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Human activity is governed by some fundamental life-experience, energized
by a basic drive, and focused in its exercise by a particular sense of overarching
purpose. It draws from a source of potential, it has a motivation, and it serves an end,
the three parameters operating in consonance simultaneously, when the body-
politic is healthy and effective. Thus Man’s existence assumes a coherent character,
it manifests a certain definite collective profile of material and spiritual culture, it
exhibits a specific form of ordinary and higher life.

The “Classical” modality of human beingness, both as a historical category
and a universal phenomenon, is accordingly defined by its constitutive
corresponding triad of formal, efficient and teleological causal factors.

1) The form is one of resplendent Beauty: the underlying experience is one
of paramount Harmony, revealed or hidden. Not that there are no shades in the
ancient Greek World permeated as it is, and infused, by light. On the contrary;
here is not Elysium: kAavod te kai kokvoa dwv aovvndéa xweov (“I wept and
waled when I saw the unfamiliar place”, Empedocles, 31B118 DK). The chthonian
specters are many: in fact they spring from an eternal, primeval Darkness, fertile
cosmic Womb of all existence, the Night of the World. The metaphysical position
of the dark source varies: it starts at the awesome absolute beginning of things,
then moves to the conjugal place as Infinity by the side of lightning Limitation,
and ends up as nursing receptacle and material vehicle at the bottom of reality.
But whatever its construal, Darkness is always there, constituting the Tragedy of
Existence. The Greek Age of Reason is also the Age of Tragedy. However, not only is
darkness necessarily part of the World; it is moreover necessary part of the cosmic
perfection. Harmony exists because there is Light and Darkness in the World: émet
d¢ tat doxal DTAEXOV OVY OpolaL ovd’ OpOPLAOL éooal 1)dN advvatov 1) Kal

avtals koounOnvat, el pn appovia €neyéveto. (“But since the first principles



were not by nature alike or akin, it would be impossible for them ever to have
been arranged beautifully, had not harmony supervened”, Philolaus, 44B6 DK). In
fact every real, powerful opposition (unless it causes a breakdown on its
inadequate material) enhances the harmony which it feeds; or, the other way
round, underneath all harmony yawns the chasm of disorder, the primal omni-
generative Chaos. Contrast increases the tension, and thus the power of the
cohesive harmony is heightened: o0 Euvviaow Okwg dxdpepouevov EWLTQ
Evpdépetar maAtvtovog dpuovin 6kwomep tofov kat Avgng. (“They do not
apprehend how being brought at variance it is being brought together with itself;
a back-stretched harmony, such as in the bow and the lyre”, Heracleitus Fr. 27
Marcovich = 22B51 DK) [1]. Harmony is an eminently dynamic reality. “Static
harmony” is a contradiction in terms.

Absorbing darkness and empowered by it, the total outcome of being is
beautiful. We promptly thus understand how the sense of tragic flourished par
excellence precisely in the era of perfection. Ugliness is rather partiality than
genuine negativity; taking more depth and perspective into account, apparent
disorder is sublated to more pervasive order, and reveals it. Or it is impotence,
when the necessary tension of a harmony destroys itself, or rather its bearer. A
whole, to be a whole, must be beautiful. And beauty is wholeness.

The constitutive experience is one of dominant kaAov. Poetry and Art bear
ample testimony; Philosophy elaborates it.

2) The dominant drive inside the ancient man is towards excellence [2]. To
excel is what he aspires to, and the motive which really pushes incessantly him on.
The principle is enshrined in that monument of superlative value in the classical
culture, the Homeric corpus. It is also explicitly formulated there: aiév dolotevewv
Kal vmelpoxov éupeval dAAwv. Virtue itself is excellence, superlative ability. One
possesses apetr] if one is eminently “good at something” (&yaOoc év vouitvy,

TIUYUT) AQLOTOG, OKVTOTOUWY 0X &QLoTog, KiBapy aplotog, aplotog [BovAn) [3].



Such preeminence presupposes and involves sharp antagonism, the Hesiodic noble strife
(dyaOn épic). [4] It also demands single-minded devotion to the pursuit of a
particular excellence, that to which by nature one is best adapted (Republic 370a-c)
[5].

What holds good of every expertise, art and science, is a fortiori valid for
the supreme human perfection of those free from any other care and profession
(Laws, Z, 806d-808c). Complete and sufficient acquisition of such perfection is
hardly to be attained even by an unceasable application to it without any
distraction: maEeQyov Yo ovdev del TwV dAAwV €Qywv dlakwAvua yiyveoOat
TWV T OCWUATL TEOOTKOVTIWY €lG ATOD00LV MOVWV Kol Toodng, ovd’ av Puxn
HaOnuatwv te kal €0V, ntaca 6¢ vOE Te Kal uépa axedov ovk 0TV ikavn ToUT
aUTO MPATTOVTL TO TEAEOV Te Kal ixavov avtwv éxAaupavery (807d). (In Jowett’s
translating words: “For there ought to be no byework interfering with the greater
work of providing the necessary exercise and nourishment for the body, and
instruction and education for the soul. Night and day are not long enough for the
accomplishment of their perfection and consummation”.) [6]

The principle of excellence should reign supreme in society. A life devoted
to the search of highest wisdom may illumine the ripe soul with the light of exact
knowledge (Laws 968d-e; cf. Epist. VII 341c-d. And cf. the age span of the
philosophic education in the Republic). All should aspire at attaining some
excellence, however subordinate. For as Socrates put it, the good at nothing is
useless (Xenophon, Memorabilia, 1II, 9, 15 — above quoted). No natural potential
should be left uncultivated, for this would reduce what can be achieved below the
level set by nature. Thus the left hand ought to be exercised as much as the right
one, nature having almost balanced the potential of the one against the other
(Laws, 794d-795d) [7]. And similarly women should undergo the same training as

men, since they are capable of it, even though with a normally less successful



outcome; otherwise we would almost halve the attainable level of effective results,
which is a folly (Laws, 804d-805c [8]; cf. Republic E, 451c-457b; 466c-467e).

The principle of excellence is the spirit of ancient Education [9]. We have to
do with that training of body (gymnastics) and mind (music) which raises their
respective endowments to the peak of their capacity. In cases of superlative merit,
the result is the divine likeness glowingly celebrated in the immortal words of
Pindar. Cf. Nemean Odes VI, 17:

‘Ev avdowv, &v Oev YEVog: €K LG O TTVEOUEV

HATOOG AUPOTEQOL DLElQYEL OE AT KEKQLUEVDL

dUVALS, WG TO UEV OVDEV, O D& XAAKEOS ATPAAEG

aLev €00¢g

HEVEL 0OVEAVOS. AAAQ TL TIQOOPEQOUEV EUTIAV T) LEYAV

VooV 1jtoL pLowv dBavatolg,

KalmeQ éPpapeploy ovk eldOTEC OLDE ETX VUKTOG

AULE TTOTHOG

olav Tv’ Eypope doapetv ot oTdOua.
(“One is the race of men, one is the race of gods, and from one Mother do we both
derive our breath; yet a power that is wholly sundered parteth us, in that the one
is naught, while for the other the brazen heaven endureth as an abode unshaken
for evermore. Albeit, we mortals have some likeness, either in might of mind or in
our bodily constitution, to the immortals, although we know not by what course,
whether by day, no nor yet in the night watches, fate hath ordained that we
should run”) [10].

Notice here too the highly positive life-attitude of excellence despite the
otherwise pessimistic nothingness of mortality vis-a-vis divine eternity; and
compare with Laws Z, 803b-804b and A, 644d sqq., the classic disparagement of

humanity as a plaything of gods.



3) The drive towards excellence pushes on; the end of well-being pulls
mightily all human endeavour.

Well-being is the promised goal of being: it is inscribed within being as its
natural conclusion, just as the full development of an organism evolves necessarily
and spontaneously out of its embryonic seed. (The lexical root of the ameliorative
prefix €0 and its cognates, as well as of significant positive valuatives e0-¢-0tw,
£€0-0A0g, €-U-c, seems to have its origin in the root of eiui, *es) [11]. The world is
not constituted so that being must suffer unfulfilled. Radiant joy is the tonality of
feeling, most clearly manifest in Archaic mentality, in the glorious Lyric Poetry,
sacred and profane, in the marvel of (especially early) sculpture. Such overflowing
delight at being is so tremendously powerful, that not even a pessimistic
eschatology of emaculate infernal ghosts can initially shake it. One is ravished by
the sheer fact of existence: the rapturous gladness must have its roots deep down
indeed not to be perturbed by the touch of the engulfing Night.

The foundation is provided by the hard rock of being’s success. The
metaphysical construal, in one way or another, of the dark principle as co-
implicated, not only necessarily but also profitably, in the marvel of existence; its
harnessing under the spell of harmony in the conjugal bond of being together with
the principle of luminous determination; the consequent overcoming of the
pessimistic note in human life; all this worked in practice. Greek mind required
tangible proofs. Joy presupposes satisfaction, and this springs from fulfillment,
which again requires achievement. The life of things is, on the whole, a success
story: the normal state of existence is one of katopOwpa, not of failure.

The Aristotelian evdaovia aims exactly at capturing this tonality of
feeling, amidst the classical upheaval. Later responses to the same desideratum
form the guiding lines of the Hellenistic Philosophies of human life. But Plato was
the first to face squarely the doubts cast on that world-view by the turmoil that

accompanied the transition to the classical era.



There is then the experience of beauty; there is the drive towards excellence;
and there is the aim at well-being. The fundamental, classical question of life, valid
for all time, is simply this: Do beauty, excellence and well-being go together or not?
There is nothing peculiarly “moral” (in the modern, sentimental sense of the
word) about it; on the contrary, the issue is one of ontological adaptation or
otherwise. This explains the obvious objectivism and specific a-morality of ancient
Ethical Theory [12].

The metaphysical seriousness that ushered the classical era is well reflected
in the then prevailing austere sculptural style. Tragedy and Comedy faithfully
express the darkening picture [13]. They both stem from the Great Schism which
late Archaism saw emerging, and gained momentum from its acute awareness.
Tidings of sadness afflict the heart of Classicism: excellence and achievement may
diverse; the working of an unseemly wedge, incomprehensible, sinister yet forceful,
tends to separate perfection from success; fulfillment and accomplishment assume
curious hues of variation. The é00Ao¢ can be unsuccessful, and hence useless. This is
the ultimate anathema to the ancient Greek mind. Virtue must be profitable — or it
is valueless [14]. The robust Greek sense of realism was shocked at the perspective
of an inoperative vir-tus, &p-etr] [15]. Virtue is naturally fertile goodness; it
involves the power of attaining good [16].

Should the rupture between excellence of being and well-being, between
perfection of existence and success in existence, go unchallenged and unrevoked,
the classical reality and experience are at an end; one mighty implication is the
shattering of the ancient educational values. Education was geared to excellence; if
the latter is a futile narcissism, then the former should be re-oriented towards
success, and accordingly reshaped. That was precisely in essence the challenge of
the sophistical movement. Special sciences had to be introduced, linguistic,

historical, rhetorical, mathematical — and a way taught of achieving results,



through their dexterous employment, under any given circumstances [17]. There
are obvious analogies to contemporary issues and agonies.

Plato’s greatness is not least glaring in his titanic task of re-establishing the
coherence of the fractured spiritual edifice [18], [19].

