Love towards the One in Proclus and loane Petritsi

Tamar Khubulava

This article was originally published in

Platonism Through the Centuries, Selected Papers from the 20th
Annual Conference of the International Society for Neoplatonic Studies

Edited by R. Loredana Cardullo, John F. Finamore and Chiara Militello
ISBN 978 1 898910 541
Published in 2025 by The Prometheus Trust, Chepstow, UK.

This article is published under the terms of Creative Commons Licence BY 4.0

Attribution —You must give appropriate credit, and indicate if changes were
made. You may do so in any reasonable manner, but not in any way that suggests
the licensor endorses you or your use.

No additional restrictions —You may not apply legal terms or technological
measures that legally restrict others from doing anything the license permits.

The Prometheus Trust is a registered UK charity (no. 299648)

www.prometheustrust.co.uk



Love towards the One in Proclus and loane Petritsi
Tamar Khubulava

I Introduction

The aim of this paper is to discuss the meaning of love towards the One
in Proclus and loane Petritsi. First, we will look at the passages in
Proclus’ works where love towards the One is mentioned in order to gain
an understanding of his interpretation. Secondly, we will examine
whether Petritsi was referring to the works of Proclus when he wrote
about love towards the One, and to what extent his understanding
corresponds to that of Proclus.

Petritsi was a Georgian translator and commentator of Proclus’ (5
century) Elements of Theology." All we know about Petritsi’s biography
is that he lived around the turn of the 11" and 12™ centuries. It can be
assumed that he was educated in Constantinople by Michael Psellos
and/or John Italos and then lived in the monastery of Gelati, the center
of Georgian culture in the Middle Ages.? He got his nickname, Petritsi,
from his intermediate stay in the Petritsoni Monastery (today’s
Batshkovo Monastery in Bulgaria).’ Petritsi may also have authored
several philosophical works.* However, only two of his works have
survived: the translation of On Human Nature (Ilepl pOhcemc avOpmmTOv)
by Nemesios of Emesa and the translation and a detailed commentary of
Elements of Theology (Xtoryeimwoic Oeoroyikn) by Proclus.

As for why Petritsi chose to translate Proclus’ work of all things, it
can be answered that Petritsi — similar to Proclus — deals with the
same philosophical-theological themes. He understands the One as

' See loane Petrizii, Tomus I, Procli Diadochi XTOIXEIQXIX OEOATIKH, Versio
Hiberica, (1940), ed. Kauchtschischvili (henceforth quoted as Petritsi, I,
chapter+page+line).

2 See Ketchagmadze (1970) 59 (in Georgian).

3 See Alexidze/Bergemann (2009) 1, n. 1; Gigineishvili (2007) 13-14.

4 Petritsi mentions in the commentary books that were translated by him. It can be
assumed that some of the texts he translated and probably also commented on have
not survived. He could be the translator of Aristotles’ “Ta topika” and “Peri
hermeneias”. His name could also be connected with a Bible translation and
numerous exegetical and hagiographical translations. See Kekelidze, (1960) 284
(in Georgian); Alexidze/Bergemann (2009) 2; Gigineishvili (2007) XVII.
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the first cause, from which everything comes forth and to which
everything desires. The first One is something that cannot be
expressed and is beyond multiplicity. Nothing can be said about the
One, as it is above all words and perfection. But it can be loved.
Petritsi speaks of the love towards the One as a path of ascent back
to the One. The love towards the One describes a process of ascent
of the soul based on the soul’s self-knowledge. Self-knowledge leads
the soul to unification (§vwoig) with itself. The soul united with itself
sees itself as a unity, and through its similarity with the One, it comes
close to the One. And although it is only a momentary looking, the
soul beholds the One and loves what it sees. Before we talk about the
love towards the One, we must first discuss the descent of the soul so
that it becomes clear why the soul desires towards the One.

II. Descent of the soul

Similar to Proclus,” Petritsi also writes that the individual souls
descend fully into the body.® Petritsi intensifies the relevance of Proclus’
thesis with reference to the Bible by speaking of the biblical Adam as a
descended soul: “He [Moses] thinks that the soul of Adam, when it
became intellectless, enveloped itself with the bodies and threw them
[the soul] over itself.”” Similar to the single soul, Adam falls from
paradise, separates from God, and become the first man.®

5 Proclus, ET (1963), ed. Dodds (henceforth quoted as Procl. ET Prop, page + line).
Here Procl ET Prop. 211, Dodds 184, 10-11: IMaca pepikn yoyn katodoo €ig
véveolv OAN KdTelot, Kol ob TO PV antiig dvo péVEL, TO 88 KATEIGLY.

¢ Cf. loane Petrizii, Opera. Tomus II, Commentaria in Procli Diadochi
2TOIXEIQXIY OEOAIIKH, (1937), ed. Nutsubidze/Kaukchischvili (henceforth
quoted as Petritsi, II, chapter+page+line). Here: Petritsi II, 211, 206, 4-14; See also
Gigineishvili (2003) 1139-1148.

7 Petritsi 11, 209, 205, 12-13: gbos 0@Y3L, 30005M39E, MRMbgdm Goe 0ddbs
Lo 550, ©I0OmMbs s BModEsMELDbs Ubgmwbo glg. Trans. by
Khubulava. For the expression “covering and thrown over body” Proclus uses the
term mepBEPANvTan yrtdvac. See Proclus, PT (1968-97) ed. Saffrey and Westerink
(henceforth quoted as Procl. PT book+chapter, page, line). Here: Procl. PT III 5,
19, 3-15; and Proclus in Alc (1954) ed. Westerink (henceforth quoted as Procl. In
Alc. chapter+ line). Here: Procl. in Alc. 138,20-139,3.

