HAYKOBI SATINCKN Cepisa: qirororiuni Haykn Bunyck 89 (1)

GOOD AS THE DELUDED WORSHIP IN PLATO’S ALLEGORY
Hazis IBAHEHKO (Kipogorpaa, Yxpaina)
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i0est wooo inwux Konyenmie. Ananizyemocs meopia Ilnamona, sika eucgimuoe 000po sIK HeCnpaesdicHitl 00 ekm
NOKNOHIHHA.

The article introduces the concept of Good from the philosophical point of view, its indefinability and
unifying power of this idea. Plato’s theory is analyzed which views good as the deluded object of veneration.

The central explanatory image which joins together different aspects of the picture is the
concept of Good. It is a concept which is not easy to understand partly because it has so many false
doubles, jumped-up intermediaries invented by human selfishness to make the difficult task of
virtue look easier and more attractive: freedom, purpose, reward, even judgment are irrelevant.
Mystics of all kinds have usually known this and have attempted by extremities of language to
portray the nakedness and aloneness of Good, its absolute for-nothingness.

Following a hint in Plato [3: 250] we shall start speaking of what is the most obvious thing in
our surroundings what is popularly called beauty. Philosophers tend to avoid this term because they
prefer to talk of reasons rather than of experiences [1; 4]. But the implication of experience with
beauty seems to be something of great importance which should not be by-passed in favour of
analysis of critical vocabularies.

Beauty is the convenient and traditional name of something which art and nature share, and
which gives a fairly clear sense to the idea of quality of experience and change of consciousness. As
Plato pointed out, beauty is the only spiritual thing which we love by instinct. When we move from
beauty in nature to beauty in art we are already in a more difficult sphere. The experience of art is
more easily degraded than the experience of nature.

A great deal of art actually is self-consoling fantasy, and even great art cannot guarantee the
quality of its consumer's consciousness. However, great art exists and is sometimes properly
experienced and even a shallow experience of what is great can have its effect. Good art, not
fantasy art, affords us a pure delight in the independent existence of what is excellent. Both in its
genesis and its enjoyment it is a thing totally opposed to selfish obsession. It invigorates our best
faculties and, to use Platonic language, inspires love in the highest part of the soul [2: 142]. It is
able to do this partly by virtue of something which it shares with nature: a perfection of form which
invites unpossessive contemplation and resists absorption into the selfish dream life of the
consciousness.

Art however, considered as a sacrament or a source of good energy, possesses an extra
dimension. Art is less accessible than nature but also more edifying since it is actually a human
product, and certain arts are actually 'about’ human affairs in a direct sense. Art is a human product
and virtues as well as talents are required of the artist. A good artist, in relation to his art, is truthful,
patient, humble; and even in non-representational art we may receive intuitions of these qualities.

So arts, especially literature and painting, show us the peculiar sense in which the concept of
virtue is tied on to the human condition. They show us the absolute pointlessness of virtue while
exhibiting its supreme importance; the enjoyment of art is a training in the love of virtue. The
pointlessness of art is not the pointlessness of a game; it is the pointlessness of human life itself, and
form in art is properly the simulation of the self-contained aimlessness of the universe.

Good art reveals what we are usually too selfish and too timid to recognize, the minute and
absolutely random detail of the world, and reveals it together with a sense of unity and form. This
form often seems to us mysterious because it resists the easy patterns of the fantasy. Good art shows
us how difficult it is to be objective by showing us how differently the world looks to an objective
vision.

Plato held that beauty could be a starting-point of the good life, but he came to mistrust art
and we can see the peculiarly distressing struggle between the artist and the saint. Plato allowed to
the beauty of the lovely boy an awakening power which he denied to the beauty of nature or of art.
He seems to have come to believe that all art is bad art, a mere fiction and consolation which
distorts reality [5: 56-57].
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Another starting-point, or road, which Plato speaks of more often is the way of the sciences,
crafts, and intellectual disciplines excluding the arts. There is a way of the intellect, a sense in
which intellectual disciplines are moral disciplines, and this is not too difficult to discern. There are
important bridge ideas between morality and other at first sight different human activities, and these
ideas are perhaps most clearly seen in the context of the art. And as when we use the nature of art as
a clue we may be able to learn more about the central area of morality if we examine what are
essentially the same concepts more simply on display elsewhere. We mean such concepts as justice,
accuracy, truthfulness, realism, humility, courage as the ability to sustain clear vision, love as
attachment or even passion without sentiment or self.