Five factors helped decisively as solid bases for the undertaking [20].

a) The disruption in the spontaneous collaboration between drastic drive
and overall purpose little affected the Greek feel of, and passionate attachment to,
kA&AAog. It is not accidental, nor is it a mere artistic device, that Plato lays such
stress on €owg kaAov and beauty both in the content of his doctrine and in the
form of expressing it. The otherwise peculiar emphasis on kaAov in Moral
Philosophy generally, also betrays the significant role it played in providing the
clue how to reconcile diverging momenta. For the general pattern was well put by
Philolaus 44B10DK: €0t Y@ dQuoviat TOAVHULYEwV EVwOols Kat dixa poovedvtwv
ovupeovnois (“For harmony is the unification of the manifoldly commixed and
the conspiring of the divergingly minded”). Beauty as harmonious blend of
limiting and indeterminate parameters, as optimal determination of variational
possibilities, was a striking sensible illustration of the general Pythagorean
structure of reality, to which Plato basically adhered. Hence beauty’s immense
“anagogic” value [21].

b) Power is the mark of true being. For something to be, it must make a
difference in the World beyond the sheer fact of its existence. Influence is a proof
of existence. To exercise influence, or, at least, to suffer it, shows the reality of the
entity in question, its entering into real relationships with the rest of the existence.
Isolated existence is non-existence. Relative impotence implies inferior grade of
being, and absolute impotence is, again, non-existence. So, power is the essential
characteristic of being (Sophist, 247e) [22]. The ancient Greek acute sense of reality
could not escape from the fascination of power. Thus Divinity was easily ascribed

to the absolute rulers and mighty lords of realms, to those whose power was



manifest, to the émdaveic Gods. Powers being insensible realities, they are
distinguished by their observable effects on the field on which they operate and
which their exercise is referred to (Republic, 477c sqq.) [23].

c) Being is bounded and circumscribed: it is (in each case) of a definite
identity [24]. This determinateness of being is its nature, and the nature of the
things constituted by it. There is no existence without nature, no free-floating
existence, so to speak, in search of a being-determination. To exist is to be (leaving
aside the ontological status of the First Principles of reality). In this sense existence
is being, considered in abstraction from its limiting content of being-
determination. Definiteness in the identity of being implies otherness from different
determinations, and particularity (partial being).

d) Existence is intrinsically teleological [25]. Being has meaning. To be is to
serve a purpose. To be in perfect condition both fulfills the inner teleology of the
being in question and best suits the external purpose for which it exists. This
subservience to the external teleology is the reason for its existence. In artificial
products such inherent combination of perfection and functionality, of perfect
condition and perfect use, is evident. Ancient mind saw the same teleology
operating a fortiori in nature [26]. Parts of natural things also completely obey this
teleological lawfulness (Cf. Galen, De Usu Partium).

e) Goodness is intrinsically beneficial. There can be no harmful goodness
qua goodness. The evil is injurious; no profit can come out of it. Goodness is
advantageous; it is highly useful [27]. Evil as such is useless: it cannot be put to a
profitable application; it creates havoc; it is damaging; it hurts. It injures itself
more than, and before, it harms another [28]. Just as goodness is advantageous
first of all to itself.

The appropriate weaving [29] of these five threads together forms the way

out of the impasse which Classicism found itself in.
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Starting with the unshaken datum, the first moment (a). Beauty as ontological
harmony (and no mere mode of subjective apperception) is a dynamic reality.
Harmony is the tension of being: it conjugates the primal antithesis between
determinateness and indefiniteness and thus binds together opposing
indeterminacies. By imposing, e.g., the proper measure on the variational field of
temperature, it effects that proper mixture of heat and coldness which constitutes
(depending on the measure realized) the healthy temperature for the human body
or the temperance of the seasons [30]. The optimal determination of a variational field
represents a privileged point of acute natural resonance: it enhances the tension of being to
its maximal intensity. Beauty is therefore the power of being. The way to strengthen a
thing, and the way to beautify it, is one and the same (as fitting gymnastic training
shows most clearly) [31]. First transition.

Turning now to the second moment (b). Power is that which makes a thing
enter into actual relationship (acting and undergoing action) with other things;
through this interaction the thing is being established as a factor in the nexus of
reality: its existence is thereby affirmed. But the optimal determination of being is
that which maximizes its power; beauty therefore, and the harmonious resonance
that it expresses, constitutes the real existence of a thing as a dynamic focus of
action and passion [32]. Harmony being exquisitely determinate [33], the being defined
by its specificity is of a characteristically definite identity [34]. Second transition.

Moving on to the third moment (c). The definite identity of (each) being has
been grounded on the optimal determinateness of its defining dynamic harmony.
A thing and its identity is not something that can exist without its characteristic
power and the latter’s exercise. To affirm its identity, to activate its power and to
vibrate, so to speak, in its harmony, is one and the same thing for a being.
Excellence is indeed inscribed within the nucleus of being, at the very root of its
existence: it is the optimal determination which defines its identity; it is its

constitutive harmony [35]. What education aims to do is to help this harmony



11

manifest itself most clearly; just as medicine should endeavour to prepare the way
for the healing action of nature herself. Perfection and being at bottom coincide;
existence in space and time makes their congruence a converging process
constituting the thing’s development.

Optimal determination, harmony, beauty, power, identity and excellence of
being, all have been brought under a single compass [36]. Fundamental life-
experience and basic drive have been thus shown to cohere. The crux of the matter
has been reached, at the point of the third transition. Is also blessed well-being (as
well as beauteous perfection) “promised” to being (exactly as the ancient Greek
mentality instinctively expected)? Does being’s excellence secure by right (so to speak)
success?

For this we need the functionality of excellence: that the activity (and
corresponding passivity) of the power of being serves a purpose. Success means that
the perfection of being is useful. Then there is achievement, and the true fulfillment
of existence which does not only consist in the inner perfection of its being, but on
the effective working of its operation as well. For the activity to be effective, to bear
fruits, according to the nature of the power which it manifests, it should be
exercised unimpeded [37]. Hindrance implies frustration and dissatisfaction. Well-
being (beyond the perfection of the excellence in itself) is inconsistent with
obstruction and regular external restraint. Well-being requires maximal freedom of
action as precondition of success. Natural Systems are intrinsically deregulated, or
rather unregulated, without of course being disorderly. Natural order is
unintervened; hence free and stable.

A thing brought to the perfection of its nature acts spontaneously to the
highest intensity of its power in accordance with the optimal determination which
its identity consists in. To enjoy well-being, such action, in an environment of
absence of constraints, must be successful. Then the perfection of being (téAeiov)

and its end (téAocg) coincide absolutely. That functionality of being, beauty and
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excellence, or, in other words, the usefulness of perfection, means, given moment
(e), that excellence is inherently good. Further, this functionality of perfection obtains
in general automatically when there is a natural adjustment among the variety of
things. If things are intrinsically co-ordinated, their activities are not, in the normal
state of things, mutually inhibitive, thwarting and frustrating [38]. Thus excellence
is necessarily good if being is coherent. And being is coherent if it is derived from a
supreme First Principle.

To bridge the apparent gap between perfection and well-being, we
therefore need the postulate of the goodness of excellence, ie. of the
full-blown goodness of beauty and harmony. (There is no harmful excellence). And we
also require the postulate of the coherence of being.

The former postulate is derived from the second: if being is objectively
coherent, then single-minded pursuit of excellence on the part of every being, and
maximalised activity in accordance with each individual entity’s proper
perfection, both fulfil the particular being in question and raise the total level of
tulfillment for the entire co-ordinated system as well; if being is objectively
coherent, then the excellence of each individual being and its exercise are
thoroughly good, that is, both constitutive of the well-being of the particular being
in question, and instrumental to the general well-being of the system.

Furthermore, the second postulate presupposes the ultimate principle (the
avuridOetov) of Goodness as Oneness [39]. For if the ultimate Principle of reality is
the One, then being necessarily and “automatically” coheres, i.e. it is bound
together in an ordered system of co-ordinated beings. And if being coheres, then
excellences (perfections of being) secure the well-being of being, individually and
collectively.

Since harmony is the optimal determination in a field of opposition which
binds together in proper mixture contrasting tendencies, harmony is necessarily good

if Goodness is Oneness. On the other hand, if Oneness is the principle of being, then
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being is coherent. Now Oneness is indeed the principle of being, if being is
essentially mathematical in character [40]. But being as harmonious determination
in diverse variational fields, is mathematical in nature. So everything converges
and conspires together, and the Platonic resolution of the perennial moral,

educational and political tangles appears in all its grandeur [41].

For optimal self-realization to be successful, and thus for being to be
fulfilled and dynamically contented, an appropriate metaphysical structure is
presupposed.

Ethical, Educational and Political Theory are based on Metaphysics.

Crucial of this foundational work is the treatment of moral virtues [42] as
general, pervading excellencies.

Moral virtues are, first, being given their natural, ontological turn [43]. For
wisdom or phronesis and valour or right spiritedness, manliness (valour), this
simply brings us back to the archaic archetypes [44], [45]. Temperance is also in
effect the result of the archaic, Delphic virtue of knowing one’s own exact position
in the overall scheme of reality and responding accordingly [46]. Justice finally
and most importantly is in essence oixelompayia [47]. Ethical virtues are really
excellences and perfections in faculties, powers and operations; in this respect they
are just like other skills and expertises; there is nothing specifically “moral” in
them [48].

They differ from the special expertnesses in that they are consummate basic
skills, related to fundamental faculties of the human soul, with the broadest field of
operation; and in that the principal among them can be fully enlightened by
supreme knowledge of reality and of its absolute, first Principle (Goodness —
Oneness), which alone renders all science unerring, all skill and opinion stable and

unfaltering, hence virtue successful, i.e. really beneficial, that is thoroughly good.
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Apetatl being perfections of the fundamental constituents of human soul,
they are necessary for, indeed constitute, the perfection of human nature in the
individual.

They are thus (more or less) universally useful, as against the special
profitability of any other particular skill.

Furthermore, copla at its culmination involving the certain intellection of
the ultimate cause of reality, it turns everything (including the other virtues)
securely into good, i.e. to the benefit of man; virtue is thus necessary for the well
being of human nature as well [49]. The beauty, perfection and well-being of man depend
on highest skills and highest knowledge. Human nature has its excellence of being and

fruition of excellence grounded on supreme cognition.

NOTES

[I wish to thank in particular Heather Reid, Philip Beely, Andrew Nash and Christos
Evangeliou for their comments in the discussion. My response to them will be found elaborated in
several notes; explicitly in nn. 2, 14, 19, 27, 32, 38, 44, 46, 48, 49. The development in n. 47
regarding vocational flexibility grew out of my reply to a challenging remark by Yvonne Seng in
the midst of a conversation on (near and middle Eastern) Mysticism.

A recurring them in the Conference was the nature of the Platonic &petn: has it to do with
morality and character in the modern sense or does it essentially refer to skill and knowledge? My
argument in favour of the second position is sketched chiefly in n. 48. The implications for the

correct understanding of education are far-reaching. Cf. also n. 42].
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The variant opoAoyéel for Evudépetar is equally possible. ITaAivtovog is better than the
also attested maAtvtoomoc.

For the legitimacy and explanatory power of this notion (“drive towards excellence”), a
question appositely raised by Andrew Nash in the discussion, v. infra n. 19. But one
preliminary objection should be cleared up. Nash wondered whether ‘drive’ is not
necessarily pre-conceptual while ‘excellence’ necessarily conceptualized, in the sense that it
cannot exist without its concept, unlike animal drives. Now excellence is not conceptualized
in the classical context, except in cases where it involves true knowledge, stricto sensu. For
there are bodily excellences (e.g. foot-excellence, modwv &petr}, Homer Y, 411), side by side
with others involving some sort of expertise (fighting) and indeed with the purely
intellectual ones (O, 642-3: mavtolag AQeTAg, MNUeV TOdAG NdOE paxeobal, kat voov év
npwtolol Muknvaiwyv ététukto). Thus in Plato we find apetny owpatog (Republic I', 403d3;
Gorgias 479b4; 499d7; 504¢9). In fact, excellences pertain to animals, even to inanimate things.
There is an apetr] kuv@v, another (mnwv, just as there is human perfection (Republic, A,
335b. Cf. apetn| inrtov, Herodotus 111, 88, 3). There is also excellence of (farm) land (cpetn
xwoac, Laws, E, 745d3; medlov agetn) ikavov, Critias 113¢6); and so we have doetr) ync
(Thucydides 1, 2, 4); excellences of diverse lands are compared in Herodotus, IV, 198. In
Republic, 1, 601d an appropriate excellence and beauty and correctness is associated to each
and every thing (implement), animal and action: agetr| kat kK&AAog kat 06000tNG ékdotov
okevoLG Kal Cwov kat mpa&ewe. (Cf. dpetr) Piov in 618c and adpetr moAttelag in Laws,
886b). There is a virtue-excellence in every thing having a proper function and work, as in
eye, ear, horse, soul, etc.; Republic 353b: 0UK0DV Kal dQeTr) doKEL TOL €lval EKAOTW MTEQ KAl
£oyov Tt mpootétaktal etc. (Cf. n. 49). A Hellenistic Pythagorean text aptly generalizes the
point: doeta évtt avOowmnw teAeldtac GpLOC AVOQWTW: EKAOTOV YAQ TWV EOVIWV
TEAELOV KAl AKQOV YIVETAL KATTAV OKEV TAG AQETAS PUOLY. (TTIW TE YOO XQETA EVTL & €C
O AKQOV dryoloa TV @ (M GUoLY, Katl Eml TV pegéwv 0¢ TV Kad' &kaotov O avtog
Adyoc (Metopus Ilepi apetrc apud Stob. Eclogae 111, 1, 115 p. 66 Hense = p. 87 Centone = p.
116 Thesleff).