8 There are two different reasons for the descent of the soul to be considered here.
First, when Proclus speaks of the descent of the soul, we learn from him that the
soul descends because it has a different essence than the intellect, that is, the
essential difference between the cause and the caused is the reason for the descent.
The principle of descent from the cause is, as stated in Procl. ET prop. 30, Dodds
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Echoing Proclus, Petritsi also speaks of the individual soul descending
entirely. To understand precisely what Petritsi means by this, we turn
back to Proclus, who addresses the cause of the soul’s descent in his
commentary on Plato’s Timaeus. There, he criticizes Plotinus and
Theodorus of Asine for not understanding individual souls as such, in
contrast to lamblichus (because Plotinus, for example, thinks that the
intellectual part of our soul remains above with the intellect).” Le., as
souls that have fallen completely into matter and are therefore each
peculiar.!® The reason why Proclus argues against Plotinus’ thesis of
souls that have not fully descended lies in his interpretation of Plato’s
works, which can be traced back to two specific passages. The first
passage is in Plato’s 7imaeus 43de, which speaks of two cycles of souls.
One circuit stands still, while the other is violently shaken by the
earth, and fire). According to Proclus’ interpretation, the soul doe The
second, equally important passage is found in Plato’s dialogue Phaedrus
248a. Here, we are talking about a charioteer who is thought of as the
summit of the soul. The charioteer crashes together with his horses,!!
and his crash is to be understood as the fall of the soul from intellect into
matter. These two passages from Plato’s dialogues are used by Proclus
to understand divisible souls as having fallen entirely from the divine
realm. Petritsi shares Proclus’ view of the complete descent of the single
soul. The question now is: Why does the soul completely descend and
why does it forget who or what it really is? Petritsi’s answer to this
question is that the soul becomes dizzy on the realm of the intellect and
therefore falls down from the womb of Kronos to the becoming and

34, 12-13, is to be read: I1av 10 dmd TIVOG TOPAYOUEVOV AUECHS PEVEL TE €V TG
napdyovtt kol Tpdsioy dn’ avtod. Secondly, when Petritsi speaks of Adam’s fall
from paradise.

° Plotinus, Enn (1964-82) ed. Henry and Schwyzer (henceforth quoted as
Plotinus, Enn., chap., line). Here: Plotinus, Enn. IV 8§, 8, 2: 00 ndca o0d™ 1
NueTépa Yoyt £6v, AL’ 0Tt TL aDTHG €V T@ vonTd del:

10 Proclus, in Tim. (1903-6) ed. Diehl (henceforth quoted as Procl. in Tim.
Book-+page, line) III 333, 28-334, 5: 4o o1 T00T®V OpUOUEVOL TOPPNGLUCOLEDD
pog [TAwtivov kai Tov péyoav @eddmpov amabég Tt puAdttovioag &v MUV Kol del
voodv: 600 yap KOKAOLG povov gig v ovaiav thig Wuyiic tapaiafov 6 TTAdtmv
TOV PV EMEdNOE, TOV O S1€cE1oeV, 0VOE TOV TEMEdNUEVOY OVTE TOV SIUCECEIGUEVOV
EVEPYETV voEP®DGS SuvaTOV. OpOdG Gpa kai 0 Oglog TapuPAityog draywvileton Tpog Tovg
TaDTO OIOUEVOLG:

" Cf. Dodds (1963) 309-310.
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born.'? This passage is to be compared with Plato’s Phaedrus,
particularly with the passage where Socrates speaks about the fall of the
soul.'® Petritsi refers to the Phaedrus passage as follows: “It [the soul]
descends to become and rises again, as Socrates says, like a bird without
wings, i.e. pteroruesasa [mrepoppuicacal].”'* Petritsi’s agreement with
Proclus on the fall of the soul can be summarised and interpreted as
follows: The crashed soul, which has lost its wings, is the reason why it
no longer knows itself. This implies that the soul, which no longer
follows the intellect but has completely fallen into matter, has even
become a stranger to itself. But why does the soul lose its wings? This
happens because the being (ovcia) of the soul is not only immortal and
eternal, but also consists of the power (dUvauic) and the activity
(évépyei) directed towards the sensible realm. '

The soul loses its wings - that is, it descends from the intellect.
However, this is not a process of which it is itself aware. Rather, it
descends because the intellect, as the cause of the soul, is intrinsically
better and different from the soul. This means that due to this essential
difference, it is not possible for the soul to follow the intellect without
further ado. While the being of the soul is the principle of movement
and life, the intellect is nothing other than thinking itself. Therefore, the
soul’s fall can be seen as an inevitable, but not self-aware, consequence
within the system of descent. According to the clarifications provided
by Proclus and Petritsi, the being of the soul is not identical with
thinking, but it can think, and it can think in the way it moves — that is,
discursively, in a back-and-forth manner. The discursive thinking of the
soul thus takes place temporally and successively as it desires towards
itself and towards all causes within it. However, without knowing itself,
who, or what it is, without a certain self-knowledge, the soul cannot

12 Petritsi 11, 26, 70, 23-28: bowm m@gb 3obbsbo@bs msbs gmbogmols
30LSLS, oM  dOVI-EIMMY  0gddbs O OO  FOMI-YHOD
dogogdoLogsh, 05806 dms8MmoFMs Mdgmogsb 3OMbBbmalms ©s 3oty
J0Bsms s IMDomsdy dmsdmg3mgos. gobse §ydobs dsb Lodbo opo
B9@9Mgd0mbo fgomHmbo. s qug by s LbYs G0ddbolom3zl Lwyermaalss,
Mg 5O JoMmg3sa.

