato 2010:104).

20<And for that they pay the penalty of living the life that resembles the model they
follow. But if we tell them that unless they rid themselves of their cleverness, that other
region, pure of all that is bad, will not receive them even when they are dead, and meanwhile
here they will always have an existence that reproduces their own selves, bad people keeping
the company of things that are bad — if we tell them that, they will respond exactly like
the clever, unscrupulous characters they are, and hear it as coming from imbeciles of some
sort” (Plato 2015: 48).
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Good philosophers will say that there is an ethical dimension here: there
is no future salvation if we are not ethical in the present life. A (painful)
process is, therefore, necessary to reach the intelligible world, where you
will find things as they are, but more importantly, you will be able to
“look” at the “sun”, even if you can’t distinguish it. The sun will then be
understood by those who come out of the cave as the cause of all things:

kol petd todt &v 8N cvAkoyilotro mepl avtod 8t oTOC O TAUG TE DpOC
TOPEY®V KO EVIODVTOVG KO TAVTO EMLTPOTEVMV TA £V TA OPOUEV® TOT®, KOl
dketvov OV Qg Edpwv TpdmOV TIVEL TAvToV oittog (Rp, 516b-c)?.

6. Education towards the good

It is precisely the Sun that is the idea of the Good (t0d dyafod idén),
and it is this idea that is the cause of all that is just and beautiful. Although
the nature of the soul is that of the intelligible world, it is not natural for
man to act by this nature, which implies an effort, and this effort comes
from education:

0UTL TO TOMTIKOV ATALOV YEVOS, GALG TavTl OTiAOV MG TO HpmTkov E6vog,
oic GV &vTpuefi, TodTo ppnosTon PioTo Kol dplota, TO 8 EKTOC THC TPOPTC
gxaoroig (Tim., 19d)*.

The “men in the cave” are placed there from childhood, and something
holds them to the ground. What holds them down is nothing other than the
sensible world, the world of the changeable, inclined downwards, that is,
not towards the intelligible world, towards the idea of good, but towards
pleasures and injustice. So education will serve to cut off this inclination:

oLYYevelg domep poAvPdidag, ol o1 £0mONIG Te Kol TOVTOV NO0VaIg Te Kol
Nyveiong TpoGELEIC yryvouEvaL TEPL KAT® GTPEPOVGL THY THC Yoyfig dyiv: v
€l amoAlayev mepleaTpEPETO €ig T0 AANOT], Kol £kelva dv TO avTO ToDTO TAV
avTAV AvOpmdrmv 0ELTATH EDpa, Bomep Kol &¢” & viv tétpantat (Rp, 519b)*.

21 “But when i tis seen, the conclusion must be that it turns out to be the cause of all
that is right and good for everything” (Plato 2003: 223).

22“None of them finds it easy to reproduce on stage anything that falls outside his
experience, and they find it even less easy to put such a thing into words” (Plato 2008: 6).

2 “These cling to it as a result of eating, gluttony, and pleasures of that sort, and direct
the gaze of the soul downward” (Plato 2003: 225).
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For Plato, the body is this inclination towards error, and knowledge
does not come from it. And quoting:

ToTE 0OV, N & B, 1 YoM THG dANnBeiog dmTeTon; dTav PEV Yo HETR TOD GOMOTOG
gnyelpt] T okomelv, dfjAov 6t tote dEomatdtar Vi avtod (Phd., 65b)*.

This is the central element of the so-called theory of reminiscence
because if we only perceive error from the body®, this means that the
affirmation of the just, the beautiful, and the good, that is, ideas, cannot
come from it (Phd., 65d-66a) (in other words, all essences come from the
soul)®. It stands to reason that those who distance themselves from the
bodily senses will be closer to reality than those who rely on them. The
philosopher does nothing more than prepare himself to experience the
definitive separation of body and soul (i.e., death, cf. Phd., 67d.), living in
it as much as possible (Phd., 67¢.).

Given that we cannot know essences through the body, it follows that the
soul must be immortal, that is, that it has already known ideas and now only
needs to remember them (Phd., 75¢.). Learning, then, is reminiscence, since the
soul is pre-existent to the body and endowed with understanding (Phd., 76c.).