Excellence is an objective perfection of a particular nature. The movement of a being to its
own peculiar perfection is also the work of an objective, inherent, natural tendency. When
the nature of the being in question is mental, then the impetus is also conscious and
“conceptualized”. For as Heracleitus puts it: t0 ¢pooveiv (with Diels) doetr) peytot, kol
oodin aAnOéa Aéyewv kat motetv kata pvow ématovtag (DK 22B 112).

For an analysis of Homeric aristocracy, a truly functional meritocracy, as the fundamental
factor of ancient Greek social experience v. my study «Aiév dpiotevew kal Dneipoxov
upevar dAAwv. 'H mpootaxtikn ¢ Agloteilag eic v Agxaia EAANvkr) Kowwvia», in
A.A. TTeoong, Iept téAovg, 1996, pp. 1-68. For the usefulness and profitability of goodness
in Homer v. esp. ibid, pp. 4-7. For the specific excellences covering the entire field of human
activity and production, Cf. ibid. pp. 23-4.

The classical passage, Hesiod, Opera et Dies, vv. 11-26:
oUK apa povvov €nv Epldwv yévog, AN’ émi yalav
€L0L dVW" TV HEV KEV EMALVI|OELE VOT|OAC,
1N O Emplwpn T dtx O &vdLxa OOV Exovoy.

17 v O’ EtéQnV (sc. the praiseworthy type of strife) mootéonv
pev eyetvato NUE €oefevvn,
Onke d¢ pv Koovidng viCuyog atbéot valwv
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yaing T’ év oilnot kol avdeAot MoAAQV dpetva:

1) T€ KAt ATAAAOV TteQ OUWS ETTL EQYOV EYELQEV.

elg €TeQoV YA TIS TE WV €QYoLo Xatilwv

AOVOL0V, O6C OTTEVDEL LEV AQWUEVAL T)OE PLTEVELY

oiov T’ €0 Béo0ar CnAotl 0¢ te yeltova yeltwyv

elg adevog omevdovt - ayadn 0 €oic 11de PpoototoLv.
Kal KEQAMEVC KEQAMEL KOTEEL KAL TEKTOVL TEKTWY,
Kal TTwXo¢ MTtwXw PpOovéel Kal dotdOg AoLdQ.

The honourable strife is good, useful. Alien achievement creates in the spirited professional
emulation to perform equally successfully, indeed the craving to surpass the co-
practitioner’s feat: fierce competition conduces to perfection individually and corporately.

The acute rivalry of potters is well illustrated by the inscription in an amphora by
Euthymides (Munich 2307 = Beazley, ARV p. 26): w¢ ovdéénote Eddpovioc. The very
transcendent perfection of ancient Greek pottery testifies to the existence of both the mighty
drive towards excellence which resulted in it and the conditions of unrestricted competition
which made that possible.

Evvow yao kat avtog elmdvtog oov, Ot mewtov péV Guetat ékaoToc oL TavL OHoLog
EKAOTW, AAAX Stadépwy TnY Pvo, dAAog Em’ dAAov égyou moaluv... TIotegov KAAALOV
TIEATTOL AV TS €l WV TOAAAG Téxvac éoyalopevog, 1 6tav ulav eic; Otav, 11 0" 6, eic
piav... 'Ex o1 tovtwv mAciow te Exaota yiyvetar kal kaAAov kal paov, 6tav €ic &V KaTd
Qvow kal &v kalp, oxoANy twv dAdwv dywv, mpattn. Cf. 374a: wpoAoyovuev dé mov, &l
Hépvnoat, advvatov éva mMoAAG kaAwg éoyaleoBatl téxvac. Cf. also I', 394e-395b. In T,
397e the principle of exclusive occupation is exemplified: ...0tt ovK £oTLv dLTAOUG Avr)0
naQ’ MUty (i.e. in the best polity) ovde moAAaTAOVG, émetdn éxaotoc &v mpattel. — OVKODV
Ox TaAlTA €V HOVI) TN otV TTOAEL TOV TE OKUTOTOMOV OKUTOTOHOV €VQIOOLEV KAl OV
KUPBEQVNTNV TOOG T OKULTOTOMIQ, KAl TOV YEWQYOV YEWQYOV KAl OV dIKAOTIV TQOG Th)
YewoYig, Kl TOV TOAEULKOV TOAEULKOV KAl OO XONHUATIOTIV TQOG TH TOAELKT), KAl
navtag oUtw; And so in the recapitulation of the main features of the first part of the
Republic in Timaeus the principle is enjoined, 17c10 sqq.: xal katd@ Gvow 0160vTEC TO KO’
avTov EKaoTw mPoopopov Ev uovov Emutndevua, piav ékaotw téxvny etc. The use of highly
articulare Medicine to sustain unfunctional life (and indeed even non-maximally functional life)
is condemned, I', 406c: Asclepius does not patronize such medicine, idwc 0Tt TaoL TOIg
€VUVOHOVUEVOLS €QYOV TL EKAOTE €V TI) TIOAEL TEOOTETAKTAL, O avaykalov €oyaleoBay, kot
ovdevL OXOATN dx Plov kapvew iatgevouévy. This practice of simplicity in human
avocations enhances individual and, hence, social unity; A, 423d ...mQog 6 tic mMéPukev,
TEOG TOUTO éva TEOG &V €kaotov €Qyov Ol Kopilewy, Ontwe dv Ev To avTov EmiTtndevwy
éxaotoc un moAdol dAA’ €ic yiyvntal, kal oUtw 61 cvunaca 1) mOAC pia ¢onTar dAAQ un
nioAAai. The general principle (each one should occupy himself with that function and work
in society, which his particular nature has been generated to be best adapted to serve and
promote) is enunciated succinctly in A, 433a: ... 011 éva Exaotov Ev déor EmuTndcvE TV
niepl TV TOALY, €lc 6 avTOV 1) QUoLc EéTuTndctotatn nepukvia ein. The same principle in the
same sense is strictly enunciated also in the Laws, H, 846d-847b. V. esp. 846d7: dvo d&
grutndevpata 1 dVo téxvag axoPac dxmoveloOat oxedov ovdepiar PLOG kav) TV
avOowmivwyv, ovd ald TV HEV aLTOC Ikavog dokelv, TV d&¢ AAAOV  AoKODVTIQ
értgomevery. The aim of each one in any occupation is to excel in it, to become an excellent
professional (d&oiotog onpoveyodc); cf. Republic, 421b-c. (Cf. further n. 47, also for
monovocationalism versus occupational flexibility). This principle of specialization must
have been Socratic; v. Xenophon Memorabilia 111, 9, 3 and 15. He who is good at nothing is
neither useful nor dear to the gods (ibid. §15: Tov d¢ UnNdEV €0 MEATTOVTA OVTE XQNOLUOV
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ovdev €dm elvat ovte OeodiAn). Cf. also the Persian specialization, Cyropaedia VIII, 2, 5-6. —
Aristotle expands the scope of the principle to the entire nature (at least the organic realm),
Politica A, 1252b1-5: o0vdev yaQ 1) GUOIG TOLEL TOLOVTOV OlOV XAAKOTUTIOL TNV AgAdLKTv
uaxaipav (a many-purpose knife produced at Delphi) mevixows, dAA" év tpoc v obtw yaQ
AV ATOTEAOLTO KAAALOTA TV 0QYAVWYV EkaoTov, U1 oAdoic épyoic AN’ évi dbovAevov. Cf.
De Part. Anim. 683a22. For some partial exceptions see the passages in Newman's The Politics
of Aristotle, vol. II p. 109, n. ad loc. The mevixows in the Politics passage is revealing:
multipurpose objects are works of penury, of which Nature’s lavish exuberance knows
normally nothing.

Therefore there must be formed a full programme, ordering completely life for the entire day
and night to that purpose; 807d-e: 0Utw 01 ToUTWV MEPLKOTWY, TAELY del YiyveoOat maowv
Tolg €AeVOEQOIC TNC OtaTpIPrc Tiepl TOoV xpovov dnavia, oxedov apEdpevov €€ éw uéxol
S £Té0ag del oLVEXWS Ew Te Kal AoV dvaToATc.

795¢: ...xo1 mEoodokav 0000V, OTL TOV OLTTA Ol KEKTNHEVOV, OIG AHUVOLTO T &V Kol
erutfelto AAAOLG, PNOEV AQYOV TOUTWV UNOE AVETUOTHHOV €AV elval kata dOvVouLy:
I'npvovov 6¢ ye el Tic oo Exwv 1) kal Ty Bpidpew pvorto, Taic Exatov xepclv ékatov O¢l
BéAN pimTewy dvvatov eivat.

The general principle is this: (805a) Aoylopov d¢... meQl TOVTWV TOWOVOE TV €xw PN,
elmep tavta oUtw ovuPalvery Eotiv duvatd, TAVTWY AVoNToTATA TA VDV €V TOLG TAQ )LV
tomoLg yiyveoOat 1o P m&on QwHn TAVTAS OHOOLUAdOV EmITNOeVELY AVOQAS YLVALELY
TAVTA. OO0V yap OAiyov naca nuiceta oA dvti otmAaoiac o0Twe 0TIy TE Kal yiyveTal
&k TV avtev teA@V Kal tovwv. Cf. 806¢5-7; Republic 466c¢.

Excellence (being functional) went hand in hand (almost indistinguishable from)
achievement: hence that quintessentially ancient Greek craving for “being first in one’s
category” (&olotevewy, vmeipoyov Eéupeval). The feeling was of life as a multifaceted contest,
where the hard rock meaning of life lies in winning. The so-called “agonistic ideal of life” was
the common reality, as well as the common experience, of life. Cf. ]. Burckhard’s analyses in
Griechische Kulturgeschichte, passim (e.g. Il pp. 365 sqq.; IV pp. 89 sqq.). Cf. n. 14.

The eloquent translation is Sandys’ (from his Loeb edition of Pindar) but for one point; he
renders 1) péya voov fjtot pvowv as: “either in might of mind or at least in our nature”. The
“at least” is out of place here; in fact it is easier to resemble divine excellences in respect to
bodily endowments than with regard to mental faculties and intellectual greatness. More
importantly, ¢voic in such contexts signifies bodily constitution and development, as it is
correctly captured by the ancient scholia to the Pindaric passage (7a, III p. 102.22-4
Drachmann): éugeéc Tt éxopev tolg O€0lg, 1) KAt TOV VOUV... 1] KaTd Tac evdviac Tov
cwudtwv kal ta kaAAn. Cf. ALA. Thepong, Ilept TéAovg 1996 pp. 30-32 and esp. n. 6 pp. 54-5.

V. e.g. G. Curtius, Grundzuege, §564 pp. 378-9. Cf. Fr. Bader, Etudes de composition nominale en
Moycenien, I. Les prefixes melioratifs du Grec, 1969, pp. 9-21; 103.

V. esp.n. 49.
For the nature of this dark side of quintessential classicism, the general setting within which

it becomes meaningful and its consequences in the development of Hellenistic philosophical
attitudes and world-views, v. A.L. Pierris, Hellenistic Philosophy: Continuity and Reaction in an
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Oecumenical Age, in K. Boudouris (ed.) Hellenistic Philosophy Vol. I, Athens, 1993, pp. 135-7,
esp. Excursus I: on the Hybris of Limitation and Order, ibid., pp. 144-52. — It is to be emphasized
that my diagnosis of the spiritual malaise of Classicism moves in the opposite direction from
that of Dodds’: the problem is not the existence and acknowledgement of the dark side of
things (Dodds” “irrational”), but on the contrary too much condescension (I hate to say naive
“enlightment”) regarding potent Darkness and an irreverent attitude towards it; namely
exactly what Aeschylus warned the Athenians against in his Eumenides: that was the Hybris
of Order, with its unavoidable consequence — artificiality and fragility.

Foot-excellence (&petr) todwv) is necessarily manifested in running fastest, like winning
foot-races; so Homer, Y, 410-2:

kat ol pidtartog Eoke, ModeooL OE mavtac évika:

on tote VNTLéNOL, TodwV dpeTny dvadaivay,

Ouve dx TTEOHLAXWV etc.
The manifestation (dvapaivwv) of excellence (dpetn) is to win (évika) in relevant competition-
situations, to excel, prevail and outdo in the operational field of the virtue in question. Cf. Herodotus
I, 176, 1: kat poxopevot oALyolL meog moAAoUG dpetac dnedeixvovto, displayed excellencies
in brave deeds. Cf. IX, 40. Cf. n. 9.