13 Cf. Plato, Phdr. 248c.

14 Petritisi 11, 206, 204, 5-7: bmem Jomsdmgzaebm Jabobe@do ©d 5o
5035bM, 3056  0@YMEs  LM3MOEH0, Z0MM  BOMY-3303690w0
130063900, 3¢ gMHmmmmbs. Trans. by Khubulava.

15 See Procl. in Tim. 11 125,10-127,25.
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catch up with the best in it, the One.'® The process of self-knowledge
of the soul is therefore to be determined as a process of ascent, for in its
recognition it is directed “upwards” within itself towards the cause. The
soul desires what it has lost; it no longer has wings to follow the intellect.
But it can find itself and, through this self-discovery, look for the first
transcendent cause.

III. The meaning of Love for Proclus and Petritsi’s hierarchical
system

The One or the good, which is present in all of being and therefore in
every single being, thus also in the soul, is reason enough to turn back
to the One and the good. How does this return take place? The soul
looks to the first cause of everything.'” The act of looking by the soul
describes a state in which the soul enjoys what it sees. This state is best
summarised and described by the Greek term <£¢iecOar. Petritsi
translates 8piccOoi'® into Georgian as trpoba (&H®BMdS),"” which
means the love and enjoyment of what the sighted sees in the seen.
Petritsi himself describes trpoba as follows: “For love is nothing other
than a condensation of the will to desire.”?® The love expressed in the
will of desire is ukutrpoba (£37&H®BMds2),?' “return love,” which in

16 See Riggs (2015) 177-204; Steel (1998) 161-175

17 Cf. Mchedlidze (2000) 176-198 (in Georgian).

18 Proclus uses the term 8¢icsOon to show the desire towards goodness. See Procl.
PT 122,102,17-19; and ibid., 24-26: Mnte ovv yvdvor punte éielv 6 mobel
duvapeva Tepi oOTO TEVTO YOPEVEL, Kol MITVEL IEV aDTO KOl OTVO GMOLOVTEDETAL,
v 8¢ Epecty dxatdAnktov €xet [...] Kol Tf] Lev KIvoeL TanTy Kol 1) £péoet olet
TQ TWAvTa, Tf 08 AyvdoTe TV AV VIepoyi] TNV oikeiay Evooty Gvaoty dpuktov
QUAATTEL TPOG TO devTEPQ. See also Mchedlidze (2000) 188.

19 See especially, Petritsi I1 8; 15; 31; 34; as well as Mchedlidze (2000) 191-198.
20 Petritsi, I, 31, 82, 9-10: ®599m¢) Lbgsa sG9650 SOL GHOF0s@Idse 136090
53d06gdsa 6gdsls ffoowobsbs. Trans. by Khubulava.

21 Although the term return love seems to have been invented by Petritsi himself,
Proclus also speaks about love and return in in Alc. 27, 1-2. The term émotpenticdg
also appears in Dionysios Areopagita. See Pseudo-Denys I'Aréopagita (2016), ed.
Y. de Andia, here: IV, 10, 462, 30-34: 1oty odv £0T1 TO KaAOV Kol dyadov £peTdv
Kol €pactov Kol Gyommtov, koi ot ovtd Kol avtod &veko kol Td fTTed TOV
KPEITTOVOV EMOTPENTIKDG EPMGL KO KOWMVIKDG T OUOSTOLY TOV OLOTAYDV KOl
TO KPEITT® TMOV MTTOVOV TPOVONTIKDG KOl a0Ta £0VT®V £KOOTO GUVEKTIKMG.
Dionysius' name does not appear in Petritsi's commentary, but it can be assumed
that Petritsi may have known Dionysius' works from Greek and Georgian
translations. See Alexidze (2002) 128: “Dionysios Areopagita is not mentioned at
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Greek is expressed as €motpentik®g and is a synonym for return
(¢motpoen).?

Proclus also speaks about the love of the cause in the Platonic Theology
I, 25. In this work, he discusses the super-intellectual triad that leads to
the good: Faith (miotic), truth (dAn0sin), and love (Epwc).* The
relevance of the triad is explained by Plato as well as in the Chaldean
writings. Proclus writes about this in in Tim.:

Proclus, in Tim. 1212, 19-22

He should preserve unshaken the right order of his acts towards
the gods and set before himself virtues that purify him from the
realm of generation and cause him to ascend, and also trust and
truth and love, that renowned triad.?* (tr. Runia/Share)

In the Platonic Theology, Proclus not only points to the Chaldean
Oracles as the source of the super-intellectual triad, but he also mentions
Plato’s Laws.?® Although Proclus gives the Laws as the source for the

all in Petritsi's commentary. Nevertheless, Petritsi may have known the works of
Dionysius not only in the original Greek, but also from the Georgian tradition of
the entire Corpus Dionysiacum, which had been translated into Georgic along with
the (Pseudo)Maximus Scholia by Ephrem Mzire (11th century).” See also
Mchedlidze (2000) 196. Mchedlidze thinks that the Georgian term ukutrpoba
(1139¢O@Mmdse) could correspond to the Greek £mi-fecOot. Petritsi may have
derived éni-tecbou from épiccBat.