Art is the most ardent dream. In fact morality does actually display a sort of unity, though of a
peculiar kind. Plato pictures the journeying soul as ascending through four stages of enlightenment,
progressively discovering at each stage that what it was treating as realities were only shadows or
images of something more real. At the end of its quest it reaches a non-hypothetical principle which
is the form or idea of the Good, which enables it to descend and retrace its path, but moving only
through the forms or true conception of that which it previously understood only in part
[3: 510-514].

The mind which has ascended to the vision of the Good can subsequently see the concepts
through which it has ascended (art, work, nature, people, ideas, institutions, situations, etc.) in their
true nature and in their proper relationships to each other. The good man sees the way in which the
virtues are related to each other. Plato never in fact expounds a systematic and unitary view of the
world of the forms, though he implies that there is a hierarchy of forms. Truth and Knowledge, for
instance, come fairly closely underneath Good [3: 509]. What he does suggest is that we work with
the idea of a hierarchy so far as we introduce order into our conceptions of the world through our
apprehension of Good.

Plato's image implies that complete unity is not seen until one has reached the summit, but
moral advance carries with it intuitions of unity which are increasingly less misleading. As we
deepen our notions of the virtues we introduce relationship and hierarchy. Courage, which seemed
at first to be something on its own, a sort of specialized daring of the spirit, is now seen to be a
particular operation of wisdom and love. We come to distinguish a self-assertive ferocity from
courage. It would be impossible to have only one virtue unless it were a very trivial one such as
thrift. Such transformations as these are cases of seeing the order of the world in the light of the
Good and revisiting the true, conceptions of that which we formerly misconceived. Humility is not
a peculiar habit of self-effacement, it is selfless respect for reality and one of the most difficult and
central of all virtues.

Because of his ambiguous attitude to the sensible world and because of his confidence in the
revolutionary power of mathematics, Plato sometimes seems to imply that the road towards the
Good leads away from the world of particularity and detail. In any case, so far as goodness is for
use in politics and in the market place it must combine its increasing intuitions of unity with an
increasing grasp of complexity and detail.

False conceptions are often generalized, stereotyped and unconnected. True conceptions
combine just modes of judgment and ability to connect with an increased perception of detail. This
double revelation of both random detail and intuited unity is what we receive in every sphere of life
if we seek for what is best. We can see this, once more, quite clearly in art and intellectual work.
The great artists reveal the detail of the world. At the same time their greatness is not something
peculiar and personal like a proper name. They are great in ways which are to some extent similar,
and increased understanding of an art reveals its unity through its excellence. All serious criticism
assumes this, though it might be wary of expressing it in a theoretical manner.

Art reveals reality and because there is a way in which things are there is a fellowship of
artists. Plato, who is sometimes accused of over-valuing intellectual disciplines, is quite explicit in
giving these a high but second place. A serious scholar has great merits. But a serious scholar who
is also a good man knows not only his subject but the proper place of his subject in the whole of his
life. The understanding which leads the scientist to the right decision about giving up a certain
study, or leads the artist to the right decision about his family, is superior to the understanding of art
and science as such.
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We are admittedly specialized creatures where morality is concerned and merit in one area
does not seem to guarantee merit in another. The good artist is not necessarily wise at home, and the
concentration camp guard can be a kindly father. The scene remains disparate and complex beyond
the hopes of any system, yet at the same time the concept Good stretches through the whole of it
and gives it the only kind of shadowy unachieved unity which it can possess. The area of morals can
now be seen, not as a hole-and-corner matter of debts and promises, but as covering the whole of
our mode of living and the quality of our relations with the world.

Good has often been said to be indefinable for reasons connected with freedom. Good is an
empty space into which human choice may move. The indefinability of the good should be
conceived of rather differently. The ordinary person does not believe that he creates values by his
choices. He thinks that some things really are better than others and that he is capable of getting it
wrong. We are not usually in doubt about the direction in which Good lies. Equally we recognize
the real existence of evil: cynicism, cruelty, indifference to suffering.