The organic connection between excellence and its rewards (a point questioned by Heather
Reid in the discussion) is clearly revealed in the use of the word doet to signify precisely
such rewards as (social) distinction and glory. Thus in Hesiod, Opera et Dies 313: mAoUtw o
apetn Kol k0dog omndel, the word refers to the prestige, distinction and glory which
(together with k0doc, renown, fame) accompany the wealthy man. This use of dpetr] was
observed by Plutarch, de aud. poetas, 24 with reference to the Hesiodic passage and Homer Y
242 (Zebg 0’ aetiv avdeeootv OPEAAeL Te LvOOEeL Te): avTl 00ENG 1) dLVAHEWC T evTLXIAG
1) Ttvog opolov 1) aeth kexonobat tov momthv 1yetoOw. (Cf. Eustathius in Odyss. A 359,
p. 1690.44).

Theognis often employs the word in such significations; cf. 30; 129 sq.; 402 sq. The
Plutarchean point is taken up by Harpocration s.v. doet): avti To0 evdoliat Avdokidng kat
Bovkvdidne év a’. (The same, without mention of the first book of Thucydides, Bekker,
Anecdota Graeca, 443.33 and Suda, s.v.). The Thucydidean reference is probably to I, 33, 2:
(The Corcyreans argue in favour of Athens taking side with them against Corinth) Tic
evmoatio omaviwtéQa, 1) TG Toig ToAgpiowg Avmtneotéon, i, v VUES Av TEO TIOAAQY
XONHATWVY Kal xAaQLtog EtpnoacBe dOvapwy vutv mpooyevéobaly altn mAaeoTv
AVTETIAYYEATOG, AVEL KIVOVVWV Katl damavng dwovoa Eéavtny, Kal mQooétt Gpégovoa &
UEV TOVC TTOAAOVC dpeTiy, olg O EmapLVeLTe XAQLy, VULV O avtols toxvv. Virtus for virtutis
gloria is also employed by Virgil, Aen. VI, 807: et dubitamus adhuc virtutem extendere factis?
It was a Graecism.

Clearly the point is being made in Lycurgus, Or. Contra Leocratem §§48-9; those that
heroically fell in battle partake of the prices of war, freedom (¢AevOepia) and glory (&oetr)):
e Yoo aBAa tov moAéuov toig dyabolc avdoaoty oty EAcvBepia kal apetn TavTA OE
apdotepa toig teAevtiioaoty vTtdpxel. This sense of dpetr] is explained a few lines before:
™mMe  yaQ dpetnc oL Lwvteg  AmoAavovoly, AAAQ  teAdevtioavteg Ty 00&av
kataAedolnaowy etc. Cf. the parallel passage in Lysias, 2 (Epitaphios), 26.

The smooth transition from excellence, to the immortal memory of excellence and thence to
immortal excellence coupled with renowned glory, is well illustrated in Plato, Symposium,
208d: would anyone perform deeds of unparalleled excellence, even to self-sacrifice, un
olopévoug abavatov uvnuny apetnc méoL éavtwv EéoeoBal, fiv vOv 1Uels €xopev; MOAAOD
ve det, €pm, dAA’ olpar VmeQ dpetne dbavatov kal TolxUTNG 00ENC €VKAE0DC TIAVTEG
TIAVTA TIOLOVOLY, 00 AV AREIVOLG WO, TOTOVTW UAAAOV: TOD Yoo dfavatov éowotv. And
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so Sophocles, Philoctetes, 1419-20: 6oovg movrioag (Hercules is speaking) kot deEeAOwv
niovovug / dfavatov dpetny €oxov, we mapeod’ 6pav. The praemium virtutis is here meant
at least as much as virtus itself. Cf. the ambivalence, or rather that bridge, operating in the
npoyovwv doetal, Republic, I, 618bl. Cf. Euripides, Herc. 356: yevvaiwv O’ doetat mdvwv
toig Oavovoy ayaApa.

Aget) as victory appears in Pindar, Nem. V 52-3: éAetv Emdatow dmAdav vik@vT
agetav. And as praise, renown and glory from victory in Olymp. VIII, 5-7: powopévwv
HeyaAav doetav Buuw AaPetv (in the contests), twv d¢ poxOwv dumvodv. Similarly Nem.
X, 2-3: GAéyetar (sc. Argos) O apetals pvolalg éoywv Opacéwv Evekey, it is burning with
countless glories by reason of deeds of prowess.

In the LXX and the N.T apetr| applied to God seems to cover the meaning-field from
power to marvels to praise. Isa. XLII, 8: éyw Kvplog 6 Oedc, To0TO Hov 0TIV TO OVOUQ, THV
DOEaV OV ETEQw OV dWOw, OVOE TAC AQETAS HOVL Tolg YALTtTOlS. And 12: dwoovot @ e
d0&av, TAC AQETAS aVTOL €V 1alg vnoolws avayyeAovow. XLII, 21: Aadv pov oOv
TLEQLETIONOAUNV TAC AQETAS HoL duyyeloOat. Hab. III, 3: ékaAvipev ovpavolg 1) dpeth)
avToL Kal alvéoews avtov mANEng 1 yin. Similarly 1 Pet. ii, 9: 6mweg Tag A&getac
eEayyeiAnte oL €k oKkOTOLG VUAG KaAéoavTtog etc., 2 Pet. i, 3: To0 kaAéoavtog DUAS Ol
o0& kat doet). (In i, 5, dpetn), lying between miotic and yvwolg, seems to signify power).
Such use is identical with the ancient core sense: &petr] is what something is worth of, its
power, efficiency and praise.

Perhaps the most eloquent testimony to the intrinsic connection in &et} between
excellence, power to effect good, usefulness and efficacity, as well as resulting glory,
between in other words distinction in perfection, capacity and renown, is the formula
«apetng évexkev» (often with the addiction tng ég Tov dnuov or tv moAw) inscribed in
innumerable dedications offered by the city-communities to their eminent citizens. Agetr is
now active merit, it is an excellence which involves the power, and the disposition to exercise
it, as well as its actual exercise, to the benefit of some recipient of the grace: it is doetn) &
twvag (Thucydides 111, 58: dpetrnc ¢ ¢ Toug "EAANvac), or mepl tivag (Xenophon, Anabasis,
I, 4, 8: g mEooOev Evexa meQl EpE Aetnc) or LéQ Twwv (Demosthenes, XIX, 312: tag
agetac vmeQ avtwv). Such noble service and beneficence is expected to be paid back, although
such repayment is more obtuse and unclear than the sharpness and fidelity of the active
graceful bestowal in the first place; Thucydides 1II, 40, 4: kai tax &g &peTnVv fvavtiwpeda toig
TIOAAOIG" OV YaQ TMACXOVTES €V, AAAX dpwvTeg KTwpeOa Tovg PiAovg. Pefoatdtepog d¢ O
dpaoag TV Xaow, wote odPellopévny dU' gvvoiag @ 0édwke owlewv: 0 O avtopeilwy
AUPAVTEQOG, EOWC 0UK € xapLy, AAA™ éC OpeiAnua Ty dpeTnv ATodWowWY.

In Homer’s Odyssey (v, 45) detr] is even used for the well-being of the persons involved,
with clear the connotation of prosperity: Oeol ' &petnv dontdoeiav / mavtoinv. Appositely the
ancient scholia observe on doetv: VOV TV evdaipoviav: wg 0 «dQetwot d¢ Aaot UTT’
avtoL» (1, 114): people are fulfilled (are happy and prosperous).

Ap-e-11] from *ar (cf. doaplokw, dopovia, ao-1-, doelwv, AQLOTOS, AQTLW, ARBQOV, ALOUAS,
a&oTiog etc.): fitness. And fitness is always highly functional. The Latin virtus (connected to
vis, vir-es and to the Greek ig — cf. iveg, tviov, idpt) bears more evidently the mark of the
meaning strength, power, might. The emphasis is shifting from the best condition to the strength
deposited in the best condition.

The criticism of this view in Meno, 78b-e is purgative. If we fix the notion of goodness
according to its ordinary acceptation (involving health, wealth, honours etc.), then the
statement breaks down as a definition. We have a dexterous indication that the solution to
the basic problem would require the correct understanding of goodness.
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V. Aristotle, Politics, 1337a34 sqq., esp. 1337a39-b1: éx te ¢ é¢umodwv maweiag (sc. the
actual educational practices) Tagaxwdng 1 okEPLS, Kol dNAOV 0VDEV TOTEQOV ATKELV DEL T
xpnotua tpoc Tov Blov 1) T& TEVOVTA TPOC APETNV 1} T TEPLTTA (TAVTA YXQ elAnde tavta
KOLTAG Tvac) ete. Arts useful in life (xpnoipa), training aiming at excellence (&petn) and arcane
studies on exquisite or abstruse matters (meottt&) are neatly distinguished as alternative
educational orientations.

Aristotle reputedly singled out to celebrate in his Elegy on Plato this Platonic contribution
towards rehabilitating the archetypal wholeness of life; E. Diehl, Anthologia Lyrica Graeca,
vol. I, p. 115 (Fr. 1.4-7) = M. L. West, Iambi et Elegi Graeci, vol. 11, pp. 44-5 (Fr. 673):

0 (sc. ITAatwv) povog 1) mewtog OvNTV KATEdELEEV EVAQYWS

oixeiw e Piw xal pe@odotot Adywv,

wsayaBog te kat evdalpwy &pa yivetat avro.

oV VOV O’ €07TL Aafelv 00deVL TADTA TOTE.
The grand design of the Republic is to prove just as much: that the virtuous and the “well-to-
be” man is one and the same. So, after the colossal and crucially important, necessary
digression consisting of the middle books (E, LT, Z) of the Republic (cf. H, 543c:
avauvnobwuev moOev devo éetparnioueda, tva maA v avt)v lwuev), Plato retraces
the thread of the argument interrupted at the beginning of book E, and states the overall
purpose of his endeavour; 544a: The defective forms of polity were going to be analysed,
together with their respective determinative faults, and then the corresponding basic types
of man defined, tva mavtag avTolg WOVTEG Kal OLOAOYNOAHEVOL TOV AQLOTOV Kol TOV
Kaklotov avdoa EmokepaipeOa, €l 0 dpiotoc evdaluovéoTaToc Kal 0 KAKIOTOG
abMwtatoc 1) dAAwc Exot. (Cf. 545a). This answers exactly to the position of the problem at
the beginning of Book B; cf. in particular 361d: the just and the unjust man must be
presented in their respective purity of character, as extreme examples of thorough justice
and injustice correspondingly tva audpotegor eic 10 Eoyatov EAnAvOotec, O pév
dkatoovvng, 6 0& Adikiag, kolvovtat 6ToOTEROS ATV evdatuovéoTepoc. In the final book
© of the Republic (Book I being of the nature of an Appendix) this question is treated
conclusively (cf. 576¢; e; 577b; 580b: 611 0 ApioTwvoc Doc Tov dploTov Te Kal OLKaLOTATOV
EVOALUOVETTATOV EKPLVE..., TOV O KAKLOTOV T€ Kal adikaTatov dOAiwtatov etc.). The same
basic point is inculcated also in the Laws. Thus B, 660el: wg 0 pév dyaboc dvno ocwdowv v
kat dikatog evdaipwy ot kat pakaolog. (Cf. E, 742e4: oxedov pév yoo evdaipovac apa
Kat dyaOolg avaykn yiyveoOal)... €av de apa mAoLTH)..., 1) ¢ adukog, &OALoc T 0Tl Kat
avixpws (). V. Gorgias, 470€9: tOv pEV yaQ kaAov kal ayaBov &vdoa kal yvvarlko
evdaipova etvatl G, TOV O& AdLKOV Kal TTovneov adALov.