22 Cf. Petrtsi, 11, 12, 43,3444, 1: @5 3u9oes@ Goems 3oLosgg 3496
0GHHBMOEIL S 379 0J33MEOL FYMB0, 30MIMEs MZLOLS BofigsHMgdErols
0¥yoobsgdo. See also Petritsi, 11, 34, 86, 10-11: bomeom gbg Bgboms dmcol

309ogl, Omdgew gmgawo 130bJaasse @ YITBOOZMdoe ugoglbgdols
3096 50gbOHYIEgdOL.

2 Peocl. PT125,112,13-15: And 81 to0twv Oswpricmpey dAdeioy adtiv Kai
wioTv Kol EpmTa Kol TV piov adTtdv Kowoviay autd t@ Aoyioud cuvéiopev; ibid.
IV 9, 31, 6-8: Aokel &’ Epotye kol Tag TPEIS aitiag Tag Avaymyovgs ikavdg O ITAdtov
EKQAIVELV TOTG U TOPEPYMOG AKOVOVGL TAV Agyopévav, Epmta Kol dAndeav Kol
TioTLY.

2 Procl. in Tim. 1212, 19-22: xoi thv t6Ev 1@V Oeinv Epyov dodlevtov guAdttey
GpetdG Te Ao ThG YeEVESE®MG KABUPTIKAG Kol dvaywyovg TpofefificBot kol mioTy
kol aAn0gtay kol Epwta, TodTV £keivny TV tpLdda. Trans. by Runia/Share (2008)
48.

25 Procl. PT125,112,3-9: xoi ody O’ ékeivav poévov, AL i 3l T Sokodvro
Aéyew, kol vmo 100 [MAdtwvog év Nopoiwg 1 tijg mictemg tovtng mpdg € TV
aandelav kol Tov Epota cuyyéveln keknpuktat. Cf. Plato, Laws V 730c: AM0ewo

M mavtwv pev ayobdv Oeoic fyeltal, maviwv o0& avOpmnoig. Plato sets truth before
all other virtues. See Sheppard (1982) 219.
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triad, he does not agree with the Platonic view of the ordering. For
Proclus understands faith differently from Plato. Plato speaks about faith
as a lower level of the triad.”® In contrast, Proclus presents it as the
highest principle of the super-intellectual realm and compares it to the
first Teletarch, the ruler of the three worlds in Chaldean cosmology.?’
Faith as the highest member of the super-intellectual triad is described
by Proclus as follows:

Proclus, PTIV 9, 31, 11-16

And what else than faith is the cause of this ineffable muesis? For
muesis in short, is neither through intelligence nor judgment, but
through the uncial silence imparted by faith, which is better than
every gnostic energy, and which establishes both whole souls and
ours, in the ineffable and unknown nature of the Gods.?® (tr.
Taylor)

The first Teletarch, the ruler of the intelligent world, is named in the
Chaldean Oracles as the “Leader of the Wings of Fire”. He is the source
of all light as well as the ruler of the light of the sun.?’ For Proclus,
therefore, faith belongs to the super-intellectual realm, which in the
Chaldean Oracles is to be thought of as the power of theurgy
(®eovpywcn) 6Ovaug). When Proclus speaks about the faith in the soul,
he is talking about its power and its ability to unite with the One.*° The

26 Plato, R. VI 511e; cf. Ti. 29¢3; 37b8.

27 Cf. Majercik (1989) 11: ,,The Teletarchs are also associated with the Chaldean
virtues of Faith (wiotic), Truth (dAn0ewa), and Love (Epwg), which function as
faculties of the tree rulers: Faith is connected with the Material Teletarch; Truth
with the Ethereal Teletarch; Love with the Empyrean Teletarch.”

28 Procl. PT1IV 9, 31, 11-16: T1 8¢ 10 ¢ pufioemg Tantng aitiov Tiig dppritov TARv
¢ miotewg; OV yap d1b vonoemg 003E 010 kpicewg OA®G 1] piMois, aAAL d1d TG
éviaiag kol Taong YVooTIKig Evepyeing kpeittovog o1yT|g, fiv 1) TioTIg Evidwoty, &v
@ AppNTO Kol AyvOoTe <yéver> 1@V Be®dv idpvovoa Thg te dAag Wouyas Kol Tog
nuetépag. Trans. by Taylor (1995) 250.

2 Cf. Lewy (1978) 149.

30 Cf. Procl. PT'125, 112, 1-3: Kai 810 Todt0 dfmov xai 1 Tpdg odtd cuvaen Koi
&voolg V1o TV BeoAdy@V mioTig dnokaAeitar See also Proclus, in Parm. (2007-9)
ed. Steel. Here: Procl. in Parm. 502, 24-29 (C. Steel): Aut non tale est hoc le
credere quale in sensibilibus in aliis dicebamus, sed quale et theologi aiunt, quod
mansiue et intransuertibiliter primorum fide seruatum aiunt et ueritate et amore, et
le quale colligans nos et uniens ad unum. Credendum igitur talibus sermonibus,
mansiuis ipsis utentem et incessibiliter, sed non opinabiliter et dubie ipsis
attingentem.
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faith within us is something mystical because it is connected with divine
thinking.’' The particular characteristics at this level of the soul are
silence and closed eyes. Proclus expresses with this symbolic meaning
the overcoming of all difficulties in the ascent of the soul to the One. In
this sense, the closed eyes, silence, and faith are to be understood as
synonyms for the description of the super-intellectual state of the soul.
The purpose of faith is the transference of the soul from the intelligible
level to the One — as Proclus describes it in the commentary on
Alcibiades: “The first founding the universe and establishing in the
good.”? Faith, in relation to truth and love, brings the soul to a better
place, which Proclus also calls the mystical harbor.*® Truth is thought of
as the middle virtue between faith and love. While faith is presented as
bringing the soul to goodness, truth makes knowledge appear in
everything that exists.** Truth as an apparition of knowledge in being
has an equally important meaning by Plato®’ as well as in the Chaldean
Oracles and by Proclus. Proclus understands the meaning of truth as
follows: “Just as the one that directs all the encosmic light from himself
is called Helios, so too the one that directs the truth from himself is
called Apollo.”*® Helios is the god of light, and as the source of light, he
is to be compared with good. Truth as the light of good is a companion
of all that exists on the way to good itself. Without the light of the sun,
the sun itself cannot be seen.’’ Both the light and the truth have the
function of revealing and guiding to the sun and to goodness. Truth leads
the soul to Wisdom (co@ia), which is a first super-being form of truth.