7. Notions of evil”’

It is precisely in a discussion about the immortality of the soul that Plato
makes an explicit reference to evil and its nature. If only in the intelligible
world do we find the idea of good, the further away we are from that world,
the less real things are, and evil occurs precisely at that distance. So, when
we want to analyze the soul, we can’t analyze that which is closest to the
sensible in the soul, namely the body:

24¢¢S0,” he said, ‘when does the soul grasp the truth? Because whenever it attempts to
examine something together with the body, clearly at those times it is thoroughly deceived
by the body.”” (Plato 2010: 51).

Z1n fact, Plato says that we can obtain knowledge through sensible means. As Gallop
tells us, this contradicts what was said earlier. But this fact does not, in our view, allow for
anything more than an aporia to be resolved always and only in death. (See notes of David
Gallop in Plato 2002: 120-121).

% Tn this sense, it is clear that for us evil is materiality, and does not derive from the
soul (Cf. Tlievski 2013)

7 See Pears 2015 for a reading of the various definitions of evil in order to rethink
freedom and the capacity to act in Plato.
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Ot pev toivov @ddvatov yoyn, Kol 0 dptt Adyog Kai ol dAAOL AvayKacELoY
&v. olov 8’ gotiv TH 6AN0Osiq, 00 AshoPnuévoy S&l avtd BedoacOo HiTd Te Thic
10D GOUATOG KOWmVInG kol GAA®V Kok®dV, domep vOv Mueic Oedpeda, GAL’
016V €01ty KoBapdv Yryvopevov, torodtov ikavide Aoyoud dwbsotéov, Kol
O Ye KEAAMOV a0TO €DPNGEL KOl EVAPYESTEPOV SIKOLOGVVAG TE Kol AdKiog
Soyeton kol mavta 6 vov dtAbopev (Rp, 611b-c)*.

The argument that leads us to this conclusion gives us yet another
notion of evil, more basic, but also closer to reality. Socrates asks and then
answers saying, first, that there is one thing which is good, and another
which is evil, and that the latter corrupts and destroys, and the former
preserves and saves (Rp 608d-e).

But for something to be corrupted, Plato goes on to say that there is
evil and vice inherent to the nature of each thing (Rp, 609a.). Therefore, for
each thing, there is its evil, and if for the body there is an illness, for the
soul there is injustice, intemperance, cowardice, and ignorance, and these
evils have consequences (7ht., 177a).

But it is also by its nature that the soul, unlike the body, when affected
by its evils, does not cause its dissolution (one would have to think that
the soul could die and the body remain). In the 7imaeus, however, perhaps
not paradoxically, Plato reconsiders and admits that the body’s illnesses
affect the soul.

9. Divine soul

It is true that for the soul to be immortal, Plato must ensure an imma-
culate creation of the soul, and this creation is divine. As Chilcott tells us,

Again and again Plato repeats that God is perfectly good and cannot be the
author of evil: evil is alien to his nature. And indeed, since God is the o0tO
0 ayaBdv, that he should be in any way responsible for evil would be the
gravest contraction in terms®.

2“Very well. That the soul is something immortal is a conclusion we might be driven
to both by this recent argument and by other arguments. But if we want to know what
it’s really like, we shouldn’t look ati t in the form we currently see it in, crippled by its
partnership with the body and other evils, but in its pure state. And that’s something which
can only be seen adequately by means of reason” (Plato 2003: 333-334).

» Chilcott 1923: 27.
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Plato thus proceeds to a justification of his demiurge, that is, a true
theodicy if theodicies are rational in a dialogue between Socrates and
Adeimantus, with the following logic: nothing that is good is harmful, what
is not harmful does not produce any evil, and what does not produce any evil
cannot be the cause of evil either. The other way round, it is said that good is
beneficial and that it is responsible for well-being, that is, it is not responsible
for everything but only for what is good. So, if God is good, he can’t be
responsible for everything - as was commonly believed. If we can’t blame
God, then we’ll have to look elsewhere for the cause of evil (Rp, 379b-c).