In the argument of Laws, B, 660e-664d, pleasure is also brought under the same umbrella
with virtue and well-being. V. esp. 662d1 sqq. Thus the good for the virtuous man is
pleasurable: ti yap 01 dikalew xwollopevov Ndovng dyabov av yiyvouto; (663al-2). Firstly,
to separate the pleasurable from the just, the good and the noble is destructive of the
sociopolitical order: ovdeic Yoo av éxwv €0éAol meilBeoBatl mEATTELY TOLTO OTQ LI TO
xaipewv Tov AvmeloBat Aoy Emetal (663b4-6; cf. the reasoning in 662d-e). Thus 6 pev un
Xwollwv Adyog 110U Te kat dikatov kal dyabdv te kal kaAov mbavog v, el undev €tepov,
mEOG TO Tva €0éAewv (v tov Golov Kkal dikawov Biov etc. But, secondly, what appears
pleasurable and painful depends on the condition of the feeling subject: a virtuous
constitution experiences pleasure at the virtuous things and feels pain at the wicked ones;
while the reverse is the case with the defective constitution. 663¢c2 sqq.: Tat pEv &dua T To0
dkatov Evavtiog Ppavopeva, €k HEV AdIKOL Kkal KakoL éavtob Oewpovpeva Ndéa, Tor O&
dlkatar andéotata, €k d¢ dikaiov mavia tavavtia mavtl mEog apdoteoa. (This is a
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particular application of the general principle regarding the affinity and attraction of the
similar by the similar). Yet in such varied appearances there exists also the truth of the
matter, and it is the criterion of the perfectly constituted soul (i.e. the soul possessing the
excellence of its nature = the virtuous soul) which corresponds to the objective state of
affairs: v 0¢ aAnBewaxv NG KElOEWS MOTEQAV KLELWTEQAY elval POUEV; TTOTEQA TNV TNG
xeloovog Puxne N v s BeAtiovog; — Avaykatov mov v ¢ apeivovog (663c7-d1). And
hence (663d2-4): avaykaiov doo Tov adwkov Piov o0 povov aloxlw kat poxOneotegov
AAAO kol dndéotegov ) dAnbeia ToL dikalov te eivat kat ootov Blov. The best life is then
the same with the most pleasurable life: Tov avTov 1jdioTov Te kal dpiotov Do Oewv Piov
AéyeoOar paoxovtes, dAnOéotata éoovpev Apa, kKat paAAov meioopev obg del melOewv
(664b7-c2). With this, we have overcome the last resistance in accepting the insight that a life
in possession of all things commonly called goods (like health, beauty, wealth, sensitivity,
power to do as one desires, physical prowess and manly valour, even immortality; cf. 661a5-
b4; 661d6-el) and furthermore in want of all things commonly called bad, if it betrays
injustice and hybris, is not an exemplar of well-being, but on the contrary of wretchedness
(661d6-e4).

The results here in the Laws, tally exactly with the positions established in the Republic ©®
and its calculus of pleasure (®, 580d-588a). Notice in particular ®, 588a7-10: ovkovV el
TOOODTOV 1)D0VT) VIKA O &yaB0g te kat dikalog TOV KakOv Te kal Adkov, Aunxavw o1 60w
mAelovL VIKNoeL eDOXTUOOVVT) T€ POV Kal KAAAEL Kol AQeTT);.

The fault-line between excellence (of the soul) and well-being is expressed in Plato by the
question of the relationship between apetn} and evdapovia, the problem which constitutes
the core of his moral and political theory. The two notions are often coupled, contrasted and
associated; cf., besides the above quoted passages (n. 18), e.g. Symposium 180b7 (elc apetnc
Kkat evdatpoviag ktnow avOowmols kat Cwot kat teAevtioaow); Laws, 1, 899d8-e3; B,
661d6-e4; Republic, 1, 606d6; ©, 576¢10; Alcib. A', 134a sqq.; Theaetetus 175b9-c8 and 176e3-4.

Now the moral &getr| is defined as the excellence of the soul according to its main
divisions and faculties. While eOdatpovia signifies the fulfillment, contentment and
satisfaction when all is well (e0) with the being in question. (The inclusion of pure, harmless
pleasure — the fundamental analysis of the Philebus gives depth and perspective to the
arguments in the Republic, ® and Laws, B — in eudaemonia highlights the point). The
opposite of the former is some deformity and depravity of the soul (kaxia); while that of the
latter is misery (&OALOTNG).

Well-being consists in the possession of the (really) good (things). Thus with evdapovia
we have reached the end of the teleological explanation. To the question what one desires,
the answer is good (things). To the question what one desires good (things) for, the answer is
to possess them (to be attributed to him) and thus be eVvdaipwv. To the question what one
desires to possess good (things) for or, in other words, what one desires to be evdaipwv for —
there is no further reply other than tautological repetition. Symposium, 204d-205a; esp. 204e2
5qq.: P£0e, W LWKEATES, £€0& O €0V TV dyabwv: ti ¢oaq; ['evéoOar, v O’ ¢yw, avtw. Kal ti
éotat €xelvw @ av yévntal tayadd; Tovt evmowtegov, NV 0 €yw, éxw amokpivacOat,
OtL evdaipwv €otal Ktnoer yap, €on, dyabwv ol eddaipovec evdaipoves, Kal OUKETL
nipoodel EpéoOat va Tl O fovAetar eDdaipwy eivar 0 PovAduevos, AAAd TéAog doxel Exew i
anokpotc. (Cf. Clitophon 410e: éumdédlov ToL TEOC TEAOG aQeths €AO0OVTa evdaipova
vevéoOar).

The idea which defines well-being as possession or attribution of goods (ktnoig, yevéoOau
tx dyaOa twvi) is criticized in Euhydemus, 278e-282d. But the bearing of this criticism is
different. The starting point for the argument is that precisely idea; only €0 moattew is
substituted for evdatpovetv. Thus mavteg avOpwmot fovAdueOa v ipattery (278e3); and
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ETELDN POVAOUEDA €V TIPATTELY, TIWS AV €D TIOATTOLEV; AQ ™ &V €L TV MOAAX kayaOx ein;
But then equivalently: wpoAoynoapev yap, &dpnv, el MUV dyaba moAAx maeln,
evoatpuovely av xal v mpattewy (280b5; cf. b7); and finally: émedn evdaipovec pév etvat
meoOvpovueOa Ttdvte etc. (282a2). The substance of the argument consists in showing that
with the commonly held good (things) it is not their possession (kextnoOai, ktnoic, or
presence, magovoia) but their correct use (0p0wc xpnoOat), that constitutes well-being
(evdapovia) and well-acting (evmoalia). The upshot of the argument is, therefore, to
establish that what is ordinarily considered good (wealth, health, beauty, other bodily
excellences, nobility, powers, honours, (moral) virtues, wisdom, good luck; cf. 279a-c) is
mostly not necessarily useful by itself, and therefore not really and absolutely good — with the
sole exception of knowledge and wisdom. 280b7 sqq.: &Q’ 00V €VOALUOVODLLEV &V DX TX
naQovTa ayada, el undev Nuac wdeAot 1 el wPeAel; - el wdeAel, €dPn. - Ag’ oDV av Tt
wdeAol, el eln povov Nuiv, xowpeda O avtolc pr); ... (280d) Ti 8¢, el T kekTnUéVOC €in
MAOLUTOV Te Kal & vuvdr €Aéyouev mhvta Tt dyabd, xowto d¢ avTolg WUr), &Q’ &V
€0OALUOVOL DX TNV TOVTWV KTNOW TV ayaBwv; - OV dnta, @ Lokoates — Aet aoa, Epny,
¢ €olkev, p1) povov kektnofar tx tolxvta ayada tov péAAovta evdaipova Eoeobat,
aAAa kat xproBatr avTols: 1) o0deV Opedoc TC kToews yiyvetat Still more, it is not the
mere use of the common goods that constitutes well-being, but the correct use; and this
depends on knowledge (¢miotrjun), phronesis and wisdom (codica). There follows that,
strictly speaking, the common goods are really neutrals, and only wisdom is good and
ignorance (or stupidity) is bad; 281e: twv pév dAAwv ovdéV Ov ovTe dyalbov ovte kaxov,
TovTOY O& dvOLY OvTOoLY 1 uev oodia dyadov, 1 o6¢ duabia kaxov. We have thus reached the
essence of Stoicism.

The Euthydemean passage therefore aims at clarifying the notion of goodness — something
crucial for the treatment of all moral questions and rightly focused upon by Aristotle in his
presentation and critique of the Platonic theory. Real goodness is perfect (téAeov), also
sufficing and sufficiently potent (ikavov) as explained in Philebus (20d; 22b): the thing that
“possesses” it stands in no need of anything else; ibid. 60b10-c4: v tdyot@ob Ppvov dadéoety
tde TV dAAwvV. — Tivy - QL mapein to0t det TV LoV dx TEAOLG TTAVTWY K&l TTAVTH)
unodevoc €tépov moté Ett mpoodeioOal, o 0¢ ixavov tedlewtatov Exew. The distinction
between possession and (correct) functional use is cancelled: true goodness cannot be
inactive or dependent on something else for its activation. This is in fact why every being
aims at the good and minds nothing else except also what follows upon the acquisition of
goodness; 207d sqq.: T6de ye unv (sc. its sufficing character), wg oipat, meol avtov (sc.
TAyaBov) avaykatdtatov eivatl AEYewy, WG MAV TO YIYVWOKOV avTo Onpevel kal épieTal
BovAouevov éAdetv kal mepl avto ktnoacOal, kal TV AAAwV ovdEV PpoovTilel ANV TV
amoteAovpévwy Gua dyaboic. (Cf. 6la: ovkoUV TO ye TéAeov Kal maov aipeTov KAt To
TaVTATOoLY dyadov etc.).

To amoteAovpueva apa ayaBoig are the consequences of the possession of true goods. For
Plato it is a proof of the superlative potency of good that it is not only desirable in itself
(something which each and every being, being in itself, universally aims at), but also useful
and beneficial, i.e. desirable for its effects. Such goods are fertile (yoviua) in the poignant
formulation of Republic, B, 367d2. Thus the classification of goods in Republic, B, 357b-358a,
divides them into three kinds: a) goods that we want to have for their own sake alone, and
not by virtue of their results (like rejoicing, xaioetv, and harmless pleasures), b) goods that
we aim at both for their own sake and also for their consequences (like understanding and
seeing and being healthy, 10 ¢pooveiv kai T0 6pav kai T0 Uywaiverv); and finally c) goods in
themselves laborious and onerous (never to be desired for themselves) but advantageous
and profitable because of their accruing recompense and other beneficial consequences, twv
puobawv te xaow kat twv aAdwv 6oa yiyvetatr ant’ avtwv (like physical exercise and
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undergoing medical treatment for the restoration of health). Justice is explicitly put into the
second class, which is proclaimed nobler and beautifulest, 357d-358a: év moiw (sc. €idet),
£P1, TOVTWV TNV dikatooLVNV TONG; €yw pEV olpal NV O’ &YW, év T kKaAlioTtw, 0 kal Or
avTo Kal O Ta yryvoueva &’ avTov ayanntéov T HEAAovTL pakaglw EoeocBar (cf. B,
367c). To the first kind belongs pure pleasure, unaccompanied by any consequence beneficial
or harmful (Laws, B, 667d-e).

There is thus present in Plato, under full capacity and sway, the reality of final causality
but for the Aristotelian term téAoc. In fact the above analysis is recapitulated in Nicomachean
Ethics, A, 7, 1097a15-b21. The two main characters of true Platonic goodness (téAetov,
tcavov) are repeated as téAewov (a28) and avtapkeg (b8): TéAeov O T dalvetar kail
avtapkec 1 evoatuovia, TV mEaktwv ovoa TéAdoc (b20-1). Such ultimate end is that which
does not stand in need of further explanation, i.e. that for which the question “why do we
aim at it” has no real sense (the avumoOetov has been reached); cf. A2, 1094a18-22. This is
Platonic; v. supra the Symposium passages. A difference appears to emerge in the relative
valuation between the kinds of goods or (as Aristotle says) ends. In N.E. 1097a25-b6,
Aristotle gives absolute precedence to that end which is aimed at for itself and never for the
sake of something else, kat pundémote d° &AAo, 1097a33; such is evdarpovia, as against
honour and pleasure and intelligence and all virtue (1097b2). But the difference need not be
sharply construed: Plato, as has been observed, means to assert the power, fertility,
functionality and profitability of the supreme good in effecting a whole series of beneficial
consequences ranging through the entire field of existence and action for the being
possessing it. It is goodness itself which in fact renders all other excellences (including moral
virtues) advantageous (cf. n. 48).

However this may stand, teleology and final causality is already there in Plato, but for the
Aristotelian names, explicitly developed. Worries about the general legitimacy of their
employment (a question which was significantly raised by Andrew Nash in the discussion)
may thus be composed. On the other hand, we need not be committed to the Aristotelian
concept of process or movement in analyzing the theory of Goodness teleologically (V. n.
25). Still further, I endeavour in this paper to locate the Platonic theory within the context of
parameters that pervade the entire development of ancient Moral Philosophy. In such
analysis, terminology with superior explanatory power may be more freely employed, even
if it belongs properly to one particular phase of the development.