31U Cf. Procl. PT125, 110, 10: 6AA" émddvtog Eantodg 16 Oein poTi.
32 Procl. in Alc. 51, 16-52, 1: 1y puév £dpalovoa to mévto kai vidphovoa T dryadd.
Trans. by O’Neill (1971) 33. Cf. Tornau (2006) 226, n. 116.

33 “Mystic haven” or “mystic silence” are used synonymously by Proclus. See for
this Procl. PT1IV 9, 29, n.1.

34 Cf. Procl. in Alc. 52, 1: 1 8& éxaivovoa THv &v T0i¢ 006V Gmact yvdGty.

35 See Plato, R. VII 517c: &v 1€ 6potd edC Kol TOV T00TOV KOplov texodoa, &v Te
vont@® avtn Kupia aAnbslov Kol vodv Tapacyouévn, kol 0Tt 8el tadtny 18giv Tov
péLAovTa ELEPOVEG TPAgew 1 1dig 1 dnpoocig.

36 Proclus, in Cart. (1908) ed. Pasquali. Here: Procl. in Crat. 78, 23-25: ‘Ot Honep
0 10 €yKOGUIOV TAV OEAC G’ Eovtod yopny®v "HAlog koAgitol, obtog Kol 6 v
aAndelav G’ eantod yopny®dv AtdAwv kaAeitol. Trans. by Duvick (2007) 78.

37 Chaldean Oracles (1971) ed. des Places. Here: Or. Chald. 1V, 209, 27-29: énei
Kol 0QOaALOG 00K GAAmG Opd TOV A0V T YeEVOUEVOC NAOEWONG, GAL 0 1@ €K
TUPOS OTI.
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The third virtue is love. Love, as well as the first two virtues, has the
function of bringing everything that exists to the super-intellectual
realm:

Proclus, in Alc. 33, 3-7

so also the souls that have chosen the life of love are moved by
the god who is the “guardian of beautiful youths” to the care of
noble natures, and from apparent beauty they are elevated to the
divine, taking up with them their darlings, and turning both
themselves and their beloved towards beauty itself.*® (tr. O’Neill)

Love is a kind of éynua for the soul, which leads it towards the first
beauty (kdALog). One can read about this in in Alc.: “Now the souls that
are possessed by love and share in the inspiration therefrom, using
apparent beauty with vehicle undefiled, are turned towards intelligible
beauty and set that end to their activity.”*° Love is understood in the
Chaldean Oracles as a supreme intelligible energy. For the Chaldeans,
love is created by the paternal intellect. It is the energy of order that
orders all the planets and stars.*’ Proclus writes about this in in Parm.:

Proclus, in Parm. 769, 6-9

Combined simultaneously by the bond of “that wonderful god,
Eros,” who, according to the Oracle, sprang forth first out of
Intellect, his unifying fire clothed with fire, to mix the mixing-
bowls from the Source, directing towards them the bloom of his
fire.*! (tr. Morrow/Dillon)

Love as a supracosmic and paternal energy creates an order within the
cosmic bodies. Proclus grasps love as a moving energy within us,
because the love within us humans has the power to ascend and desire

38 Procl. in Alc. 33, 3-7: ai 1ov époticov Biov EAduevar yoyai kvodvtar udv vmod
70D Ogod 10D TdV KaAGV Toidwv Epdpov TPOG THV MPELELaY TV €D TEQUKOTOY,
4o 3¢ 10D PAVOUEVOD KAAAOVG AvayovTol Tpog o Belov KaAlog kai pued’ Eavtdv
Avayovot TO TodIKA KOl EMGTPEPOLGLY £0VTOVG TE KO TOVG EPOUEVOVS ETL” OOTO
10 kaAdv. Trans. by O’Neill (1971) 21.

39 Procl. in Alc. 33, 11-13: ai p&v odv kdToxot T EpmTt Yoyl Kai petéyovsar Tic
€xelbev €mumvoiog dypav® OYNUATL XPOUEVAL TG PAIVOUEVE® KOALEL TTEPIAyOovVTOL
TPOG 10 vontov KaAhog. Trans. by O’Neill (1971) 21.

40 See Lewy (1978) 346-347.

41 Procl. in Parm. 769, 6-9: deop® "Epwtog dyntod, kotd 1o Adylov, d¢ £k voov
éxbope mpdTOG €00auEVOg TPl TP GLVIEoHOV, OPpPA KEPAGOY TNYAIOVG
Kkpatiipag, €00 Tvpog dvBog moymv. Trans. by Morrow/Dillon (1987) 135.