However, the concept of Good still remains obscure and mysterious. We see the world in the
light of the Good, but what is the Good itself? The source of vision is not in the ordinary sense seen.
As Plato says it is that which every soul pursues and for the sake of which it does all that it does,
with some intuition of its nature, and yet also baffled [3: 505]. He also underlines that Good is the
source of knowledge and truth and yet is something which surpasses them in splendour [3: 508-
509].

There is a sort of logical answer to the question but it is not the whole answer. Asking what
Good is is not like asking what Truth is or what Courage is, since in explaining the latter the idea of
Good must enter in, it is that in the light of which the explanation must proceed. If we say that Good
is Love we have to explain that: there are different kinds of love. Even the concept of Truth has it
ambiguities and it is really only of Good that we can say ‘it is the trial of itself and needs no other
touch’.

The idea of perfection can only be exemplified in particular cases in terms of the kind of
perfection which is appropriate. So one could not say in general what perfection is, in the way in
which one could talk about generosity or good painting. In any case, opinions differ and the truth of
judgments of value cannot be demonstrated. This line of argument is sometimes used to support a
view of Good as empty and almost trivial, a mere word, the most general adjective of
commendation, a term which could with greater clarity be replaced by ‘I'm for this’.

A genuine mysteriousness attaches to the idea of goodness and the Good. This is a mystery
with several aspects. The indefinability of Good is connected with the unsystematic and
inexhaustible variety of the world and the pointlessness of virtue. In this respect there is a special
link between the concept of Good and the ideas of Death and Chance. A genuine sense of mortality
enables us to see virtue as the only thing of worth; and it is impossible to limit_and foresee, the ways
in which it will be required of us. That we cannot dominate the world may be put in a more positive
way. Good is mysterious because of human frailty, because of the immense distance which is
involved. We are largely mechanical creatures, the slaves of relentlessly strong selfish forces the
nature of which we scarcely comprehend. At best, as decent persons, we are usually very
specialized. We behave well in areas where this can be done fairly easily and let other areas of
possible virtue remain undeveloped. There are insuperable psychological barriers to goodness in the
case of every human being. There are few places where virtue plainly shines: great art, humble
people who serve others. And can we, without improving ourselves, really see these things clearly?

The world is aimless, chancy, and huge and we are blinded by self. There is a third
consideration which is a relation of the other two. It is difficult to look at the sun: it is not like
looking at other things. But it is easier to look at the converging edges than to look at the centre
itself. There are false suns, easier to gaze upon and far more comforting than the true one.

Plato gave the image of this deluded worship in his great allegory. The prisoners in the cave
at first face the back wall. Behind them a fire is burning in the light of which they see upon the wall
the shadows of puppets which are carried between them and the fire and they take these shadows to
be the whole of reality. When they turn round they can see the fire, which they have to pass in order
to get out of the cave. The fire represents the self, that great source of energy and warmth. The
prisoners in the second stage of enlightenment have gained the kind of self-awareness. They can see
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in themselves the sources of what was formerly blind selfish instinct. They see the flames which
threw the shadows which they used to think were real, and they can see the puppets, imitations of
things in the real world, whose shadows they used to recognize. They do not dream that there is
anything else to see.

This powerful thing is indeed an object of fascination, and those who study its power to cast
shadows are studying something which is real. Recognition of its power may be a step towards
escape from the cave; but it may equally be taken as an end-point. The fire may be mistaken for the
sun, and taken for goodness. Any religion or ideology can be degraded by the substitution of self for
the true object of veneration. There is a place both inside and outside religion for a sort of
contemplation of the Good, not just by dedicated experts but by ordinary people: attention which is
not just the planning of particular good actions but an attempt to look right away from self towards
a distant transcendent perfection, a source of uncontaminated energy, a source of new and quite
undreamt-of virtue. This attempt, which is a turning of attention away from the particular, may be
the thing that helps most when difficulties seem insoluble, and especially when feelings of guilt
keep attracting the gaze back towards the self. This is the true mysticism which is morality, a kind
of undogmatic prayer which is real and important, though perhaps also difficult and easily
corrupted.
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BIJOMOCTI ITPO ABTOPA

Hapnis IBanenko — xauauaaT (GijgoJoriyHUX HAayK, JOLEHT Kaeapu MPakTUKH repMaHChKHX MOB KipoBOrpaachkoro aepxaBHOrO
IeIarorivHoOro yHiBepcuTery iMmeHi Bonoxumupa Bunanuenka.
Haykosi inmepecu: KOTHITUBHA JIIHIBICTUKA, TIOPIBHSJIBHA THITOJIOTis.