Thus I employed the Aristotelian theory of causality to distinguish between beauty,
excellence and well-being as, respectively, the formal, efficient and final cause of human
endeavour and activity; but also I had recourse to the Stoic notion of spermatic evolution
when speaking of the “drive towards excellence”. These applications are called forth in
particular by, and articulate the possibility of, separatedness between what in a different
context is seamless and divisionless. On a certain level of experience and analysis beauty
(harmony), excellence (perfection) and well-being (fulfillment and satisfaction) are
necessarily coimplicated: harmony constitutes the excellence which ensures well-being; then,
their unified power is easily subsumed under finality: beauty is the object of love (¢0wc) and
acts by attraction; the end and purpose (téAoc) of a being is precisely the perfection (téAog)
of its nature, which again consists in its own peculiar harmony; and every natural excellence
is a beauty and an end to which all beings susceptible of it inherently desire to achieve as
completion of their nature. In such perspective there is no apparent reason to differentiate
between the three things which I distinguished in the way I did. In particular one cannot
then properly speak of a “drive towards excellence”: ends act as final causalities in the processes
of their attainment, as “motives” not as “motors”. This was brought home by Andrew Nash,
when he questioned the effective explanatory power of my idea, as against its mere
metaphorical value (cf. also n. 2).
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Now when we extend the analysis of human activity to a level beyond the unperturbed
one signified above; when we have to conceptually account for the possibility of ruptures
occurring in the unified field of the triad beauty — excellence — well being, as well as for the
possibility of overcoming them and restoring unity again; when, in short, the unity has
become a triad with fault-lines in the field; then it is less correct to distinguish essentially
between the three moments as different (and possibly competing) kinds of finality or, worse,
as alternatives for the true understanding of finality. For the process towards perfection of a
being is normally the result of an inherent tendency in it to optimize its nature; it is like an
inborn movement towards the fullest realization of its nature; like the development from a
seed, the effect of a spermatic power (in the Stoic sense) unfolding itself to is completest
manifestation. This is why I spoke of a drive towards excellence. Being itself being a sort of
perfection as existence, in the Pythagorean and Platonic sense (i.e. as a privileged
determination of an underlying indefiniteness), it contains “inwritten” the potent drive
towards the heightening of its constitutive harmony, i.e. towards its own excellence. The nature
and seriousness of the fault-line between excellence and well-being consists precisely in the
fact that what is the natural development of being may not lead to its fulfillment and
satisfaction, which evdaipovia on the other hand is the natural end of its activity. Efficient
and final causalities can thus appear to act divergingly. We might then speak of two
irrenconcilable ends of human life, but this is less accurate. Nature has made the drive
towards excellence rather the effective means of achieving evdatpovia for a particular being
under normal circumstances. (Although she more probably utilizes on the cosmic scale the
aiming at well-being in order to allure living, and esp. conscious, things to their perfections,
which are partially constitutive of her over-all grand perfection). A being is internally driven
towards its perfection; but it would not aim at perfection apart from the fulfillment and satisfaction of
well-being; and for well-being to be realized other additional conditions have to be met relating to the
external cosmic structure, as we shall see. Conversely, a being aims at well-being; but it is not
internally driven to well-being if this loses its automatic correlation with excellence; then it
would have to become inured by habituation to cultivate a condition (different from its
proper excellence) which secures well-being with the highest degree possible of probability,
but which runs against its own natural inclination. To signify the automatic, intrinsic,
necessary urge and goading of every being towards its own perfection, I have spoken of the
drive towards excellence: the idea is meant to carry great explanatory significance, and is not a
metaphor.

The Stoic idea of spermatic cause synthesizes the Aristotelian material and efficient causal
concepts. The completeness of being unfolds itself out of its seed-condition, but the
spermatic power within the seed also effects the development with no need of an external
moving potency. The material principle involves internally the efficient cause of the
evolution towards the state of excellence which is not only potentially (according to the
Aristotelian acceptation of the term) present in the initial condition, but also potently and
efficiently there, and thus, in a sense, actually, although not fully developed. Thus the final
end (téAoc) of perfection (téAog) does not merely attract and pull, but its effective
prefiguration moves and pushes, too. A point which is highlighted by the underlying fact
that being in itself consists in that very characteristic harmony which is intensified in the
corresponding completion and perfection. (The Pythagorean-Platonic construal of reality
compared with the Stoic tension, tévoc). This complex situation is captured by the idea of a
“drive towards excellence”.

Of course, although this analysis is occasioned by the necessity to account for the
disruption of the initially unified field of beauty, excellence and satisfaction, the insight once
clarified is valid also in the case of their unperturbed coimplication.
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One other point: there is occasionally “systematic ambiguity” in Plato between good and
possession of good, between e.g. Ndovr) and xaipewv, copia and Ppoovety, Dytewx and Uywxivery
etc. Thus we may say, in particular, either that well-being (evdatpovia) consists in the
possession of the good, or that it is the good. This does not pose a serious difficulty. Strictly
speaking, one loves a good; one aims at possessing or having it; the desire is of the latter (cf.
Philebus, 34e-35d).

For Platonic teleology v. also n. 25. For love of beauty v. n. 21.

As has been observed in the previous note, these factors are constant parameters permeating
the entire field of ancient Greek experience, thought and spirituality, even though they are
more or less expressed in terms of formulations characteristic of particular phases and
periods in their development — those actually in which the factors have been raised to
maximal intellectual transparency.

Beauty is the proper object of love (¢pw¢ kaAov). Its attraction would be thus in this respect
a case of final causality. The argument however of n. 19 regarding the distinction between
excellence and well-being in terms of their respective derivative or genuine finality, can be
repeated correspondingly for the pair beauty and well-being. The results thus achieved can
then be applied to the serene case where beauty automatically constitutes excellence and
secures well-being.

The possibility of a rupture between beauty and excellence rests on the fact that the
second, but not directly the first, is result-oriented, as it implies maximal preparedness to act
or perform appropriately. (Cf. nn. 14, 19, 27, 48, 49). For something to be in excellent
condition involves fitness and ability to do its work best. Thus there emerges an analogy
between beauty and excellence on the one hand, form and power to act on the other. Hence I
called beauty the formal cause of human life and activity. For beauty is involved in the very
fact of existence: being is constituted by the harmony of a definite determination (limit,
niépac) of a field of indefiniteness (infinity, dmewpov). Beauty is, so to speak, very near the
existential core of being, and therefore most immediately felt; it is like what is the form of a
thing to the thing.

Aéyw 01N TO Kol OTIOLXVOUV TIVA KEKTNHEVOV dUVALY €lT’ €lg TO ToLelV €TEQOV OTIOVV
MePUKOG ElT’ €lg TO MAOELV Kol OUIKQOTATOV UTTO TOU PAVAOTATOV, KAV &l LOVOV €i¢ ATaE,
TV TOUTO OVTWS elvar tifeuat yap 6pov opiCewv ta ovta wc EoTiv o0k dAdo Tt ANy
Ovvauic. Stoicism elaborated this idea into a fundamental part of its (meta)physical system.
Cf. A.L. Pierris, First Principles and the Beginning of World-Formation in Stoicism in K.
Boudouris (ed.), Hellenistic Philosophy, vol. II pp. 149-176, esp. p. 153 sq. and Excursus I:
Matter, Body, Incorporeals and Concepts, pp. 159 sqq. Also Excursus II: On Spirit and Tension,
ibid. pp. 170-5.

V. esp. 477c-d: duvdews ya €yw oUTe TV X00aV 00W 0VTE OXNHA OUTE TL TWV TOLOVTWY,
olov kat AAAWV TOAA@V, TEOS & ATOPAETWY Evia dlogilopal mMaQ’ EUALTE Tot HEV AAAX
evat, ta d¢ dAAar dvvdpewe O €ic éxetvo povov PAETIw, €’ w Te €0t kal O amepyaleTal,
Kal tavT) EKAOTNV ATV DOVAULY EKAAETR, KAL TV HEV ETTL T AUTE TETAYUEVIV KAL TO
avTo ameQyalopévny TNV avTnV KaA®, v 0& €ml €Tépw Kal €teQov ameQyalopévnv
GAATV.

The Pythagorean-Platonic idea of being as definite limitation of a field of indeterminacy.
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On Platonic Teleology v. n. 19. There is absolute goodness, common for every being, whose
possession or presence renders all other relative goods really good, i.e. useful and profitable, v.
n. 48. Here lies a Platonic foundation for the distinction between excellence and well-being
which I established. Possession of a good commonly so thought, a particular excellence, may
be disadvantageous for the possessor; such a good is not good in itself: it can easily turn to
be bad, so much in fact worse than its opposite, i.e. than a bad thing commonly so thought,
as it is far more potent than this latter, the former being a (partial) excellence. E.g.
Euthedemus, 281d2 sqq.: kivdvvevel oOpTAVTA & TO TEWTOV épapev dyaba eltval, ov meot
ToUTOL 0 AOYOC AvTOIS eival, OTwe avta ye kKad avta mépukev dyaboa elval, AAA’ wg
fotcev @O Exer éav pév avtwv Nyntat apadia, peiCw xaka civar v évavtiov, 60w
OVVaTTEPR VINPETELY T MYOVUEVD Kakw OVTL, éav O& ¢povnoic te kal oodia, pellw
dyaba, avta 0¢ ka@ avTd 00déTEpa avTWY 000eVOC i eivar. And similarly in the Laws, B,
661b-c, where the point is concluded by the general statement, 661d: T pév koo Aeyopeva
ayaba tolg adikolg eival, Toig 0¢ dkalolg Kakd, tax O ayaba toig pev ayaboic dvtwg
ayaa, tolg d¢ kakolg kakd. In the Laws passage from the common goods are excluded
dkatoovvn kal agetr) anaoca (on whose possession the goodness of the rest depends),
whereas in Euthydemus, included is 10 owdoova te eivar kat dikalov kat avdpetov (279b5).
This inconsistency regarding the “moral” virtues is only apparent. Amaoca 1) agetr] in the
Laws involves phronesis and wisdom, on whose presense the profitability and, hence, the
real goodness of the common goods depends according to the Euthydemus. Supreme wisdom
is the knowledge of absolute Goodness; and it is on the Idea of Good that the moral virtues
depend for their goodness, as is definitively stated in Republic, T, 505a-d, a passage that
will be quoted and treated in n. 48.

The true end for Plato is therefore absolute Goodness or rather (in systematic ambiguity, cf.
at the end of n. 19) its legitimate presence or acquisition. Excellences are not such ends, and
therefore they do not exercise final causality on human life and action. For if we combine (a) the
general point that the object of will is the purpose of action (ot dvBowmot TovTo ovAecOatl
0 AV MEATTWOL EKACTOTE T EKELVO 0V Eveka moattovowy tovl’ O mpattovowy; Gorgias, 467¢
sqq.) and therefore the good intended (éveka to0 &yaBov &mavta tavta TOLLOW Ol
niowovvteg, 468b7), and (b) the Platonic view concerning the unique absolute Goodness; it
follows that the real end of human action is absolute Goodness (and its proper possession)
alone, and not common, relative goods like particular excellences.

Aristotle’s thorough system of natural teleology employed explicitly the distinction between
internal and external final causality. V. A.L. Pierris, Opoc IToAtteiac and TéAoc TIoAewc:
Political Constitution, Social Structure and End of Life in Aristotle’s Politics in K. Boudouris (ed.),
Aristotelian  Political Philosophy, vol. 1, pp. 127-142, esp. the Appendix, Immanent and
Transcendent Teleology, pp. 136-142.

It is hardly possible to overestimate the solid realism of Platonic Idealism and of ancient
Greek ideality in general. The profitability, functionality and efficiency of virtue-excellence, its
instrumentality to success, is a capital relevant case. Heather Reid expressed in the discussion
conceptual worries about such pragmatic “realism”. Her point gets its full weight in the
context of the “morality” (ethical tone or otherwise) of the Platonic moral virtues, and as
such it will be treated in n. 48. (Cf. also nn. 14 and 19).

The functionality of excellence is embedded in the ancient Greek experience of the
world and of life in it. Virtue entails fitness to perform adequately, capacity to achieve
results, ability to do the right thing in the appropriate field of variation. An excellent
knife, is a knife that cuts well. When things are in their proper state of normality, the
beauty of a knife consists in such a form as enables it to excel in its proper work, i.e. in
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cutting. And further, also, cutting is in such a way integrated within the operational field
of activities that cutting well is significant as an achievement which means that there is
necessarily a reward, of one sort or another, for the achievement. Here is displayed in the
simplest form the archetype of the fundamental moral question: the congruity (or
alternatively, maladaptation) between beauty, excellence and well-being.