310 Platonism Through the Centuries

to the super-intellectual level.*? Plato writes in the Symposium that love
is a great demon (Acipwv péyog) that mediates between gods and
humans.*

It is difficult to say whether Petritsi was considering the Platonic
Theology when he wrote about love for the first cause. He does,
however, use a passage from Plato’s Phaedrus as the textual basis for
understanding love:

Petritsi, 11, 8, 34, 20-23

Socrates says about the transcendent and unattainable One that It
stirs the desire of all lovers towards Itself and gives them Its
properties, puts in them and intention for grasping and obtaining
It, makes the beings drunk with nectar and fixes their acmes by
ambrosia.* (tr. Gigineishvili)

The drunkenness by the nectar by Plato is, for Petritsi, a metaphor for
our becoming “drunk” through the goodness of the One. It is the state in
which we love the good within us. The love of the good within us is love
of self,*” since the good within us is nothing other than the best of us. In
this context, self-love does not have a pejorative connotation; it is both
the motivation for self-knowledge and the desire for the good within us.
The good within us, in turn, is, on one hand, identical to ourselves, but
on the other hand, it is also different from ourselves. For as a reflection
of the goodness of the One itself, the good within us is better and
different than we ourselves are as a whole. The desire for the good
within us is, however, the cause of self-knowledge and the knowledge

4 See Majercik (1989) 16.

43 Plato, Smp. 202d-203a; and to this Armstrong (1961) 105-121.

4 Petritsi, 11, 8, 34, 19-23: bm@m Losozmmszs 335090 bmgMsdo sk
Bgbosby BoMhmEmIgels, 0o@Yzl: 0GOBMdL s JobEgdlm MZMYdsMS
03bms  gmggeos d9Gmag 99homs M3LmS, 35Dl Mg MYy
9934105 @5 096300g0s®© MFBS, OMOMBLM Tgngms b9g3@sMmms
dog®, ©o983303IOL 9309 Tomms  993MM™  sdgMMbosems. Trans. by
Gigineishvili (2007) 213. This quotation points to a possible combination of Plato,
Phdr. 247¢, and Procl. PT IV 15, 46, 14-47, 6, on the part of Petrtsi; see also
Gigineishvili (2007) 60-63.

4 Cf. Plotinus, Enn. VI 5,1, 17-21: 1} & &pyoio @ooig kai 1 8pe€ig tod dyadod,
Omep €otiv adTod, €ic Ev Gvtmg dyel, Kol £nl TodTo omendel Tl POOIG, @ EQVTAV.
10070 Yép €671 10 dyadov i il TodTn evGEL 1O givan adTiig Kad elvan adThv: TodT0
8’ éoti 10 givan piav. obtwo dyadov dpbéc elvar Aéyeton oikgiov-
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of the other within us.*¢ Petritsi believes that the good within us can be
achieved through the power of love.*’ Love is understood by both
Proclus and Petritsi as something divine. Proclus writes as follows:

Proclus, in Parm. 511, 27-31

Even the divine Intellect, as I have said before, does not know the
One by direct vision (i.e. intuitively) or intellectually, but is united
with it, “drunk with its nectar” (Symp. 203b), for its nature, and
what is in it, is better than all knowledge.*® (tr. Morrow/Dillon)

Petritsi describes the soul that has fallen in love as Dionysian.*’ The
expression of the soul as Dionysian describes precisely that state in
which it is drunk, as it were, by love from the nectar of the first good
and desires to return to it again: “through a Dionysian frenzy of eros and
desire towards the One.”*°

When we talk about the love of the One and the Good, the question is
whether the All of the Caused is in turn loved by the One and the Good.
Petritsi’s answer is: “But what should the first goodness love, when it is

46 See Alexidze (2014)11-33.
47 Cf. Petritsi, 11, 15, 49, 31-32: gmggwo 34968d3930 590 mzLdm@obobs

9oL Loyre®ryemoms 936 0gggzob.

8 Procl. in Parm. 511, 27-31: quoniam et diuinus intellectus non epiulitice, id est
iniective, ut dictum est michi et prius, neque intellectualiter cognoscit le unum, sed
unitus est ad ipsum, inebriatus nectare; natura quedam et que in ipso melius
cognitione. Trans. by Morrow/Dillon (1987) 593. See also Procl. in
Parm. 1047, 19-23: MeBvovca de, &¢ Tig eNot, T vEKTapL Kai yevwdoa Ty dAnv
yvdow ko 6cov €otiv dvBog tod vod kol vmepovoilog évag; Plotinus, Enn.
V 8, 10, 29-37: ékel 8¢ ypoa 1| énavlodoo kdArog €oTl, pdALOV € AV YpoOa Kol
KGAAOG €K BAB0VE: 0V Yap dALO TO KOAOV OC EmavOodv. dALY TOig Ur GAov OpdoLY
1] TpocPorr) novn EvopicOn, Toig 8& d1d mavTdg olov oivmbeiot kai TAnpwOsict Tod
VEKTAPOG, dte 01’ OANG TG Yoyiig ToD KaAAoVG EABOVTOG, 0V Beataic povov Hrapyet
yevésBar. o0 yap ETL 1O pv EEm, 10 8 ad 10 Bsduevov EEm, GAL’ Exst O OEEmg
OpdV &v AT TO OPOUEVOV.