Thus, once again, it seems logical to Plato that man must be on the “right”
side of reality. If evils are not on the side of the divine, and cannot be destroyed:

310 kol mepdcOat xpr EvOEVSE Ekeloe pedyey OTL TAIOTA. PLYT| O OLOIOIG
0e® katd O duvatdv: Opoimolg 08 dikalov Koi 6GLOV HETO PPOVICEMS
vevéabon (Tht., 176a-b)*.

In the Timaeus, he adds:
Bryol0oc 1, dryald@ S& 00Seic Tept 005eVOC 003ETOTE Eyyiyveton pOSvoc (Tim., 29¢).
10. Ignorance and dispositions

Now, man only practices injustice, only acts unjustly*, out of igno-
rance®, and here we add another perspective on evil — which Aristotle will
describe as Socrates’: no one acts against his notion of what is best, but
when he does, he does so out of ignorance (cf. Aristotles, Nicomachean
Ethics, 1145b). In short, nobody is wilfully evil.

In Timaeus, Plato emphasizes the same answer in a long argument
about diseases of the soul and body (7im., 86b-87b): on the side of the soul

30 “That is why one must try to escape from here to there as quickly as possible.
Escape is becoming as like god as one can, and becoming like god is acquiring justice and
piety along with wisdom” (Plato 2015: 47).

31“He was good, and nothing good is ever characterized by mean-spiritedness over
anything” (Plato 2008: 18). However, Plato hints at a kind of limitation: as far as his power
was concerned (see 7im. 30a, 32b, 37d, 38c, 42e¢, 53b, 65¢, 71d and 89d). This limitation
refers to his layered cosmology, which is also basically a theodicy: a first creation where
everything is perfect, and a second-order creation, no longer the responsibility of the demiurge.

32Cf. Leg. 731c.

33 Cf. Hackforth 1946.
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we have dementia, that is, madness and ignorance. What is at stake here, in
essence, is excess. The human being, left in his freedom, only has multiple
anxieties and multiple pleasures in his appetites and in the fruits that are
born of this condition. He becomes insane for most of his life because of the
extreme pleasures and pains, because his soul is sick and is kept insane by
the body that is considered not to be sick, but to be purposely evil. But this
is not the fact. The problem, Plato would say, is humidity. Moisture is the
result of the porosity of the bones or an evil disposition, a sign, as we well
know, of rationality par excellence, a disposition of the body or education.

Plato thus tries to explain that you can’t consider anyone evil without
realizing that to be evil there has to be one of two possible dispositions: a
wrong disposition of the body or a wrong disposition of the soul (misguided
education), that is, a disease of the body or a disease of the soul, and these
are completely unrelated to your will because they are - above all - the
result of a bad education. The only solution to such a state of affairs is, as
we mentioned earlier, to flee evil by reaching for the good.

And this attitude will be compensated, logocratically of course, by
the gods, for

Kol Osoic Eipa. &yBpdC Eotan O Eidikog, ® Opacvpays, 6 8¢ Sticanog pikog (Rp, 352b)*.

The true philosopher will sit at the right side of the gods, and all will
be well in the end.

11. The true philosopher obeys god’s laws

It is life itself that demands of the philosopher that he continually
philosophize, exhorting (npotpentikdc). This Socratic exhortation, and
what comes of it, also has to do with his, how can we not say it, specific
spirituality. What Socrates does, exhorting and enquiring is nothing more
than an order from 6g6¢ (Cf. 4p.). The “accusation” leveled at Socrates of
atheism is therefore ironic. In Critias Plato sets us on the right path:

EmBeivar fovAnBeis, tva yEvovto EUIEAESTEPOL GOPPOVIGHEVTES, GUVITYELPEV
0g00¢ TAVTOG £1C TNV TYUOTATNV 0OTAV oiknotv, 1| 61 Kot LEGOV TaVTOS TOD

3“In that case, Thrasymachus, the unjust man will be an enemy of the gods as well,
while the just man will be a friend” (Plato, The Republic 2003: 33).
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Kocpov Pepnivio kabopd mavia dco yevécem LeTEIMEEY, KOl cuVayElpag
ginev— ... (Critias 121c)*.
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