In the quintessentially Hellenic, Homeric life-experience, as well as in the common feeling,
aetn is both the virtue or excellence, and its reward (V. n. 14). At the beginning of the more
sustained and serious treatment of the archquestion of Morality in the Republic (the
relationship between excellence and well-being) the point is emphasized: Justice (the central
moral virtue) belongs to the best kind of goodness, the one which is pursued both for its own
sake in itself and because of its consequences (év t@ kaAAdioTw - sc. €ldetL - O Kol O avTO Kal
dx T yryvopeva AT avToL ayamntéov t@ HéEAAovTL pakaplw €oeoBat, Republic, B,
358al-3; cf. the context in n. 19). The basic question has to be faced with the credentials of
virtue being established on its own nature in itself and not in connection with whatever
wage or recompence exists for virtue (Lo0og apetng, B, 363d; nobovg kat d0&ag mageg, B,
367d): this is Glauco’s setting of the problem; cf. 362e sqq. (justice is usually recommended
not on its own merit, but for the sake of its results and credits, evdokiunoelc). At the
conclusion of the following gigantic enterprise, in ©, the virtuous life of excellences is
proven to be even the most pleasurable in itself (v. n. 18). And then in I, 612b sqq. the
overarching argument is closed by an examination of the rewards of virtue both in this life
and after death: OvkoOv, v O’ €yw, T& te AAAa ameAvoapeda év T Adyw, Kol oV Tovg
poBovc ovdE Tag H0Eac dLKALOTVVNG ETNVEKALLEY, ..., RAA" adTO dikatooLVNV avTr) Puxn
aolotov Nigopey, Kkal o Téov eivat avTe Ta dlkaua... VOV 1o avemtipOovov Eotiv tpoc
éxelvolc kal Tovg pLoBovc T dukatoovvn kal 1) dAAN dpet) dnodovval, Goovg Te Kal olovg
) Puxn magéxel map  avOowTwv Te kal Oewv, Covtoc Te Tt ToV AvOpwmov Kal EmMELOAV
teAevtnon. And indeed the divine work ends with the Myth of Er.

Genuine religiosity is indeed very pragmatic in the same way: e.g. xaipete xal
ayaAAaoBOe, 6t 6 pioboc Vuwv MoALg év toig ovpavoic (Ev. Math., V, 12). Cf. XIX, 29; Ev.
Luk. X, 7; 1 Cor. 111, 8; 14; 2 John 8; Apocal. XXII, 12).

In turns out that to prove this is not the most difficult task of Moral Philosophy.

This is again no mere metaphor. I generalize the Politicus methodology and pattern of
problem-solving. The methodological pattern depends in turn on the metaphysical structure
of reality: optimal determination of variational fields of indeterminacy, or, in another words,
harmonious mixture of variant factors (the Philebus theory of reality). For an argumentation
in favour of Pythagorean Platonism, v. A.L. Pierris, The Metaphysics of Politics in the Politeia,
Politikos and Nomoi Dialogue Groups, enlarged version of a paper presented in the Prague
Symposium Platonicum, 4-5 April 1997, and going to appear in the Acts of the Symposium to
be published in autumn 1997. [It has been published].

V. Philebus, 25d-26d. The conjugation of the limiting and the indeterminate factors (those that
determine and those that are inherently susceptible of more and less) gives birth to the
(relatively) stable “becoming to being”, that is, existence in this world: 0 toUtwv éxyovov
ATIAV, YEVETLY €I 0VOIaV EK TWV UETX TOD MEQATOG ATELQYAOTHEVWV HETOWV (26d). Thus 1)
TovTV 0001 Kowwvia v Dyeiac oo éyévvnoer (25d7-8); €k tovTwv wEAl te Kkat 6oa
KaA& mtavta (26bl)... ped’ Uyteiag k&dAAog kat loxvv (bb) etc.

A point of higher strength than that corresponding to the optimal determination appears to
be possible in cases. But on closer scrutiny it can be shown that either that same point really
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constitutes the achievable optimum for the particular case; or the non-optimal condition of
maximal tension is unstable, like all determinations of the variational field save the
privileged one. The optimal resonance is the really stronger one stably and on the whole.

What follows is in elaboration of my response to an important issue raised in the discussion
by Philip Beeley. It concerns the relationship between the dynamic and the absolute reality
of being.

Being is thus intrinsically dynamic. Power inheres constitutionally in being. Drawing on a
persistent religious and logicomythical world-experience which sees reality as the offspring
from the conjugation of a formative — celestial — male and a fertile — chthonic — female
principle archaic Pythagoreanism construed concrete existence as the outcome of a synthesis
between limitation (méoac) and indefiniteness (&mewgov). Cf. A.L. Pierris, The Origin and
Nature of Early Pythagorean Cosmogony, in K. Boudouris (ed.), Pythagorean Philosophy, Athens,
1992, pp. 126-162. [Enlarged version in A. L. Pierris, The Emergence of Reason from the Spirit of
Muystery, Vol. 11, Mystery and Philosophy, 2007, pp. 171-320]. Classical Pythagoreanism further
mathematised the conception; v. A.L. Pierris, Hellenistic Philosophy: Continuity and Reaction in
an Oecumenical Age, Excursus 1A, Symbolic and Mathematical Pythagoreanism: Early History, in
K. Boudouris (ed.): Hellenistic Philosophy, vol. I, Athens, 1993, the Excursus in pp. 145-7. Plato
and the Old Academy took over the developed Pythagorean cosmological structure in
various transformations.

Equally dynamic, under a different construal, is the Heracleitean existence, as harmonic
tension between opposites. In fact, there is systematic “interface” regarding the dynamism of
being between Heracleitean and Pythagorean metaphysics. A harmonious (and thus
correspondingly stable) synthesis of opposites is the same reality with the optimal
determination of that field of variation which is defined by those opposites. The
Pythagorean insight consisted in substituting as fundamental polarity in place of the
opposition between indefinites (e.g. hot and cold) that between limit and indeterminacy
(normative, optimal determination of temperature versus the temperature field of variation).
The common polarity of opposites then was re-introduced into the second pole by Plato, as
more and less, great and small or indefinite Dyad. Cf. Philebus, 24a-25a; Aristotle brings this forth
as one of the peculiarities of Plato vis-a-vis the Pythagorean system, e.g. Metaphysics, A,
987b22 sqq.; TO pévtol ye &v ovoiav eival, kat un €tepov tt ov AéyeoBat év, magamAnoiwg
toig ITuBayopeiowg éAeye (sc. Plato), kal t0 toUg apLOpolg aitiovg eival Tolg dAAOLS TRG
ovoiag WoavTWE EKelvVolc. TO O& AVTL TOD Ameipov we Evog dvada Totnoat, T0 O’ ATeLpov €K
UeYaAov kal [ikpov, TovT idLov.

Dynamism pertains intrinsically to being no less for Aristotle, only again its analysis is
conducted differently. Form involves the power to act (move and actualize), matter the
capability to undergo action and the definite propensity to be in-formed actually according
to the potentiality that it ontologically involves. (Distinct from privation, matter is ©
miépukev épieoOal kal 0péyeabar avTOU - sc. ToL Oelov Kal ayaBov kat épetov, form and
entelechy - kata v avtov pvow. Physics, A, 192a18-9; matter aims at, reaches after and
yearns for formative actuality).

For the Stoic eminently dynamic conception of being, v. my treatment in the paper referred
toinn. 22.

To this common dynamic conception of being there is sharply contrasted the Parmenidean
absolute being. For the former, the higher in the scale of independence a being is, the more
powerful it is; the more perfect it is, the mightier it is, the more extensive the exercise of its
power is. Where there is an absolute, self-subsisting being (the Heracleitean Fire-Logos; the
Aristotelian separate, divine Intellect; the Stoic Universal God), it is maximally dynamic. A
major problem indeed arises within the Pythagorean-Platonic current: originally, the
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dynamism of existence comes characteristically from the second principle of fertile infinity
(amewplar), as against the stabilizing, delimiting, ‘crystalizing’, fixing, ordering function of the
first principle (rtépac). But this possesses also a variant dynamism, that of the formative
power; and in any case, all reality, consisting in the mixture of the two principles, involves
necessarily the dynamism of both.

In the Eleatic tradition, on the other hand, the dynamic and the absolute reality of being
are contrasted. The same holds good basically for the Atomism as well (Classical and
Hellenistic), this peculiar progeny of Eleatism. Further, the contrast was also implicit in the
“logical Atomism” of the eidwv ¢pidor (248a) against whom Plato elaborately proceeds in the
Sophist. They are the “idealists” of the spiritual Gigantomachy (246a) that goes on; their
substantial forms (cf. 246b-c) are beyond the power to act or be acted upon (dVvapig tov
Ao XEWV Kal ToLetv, 248c). Plato argues on the contrary that complete and perfect being (to
niavteA@s Ov, 248e) involves intellection, life, soul, movement; 248d-249b. Those who construe
the forms as static realities are in the wrong (249c). The fundamental point is analysed in
251d sqq.: true beings can enter into communion (kowwvia), or be mixed up
(ovpptyvuoBar), with other true beings (although it is shown that not every real being
communes with every other). The essential relationship and communication entails mutual
influence and the power to exercise it (dUvapg émucowvwviag, 251e; 252d); which influence
again involves the idea of movement. Movement (in this broader acceptation as energy and
actuality of power and dynamic effect) is part of the world of perfect being; and so is even
non-being (256e). These and similar consequences follow from the interrelationship of true
being. The alternative is to postulate a rigid logical atomism of uncommunicable entities (like
the Parmenidean One-Being multiplied into many one-beings, as Melissus explained), which
doctrine cancels the possibility of articulating statements and reasonings (259d-e).

Thus the notion of true being as motionless and immovable, as solemn and sacred but also
idle, was disposed of by Plato. Notice particularly the form and force of the denouncement
in Sophist, 248e6 sqq.: T{ 0¢ mEOg A0g; wg &ANOws kivnow kal Cwhv kal Puxnv kat
dodvnov 1 padiwg meloBnNoopeda T TAVTEADS OVTL LI TTagelval, Unde Cnv avtod HUnde
doovetv, aAAa oeuvov kal dyLov, vVobv ovk €0V, AkivnTov €0T0C elval;

Henceforth in the ancient philosophical tradition the dynamism of real being was again
crucial in all positive doctrines — with the virtual exception of Epicureanism. Classical atomic
theory was inconsistent or unclear about the origin of movement, as was pointedly criticized
by Aristotle (Metaphysics A, 985b19; De Caelo, I', 300b8 sqq.; Physics, ®, 252a32 sqq.; B, 186a24
sqq.). The Democritean whirling (divog) and impact (mAnyr]) are external to the atomic
fullness of being, the former also unaccountable. Some admission to a more, but minimally,
dynamic conception of full being may be represented by the weight (pondus) of the
Epicurean atoms, if interpreted as a potential of energy within themselves; but this is
doubtful, as it is also the mysterious declination (clinamen) from the rectilimar free “falling” of
the atoms in the vacuum.

Apart from the atomistic turbulences, a solid consensus understood power as inherent in
beingness. The intrinsic dynamism of reality was further fundamental for the Neoplatonic
ontological derivations and hierarchical structures. In philosophical theology, the divine
Logos was the Power of the first hypostatical principle, through which power the invisible
and visible worlds were created.

The ancient opposition between a dynamic and a static concept of being is reflected, as was
aptly observed by Philip Beeley in the discussion, in the contrast of Leibniz" Monadology to
Gassendi’s Atomism.

Beeley correctly pointed out that my concept of dynamic harmony is meant to reconcile the
dynamic with the absolute reality of being. He wondered whether such reconciliation should
be understood in the sense of the Aristotelian concept of movement, esp. as there would
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appear to be a distinction in Plato between excellence and striving for excellence. The goal of
the motion, its terminus motus, is in that concept considered to lie outside the movement
itself, which, on the other hand, constitutes the process of realization of the goal. In this
perspective, the end (téAoc) strived for is the absolute reality of being, whereas the process
of its attainment exhibits the dynamism of being. This would however effectively destroy
the chances of a meaningful synthesis between the absolute and the dynamic. So Beeley.

Now, first of all, the original experience was that of a thoroughly dynamic beingness. An
impotent being is nothing. To be is to ontologically affirm an identity, and such power as is
required to raise something out of nothing. Dynamism lies at the existential core of being. The
Pythagorean-Platonic construal articulates precisely this dominant experience: what
constitutes the power and the perfection of being constitutes being itself.