KMNPHMAO-MEPDOAIIBCbKA TPAANUISI TA sacra lindua
CXIaHNX CrOB’SIH

Oarena KAUMEHTOBA (Kuig, Ykpaina)

Y cmammi  poszenamymo npobnemy 30epedceHHs CY2eCMUGHOI CHPOMOJNCHOCMI nepuioodcepend y
MPancGHopmosanomy nepekiadomM cakpaibHOMy MeKCmi.

The problem of the suggestive potential safety of original in the translated sacral text is investigated in this
research.

Sk BioOMO, CXiJHI CIIOB’SIHM — POCISIHH, YKpaiHIli, OLTIOpyCH CIIOBiTyBasu MpaBoCiiaB’si B HOTO
BI3aHTIMCBKIN peAaKiii; B iX IepKOBHO-KHWKHIN KyJIbTypi Y BENUKiil momani Oyna rpelbka MOBa,
asie MoBOIo OorociyxinHs 1 [lucanns, sacra lingua, crana epKOBHOCIOB THChKa MOBa. Y 3B’SI3Ky
i3 MM TIOCTa€ TIHMTaHHS, 4Yd 30epirae TpaHc(HOPMOBAHMIA MEPEKIATOM TEKCT CYreCTUBHY
CIIPOMOXHICTh Tiepriomkepena? Bigomo, mo B apeam Slavia Orthodoxa po3BUTOK MHUCEMHOCTI i
JmiTepaTypy TPHBAJIMHA dYac BIiIOyBaBCS y MeKax I[EPKOBHOI TpaauIlii Ta WINOB MO MNUIAXY
riOpuan3arii 1epKOBHOCIIOB SHCHKOI 1 HAPOJAHOT MOBH, SIKa «PO3MHBAJIa» KOHCEPBATUBHICTH HOPM
B)KMBaHHS TEPIIOI, X04a I[MX JBa MOBHUX PI3HOBHIM 3HAYHUI NEpio ¥ ICHYBaJIM SIK Pi3HI CTHII. 3a
CBOIM ITOXOJ/IKCHHSIM IIEPKOBHOCIOB SIHChKA — II€ JaBHBOCIIOB’STHCbKa MOBA, IIO 3aBJISYY€E MOSBI
cBoro nmuchMa Opatam Kupmiy 1 Medoniro. ¥ nuceMHux mam’arkax € iHdopmailis mpo i moii,
X0Ya CaMHX TEKCTIB JOOM CTBOPEHHs IEPIIMX CJIOB’SHCHKHX a30yk He 30eperiocs. Tak, y sKuTil,
npucBsiaeHoMy KimmmenTy OXpuacbkoMy — OTHOMY 3 HaiOLIbII TanaHOBUTHX Y4HIB OpaTiB Kupuia
i Medonisa, sKi CIaBUIMCS YHUCTOTONH JKHUTTSA, JOCKOHAJIO BOJIOAUIM YUYHUTEIBHUM CJIOBOM,
BHMOBJICHUM €JUTIHCHKOIO MOBOIO, PO3IOBIIAETHCS, 1110 1[I CBATI MY JIy’Ke TOPIOBaJIM Yepe3 Te, 110
HE MOXYTh JoHecTH ckapbu Cesitoro IlrckMa 1o cTOBEHCHKOTO Hapoay. ToMy BOHHM 3BEpPTalOThCS
JI0 TOTO, «YUIM TIEPIIUM JapoM CTalll MOBH, i BIArOThcs 1o gonomory bora-Crosa i mpocsrts y
HbOTO MUJIOCTI: JONMOMOITH BHMHAaWTH OYKBH, IO BIiIIOBIJAIOTh BUOATJIMBOMY OOJIapChKOMY
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