4 For the expression “become Dionysian” see Petritsi, II, 12, 44, 5; ibid., 13, 45,
19; also Alexidze (2008) 108. Petritsi uses the expression “soul become Dionysian”
in the Plotinian context, i.e. for the soul that has become in love and desires back
to the good. See Plotinus, Enn. VI 7,22, 7-10: Kai toivov yoyn Aofodca gig vty
v €keibev dmoppony Kiveltar Kol avoBokyedetol Kol oioTpv Tipmiatol Kol Epme
viveton. Plotinus and Petritsi understand the soul in love as one that turns back to
the cause.

30 Petritsi, I1, 63, 129, 4-9: 300006035 3503MB0LYdMN@O  BHOHGOIWIBONMS
3096 bLOz0wms ghomobsms. Trans. by Gigineishvili (2007) 211.
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itself the object of love for all, and the [goal] of return, and the source
of beings’ desire, and [for all others] the sorrowful desire for the
satisfaction of the show.”*! So far, it is clear that the beloved is always
better and more perfect than the lover and therefore the cause of loving.
The relationships of cause and caused, as well as of beloved and loved,
are thus equally asymmetrical. That is, the lover loves the beloved, but
not vice versa. The love of the One is the reason for returning to oneself
and to the one within oneself. Petritsi says the following about this:

Petritsi, 11, 15, 49, 19-35

You should know that when a being loves the supreme being, it
first of all embraces its own inner being in order to find that cause
which is contained within itself, and the self-one. Through its
cause, which is the one that is within itself, [the being] puts itself
in contact with the supreme Sun — the One, as Socrates
demonstrates it in Phaedrus saying that when the soul embraces
its own substance, it first coincides with all plurality of beings and
their diversity. But when it goes deeper into itself, it sheds the
particularities of the forms and even puts off its own substance.
First it embraces God and the One in itself, and thereby the
ineffable Sun of the Henads.** (tr. Khubulava)

The soul loves and desires the One as the first cause and source of All.
This desire is a process within the soul that turns to the causes within it
and to the one within it. The love of the One would not be possible if it

ST Petritsi, 11, 10, 38, 19-23: 589007y ymggeo bEMmo bLewye dgmggabs
0zbLy  9BHOR30L, bonwm JoMH3gwo  3gmowmdse 30LEsdEs JBHORMS,
539009 030 5OU gm3z9wms boGOHBMe s 3996 Lodzgzo s LEHYgGo SGLMS
foowobse s wdmdsa bggosms sgb®mdobse. Trans. by Khubulava

52 Petritsi, 11, 15, 49, 19-29: 50049gg, 589007 ™9l 9BHOBMdM@OL sGLO
Bgbod ML, 30M39wsE M3LMS YM3zguoms Jobsasbms Fgosmgdl, Moams
3030l mzL-0mMobo s J0BYBo MzMIOMO. gobsa dob Jobgbobs doge
03LoLs, MHMIgE oML JoL-dmMolo gomo, dggymazol sl Bgbmsms dbgls
JOMLS, 30MoM(35 50IMBIBL LM IMOEO «BIOMMLS» FMMOL, Ms9gv) 0GHYZU,
30000039  «G9M525MHJPEIL Lo m3LoLs  sMLYdOLOT0, 30M39e5©
©59000bg30L  sMLmS  Ymgzgwms  LodMmogwgls, ©s  IMoz5¢LabgMdLS
dgmgxosls.  bmwm 300000  @s0mm™mALey,  dgmdg  25bsy90L
MOMMALYOMBLS Ar95OMILS 5 MFZM MZBLSES SOBYOSLS SOIM33LEM.
dmgbvyg30l 306MH39ws M3FL-dmMolls 0IGOMBs s ghmbs, s dghyg dob
3096 b QodmmboGygmbs Ibgls ghmmobs. Trans. by Khubulava.
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were not present on any level of being. Here, Petritsi interprets Plato’s
Parmenides™*:

Petritsi, II, 39, 92, 24-31

For, according to Parmenides, everything that has form is a being.
And every being desires its own form. The desire [of the being]
for the form is the desire for its One, for every form is some One.
The desire for its own One, as well as for the One that is in the
[form], is [again] the desire for and love towards, the transcendent
One. Therefore, it is clear that everything that loves and desires
its [own] One, which is the Being of all, [at the same time] desires
the most sublime One. So it is with the being that is pure being.>*
(tr. Khubulava)

The return of the soul or the desire towards the One would not be
possible without self-knowledge. Petritsi writes about the soul's self-
knowledge as follows

Petritsi, II, 17, 52, 4-9

For example, when the soul recognizes something, it is not the
case that the soul returns back from the outer objects — it is a
characteristic of mortal beings to perceive only and not understand
— but when the soul understands something, it evokes its innate

ideas and finds the meaning of the outside object with itself. > (tr.
Gidineishvili)

33 Cf. Plato, Parm. 141e—142a.

34 Petritsi, 11, 39, 92, 24-31: 650907 353995MGOME 4390 dYmxyo, odYzL
35639b0o. bmwm  MomMmgMwolysh  dgmzmoals  Hoowo  mzbobs
319605 5ML. beem foowo grsMmolsa foow mzLoby ghmolise SO,
6589007 960 30000909 YM39E0 5M0. bmem Foowo mzLoLs s Job-
FmOmoLols 9gOHmoboe Hoow s BHOHBR05EGds sOL Bgliod JMHMOLs dob. 3obsa
590l dogm Lobsw®, HMIger ymggero 9@ R s dgfag MzLoLs gOHmobsa,
M0IgE 5OL IggMdse 00MMYEobse, Job BIbo gHMOLS 5L Igfowy. s
99 94 xBMBIOMOLS 5MmdOLsmzL. Trans. by Khubulava.

55 Petritsi, I, 17, 52, 4-9: 9mo@y Lobg, 090w m@alb Gse  go0ambml
Lmendsh, 96o g 49MgModsb M316 0939308 s Bo0EYOL gobsYMbLY; By
04mx30b, ©599mv) qbg 9m3Msgmoa 5L mIb 4MABMdse s 56 gogmbgdsa.
6589007, Lyedsh o 950ambmlm ®MzLo Fologmbme, sOLIMgLM MZL-
FmMoLms LOEYYOMS sOLMOLS, 0BY3L LMIMSEHO, S TL FoMgMLS 35DOLS
3oLoMbLy 30M39ws 3L FmMOL 33mgdbm, 30ms6 Lodymose ©s 039
sbomse. Trans. by Gigineishvili (2007) 193.
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Petritsi understands soul knowledge in a similar way to Proclus: the
soul knows itself when it returns to itself.® Moreover, Petritsi
emphasizes that the soul does not know itself from the outside towards
itself, because this would be equal only to the sense perception and
would be no knowledge. Rather, the soul first finds the meaning of
everything within itself. This principle of inwardness of soul knowledge
works as follows: The seed of the one within the soul is a motivation for
the soul’s ascent. Ascension is a process in which the soul, through self-
knowledge, becomes more and more identical with itself and approaches
the causes within it. On the way to the One, the soul throws away its
physical passions like ballast, unites in this way more and more with
itself and becomes similar to the one within it. The ascent of the soul can
be understood at the same time as escape from the body, so that it does
not take on physical features. However, the body is not able to make the
soul mortal, because it is still lower and more imperfect than the soul
descended in it:

Petritisi, II, 187, 195, 4-11

Remember that the being of the soul is far above the acquired and
changeable passions. For its being is not composed of the
corporeal elements, nor is it affected by the corporeal qualities,
nor does it change with them, as can be observed with everything
that is composed. Because it does not experience any effects on
the part of the body. If it were to experience any changeable
effects, it would also receive the complete mortality of its being.”’

36 Cf. Procl. in Tim. 11286, 26-287, 1: xoi & éyopev [p. 244, 17], 1 dd g &ig
KOKAOV TEPLy@YT|G EMOTPEYAG OOTIV TPOG ATV YVOCTIKNV £AVTHG ATETEAECE.
Todto 1Toivuv €v TOVTOIG capEoTEPOV EONAMOEV: EYXEPNCOG Yap &imely, Om®G
YWAOOKEL TA TAVTO, oTPEPESHAL oy avThV €ig EvTny Kol otpepopévny dp&acOot
Blov Swalfv Euepova kai voepdv. Adtd0ev odv Sfidov, 8111 TpdC EanTiv ETIGTPOPY
YVAGIG £6TIV £0VTTIG Kol TAV €V aVT]] TAVTOV Kol TOV TPO a0 Kol TdV ar’ avTig:
T Petritsi, I1, 187, 195, 4-11:  890Lffo39, 30000089 sGLgdse  Lyyeolse
4m3@omvOHo Bgliod Idmgdol GgEAMmBom™Ms s J393000ms 369dsms,
65990079 o035 393doMms B0gH Lbgmmgdmms Ggoys dgmgmdsa dobo o
903S  bbgmergd®ogms  MHmIgermdsms  dogH  03bgdl ML s msb
390335(900L, 300006 gl YM39gwms JgEAIMNms Mol 25603wYdOL.
6589007  YM3EomMHm  Mmogzbogdm sOL MoaBMIzg UbgmegdHogzms
3690505  Gomozs@. ®odgmv) mNI3s  GoaBMIzg  B00MOENZ0
DML Lobgmogs 36gdsms, LOWWgdoMIEs by doobEows bOfBLS
oMLgdoLs MzLoLsLs. Trans. By Khubulava
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Here, of course, the hierarchical principle of causality comes to mind.
From the point of view that the cause is always better than the caused,®
the cause cannot depend on the caused. Due to this one-sided
dependency relation, the caused cannot become identical with itself
without catching up with its cause. That is, to become identical with
oneself means to love oneself as well as the cause of the self and of being
as a whole.

IV. Conclusion

Everything that comes from the One is based on a causal system of
cause and caused. It is important to point out two conditions for the
whole causal system to work. Firstly, there must be a first cause that is
fundamentally different and better than everything else, and second, the
first cause must be both beyond everything else and present in every
caused. For both Proclus and Petritsi, the first cause, the one within the
soul, can be understood as the first impulse for the beginning of the
ascension process. In order for a philosophical path to the One to
become apparent, it is necessary to present the desire to return to the One
through the one within the soul. Returning to the One would not be
possible without the love the caused towards the cause; the love of the
soul towards the One is central to both Proclus and Petritsi, and both
understand love in the same way. It is the power of the soul to desire the
best. The difference in outlook that we may see between Proclus and
Petritsi is that for Proclus a mystical union of the soul with the One is
possible, even if it is a momentary union. Petritsi does not speak of this
mystical union of the soul with the One; it seems that for him love
towards the One is an urge and a desire to see or to seek what cannot be
seen with the physical eye. But it is the best not only in itself, but also
in the soul, and therefore it is impossible not to desire it. It can be said
that for Petritsi, the One always remains an object of desire, for which
the soul always yearns.

8 See Procl. ET Prop. 7, Dodds 8, 1-2: ITdv 10 mopokTikdv AAOV Kpeittov oTt
v 10D TapayopEVou GHGEMG.
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