We do not start from the sense of the division between the absolute and the dynamic,
working up towards their mutual integration afterwards. On the contrary, their division is
the result of the Parmenidean rule-making, an artificial game if left unchecked (Eristics,
Megaric philosophy, other “Socratic” remnants), useful if controlled (Plato).

Secondly, being is thoroughly dynamic in all respects for Aristotle as well. Form is what
makes out of (the appropriate) matter a thing of such and such a kind; matter has the
capacity and the tendency to be formed accordingly. Existence is either potential or actual:
every potentiality yearns for its actualization; every actuality is, and is manifested as,
activity. An efficient cause is an actuality; a final cause is an actuality; a formal cause is an
actuality; a material cause is a potentiality. Being is vibrant in all its aspects. In fact, Aristotle
represents an alternative model of being fully permeated with dynamism to that of the
Pythagorean-Platonic tradition. Real existence is determined by activity (évégyew) (Cf.
Metaphysics, ®, 1050b2: coote pavepov Ot 1) ovoia kal TO €ldog évéQyetd éotiy); in the case
of absolute being, God is pure activity (ibid., A, 1071b19 sqq.: det doa elvat aQxMV TOoLXVTNV
NG 1 ovoia évépyeta. ETL TOLVLV TAVTAC OEL TAG OVOIAG elval avev VANG aidiovg yo del,
elmeQ ye katl AAAo TLAdLOV' Evépyeta dor).

In an Aristotelian perspective, the key concept synthesizing dynamism and beingness is
not that of movement (kivnowc), but eminently its correlative, activity, perfect actuality
(évégyewn). The difference between évépyeta and kivnoig (in strict, technical senses) is that
the end is included within the former, but not in the latter: thus kivnoic is essentially,
ateAnc (e.g. Metaphysics, ©, 1048b29). To be in movement is not to have achieved the
purpose of the movement: thus, if one is walking, one has not already walked (= reached his
destination). On the contrary, évépyeiwn is an action which by its very actualization has
realized its end: for example, to see means to have already seen; the end is involved in the
action itself and does not follow as a result of it, as something effected by it. For this very
reason, a movement must of internal necessity stop, once its end is achieved; whereas on its
own merit, évégyel can be eternal, once in existence. Thus in the dense and difficult
passage, Metaphysics, ©, 1048b18-36; v. esp. 1048b18-23: émel d¢ TV MEAfewv @V 0Tl
niépac(i.e. a limit, a final point, an end in the sense of finish) ovdepia TéAog AAAX TV TeQt
10 TéA0g, olov Tov loxvaivery 1) loxvaoia avto (i.e. of the process of thinning the end to be
achieved is thinness, leanness; loxvaoic rather than ioxvaoia is the process itself, and it
should be read in b29 in the latter’s place), avta (sc. the parts of the thing in the process of
emaciation) 0¢ Otav loxvaivy oUtwg €0Tiv €V Kivrjoel, un magxovtwy (the reading needed
to make sense) wv €veka 1) kivnoig (i.e. things in movement do not already possess that for
the sake of which the movement is taking place), ovx €otL taavTar MEAELS 1) 00 TeAeiar yer o0
Yo téAog AAAT éketvn <> évumapyet 10 téAdoc kal [1] moalic. (Perfect) action is the one
which involves intrinsically its own end. (Then follow the examples). Kivnoiwc may thus be
described as an imperfect activity, dteAng évéoyewx (Physics, I, 201b27; de anima, B, 417a16;
I', 431a6; Metaphysics, K, 1066a17-22; etc.). While évéoyeia is a whole, complete and perfect at
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each moment of its duration; cf. in particular the treatment of évégyeta in connection with
pleasure in Nicom. Ethics X, 1174al13-b14; v. esp. 1174a14-21: dokel yaQ 1) pev 60aots (an
example of évépyela) ka0’ ovtivoov xpovov tedeia elvar ov Y& €0TLV EvOenc ovdeVOC O eig
VOTEQOV YIVOUEVOV TEAELWOTEL AVTNG TO €100G" TOOVTW O éotke kal 1) 1)d0oVT). A0V Yo TL
€0tl, kat Kat ovdéva xpovov AdPol Tic av 1dOVNV 1)G, €Tl MAglw XQOVOV YIVOUEVTS,
teAewwOnoetal to eldoc. dOTEQ 0VOE KivNnoic €0Tv. €V XQOVW YaQ Moo KIvnolg Kat
TEAOUG TIVOG, OLOV 1) OLKODOWULKT), KAl TeAeia Otav moton ob épieTar 1) év Amavtt d1) TQ
X00vVw N TovTw (sc. teAeta €ott). 'Evégyewn is perfect in the present, at any moment of its
duration: 0 yao év t@ vOov 6Aov Tt (1174b9); thc Ndoovng O’ év OtwoLV XEOVE TéAELOV TO
€idog (1174b5-6).

Movement then is the actuality of the potential qua potential: T)v TOU dLVAUEL T) TOLOVTOV
eotwv évépyelav Aéyw kivnow (Metaph. K, 1065b16; v. the entire passage, 1065b14-1066a34;
and, basically, Physics, I', 1-3). It is not the actuality of the potential when this has been
cancelled, because then there exists full actuality; it is the actuality of the potential as such,
when it is still preserved as potential, and therefore its full actuality has not yet been
achieved, but is in the process of realisation. Kivnoc is such “in between” state, neither of
mere potentiality nor of full actuality; Physics, I', 201b27: To0 8¢ dokelv &dQLOTOV lvat TV
kivnow aitov 6t obTe €lg dUVAULY TV OVTIWV oUTe €lg évéQyelav €0TL Belvat avTnv
ATAQC: etc.

‘Evéoyewn is for Aristotle the clear manifestation of the dynamism of being: the dynamic
and absolute reality of being coincide there perfectly. Even in movements which are
productions, there is complete évépyeia realized — the activity of the art or science which
results in the production and the work produced. The house as actuality involved in the
actuality of the building-art (i.e. in the actuality of the corresponding knowledge) is the real
factor in the efficient causality which constructs the actual house out of the building
materials in a process of movement. Thus in any case, every movement presupposes
generally the actuality of the efficient cause which effects it: oa Gpvoet yiyvetar 1§ Téxvy,
OT’ évepyeiq OvToc yivetat €k tov duvapel totovtov (De Gener. Anim. B, 734b21).

The Pythagorean-Platonic model is different. Yet it is as thoroughly teleological (v. n. 19). It
is moreover more pragmatic.

I said that harmony, as optimal determination, represents an acute natural resonance. Minimal
variation ov the one axis around the point of acute resonance results in maximal change on
the other axis. This is precisely what happens with the beauty of things and its constitutive
factors.

This identify is of course normally complex. But it is never a paratactic list of parameters; it is
always a whole with a unifying principle and a specific structural order. So we can speak of
one determination and one harmony, naturally involving many subordinate ones, all
standing in definite relationships to each other and to the integrating one. - The integration
of a multitude into a complex whole with a particular definite identity is ultimately the work
of the Principle of Oneness; this confers unity on the multitude by harmonizing its differing
elements and diverging momenta.

Harmony of opposites as constitutive of the definiteness and power of being is also a
Heracleitean insight. V. principally, the above quoted Fr. 27 Markovich = 51DK. Cf. Fr. 32M =
59DK; 33M = 60DK; 34M = 103DK; 35M = 61DK; 39M = 48DK; 40M = 12DK; 41M = 88DK;
42M = 126DK; 43M = 57DK; 44M = 111DK; 45M = 23DK; 46M = 58DK; 47M = 62DK; 48M =
26DK; 49M = 21DK; and very significantly 50M = 15DK.
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The superiority of the Pythagorean model resides in that it defines the general nature of the
opposition, and provides for the possibility of determinate and pragmatic understanding of
Heracleitus’ secret harmony. On the other hand, Heracleitus also reduced all opposition to the
kindling and extinguishing of fire according to measure; Fr. 51M = 30DK (cf. 54M = 90DK;
55M = 65DK; 56abM = 84abDK).

This results from the Pythagorean-Platonic model of the dynamism of being. V. n. 32.

We may legitimately expand thus the Aristotelian insight that pleasure essentially
accompanies the unimpeded activity of a power. V. Eth. Nicom. 1153a14-15; b9-12. Cf. in
particular b16-19: oUdepia Yoo €véQyeln TéAelog EUTOdlopévn, 11 O evdaLHOVIa TV
TeAelV OLO TEOODELTAL O EVDALUWY TWV €V OWHATL AYAO®V Kal TWV EKTOC Kal THS TUXTG,
OTwe un éumodilnrat tavta.

This provides the ulterior answer to Christos Evangeliou’s question in the discussion,
whether optimal self-realization is (politically) correct and desirable. By striving after
sharpest determination of their identity, for maximal power, utmost perfection and strongest
action of their being, individual entities do not illegitimately hinder or obstruct each other’s
actually (as against imagined) optimal self-realization, nor do they degrade the corporate
level of achievement for the entire system — provided they form a co-ordinated structure of
objectively ensured coherence. This is why a specific metaphysical foundation is needed to sustain
the pragmatism of only minimally and naturally requlated self-interest and self-attainment with its
accompanying acute competition (the Hesiodean aya0r) €91, v. n. 4).

Such climactic self-realization, if left to itself, establishes spontaneously a stable equilibrium,
given the metaphysical presupposition. Every individual achieves its own optimal self-
realization, while the system attains the highest possible degree of collective perfection as
well. It is only the disastrous notion that optimal self-realization should be normatively the
same for all individuals concerned which can cast doubt on the justice of the natural
equilibrium resulting from the multifarious balancing antagonisms of independent self-
affirmations. Jusice is Conflict declared Heracleitus; Fr. 28M = 80DK: eldévatr xomn tov
MOAeHOV EOvTar ELVOV Kal OIKNY EPLY KAL YIVOHEVA TTAVTA KAT €QLV KAL XQEWV.

The naturally ordered system does not safeguard the same, common maximal attainment
for all its members, but the maximum that each is capable of; this is the optimum for the
whole as well.

The Platonic metaphysical foundation for antagonistic optimal self-realization (different
for each individual, yet corporately maximal) has been analysed in an as yet unpublished
paper of mine entitled “Justice and Goodness in Plato’s Republic: Philosophical Essentialism and
the Metaphysical Foundations of Political Realism” (8" International Conference on Greek
Philosophy, Athens-Samos, 4-12 July 1996).

The same metaphysical foundation which grounds the desirability of optimal self-
realisation, also establishes its possibility. Perfection of being is an enhancement of (so to
speak, the tonality of) harmony which constitutes the being itself: the optimal determination
of appropriate underlying variational fields. This answers to the basic ancient Greek
experience: being exists in beauty. Being is ontologically entitled to its perfection. And a World
in which this requirement would remain even doubtful (let alone negated) is a meaningless
phantasm indeed.

From a formal point of view, if Goodness were not the ultimate principle of reality,
perfections would be generally noxious to each other and self-detrimental. Just as without
fixing the noetic eye of the soul on the supreme principle through fundamental tepiaywyn
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from the processes of becoming to the world of true being, abilities and capacities can turn to
be shrewd engines of mischievous machinations (Republic Z, 518e-519a). But behind the
formal aspect of things there is their real structure and constitution which explain it. Just as
behind the Theory of Forms there is the Platonic Pythagoreanism of, say, Timaeus and the
Unwritten Doctrines. (Cf. for a sustained argument in support of this unificatory view of
Platonic Philosophy my study referred to in n. 29). So we need the real “mechanism” at
work behind the formal description, the reality of ideality. And this is provided in the present
connection by the insight that Goodness consists in oneness.

And if we apply Dialectics to Mathematics in the way indicated methodologically in the
Republic, Politicus, Philebus, Laws and carried on doctrinally in the [lepi tdyaBov and the
Unwritten Doctrines (v. my study mentioned in n. 29), Dialectics is set over all special
sciences (those culminating in the various branches of Mathematics) and over the
Sophistical, segregated acceptation of sciences and (political) wisdom of life.

Aristotle objected strongly to the Old Academic mathematical Pythagoreanism. He averted
the threatened breach between being and well-being by invoking instead moment (d) of the
Greek experience, and effecting a different teleologization of the World, as thorough as its
teleological mathematization by Plato.

There is much talk of morality being the foundation of the ancient theory (and practice) of
education and politics. This is no doubt formally correct: moral issues and concepts play a
crucial role in the formulation, discussion, appreciation and resolution of educational and
political, even economical (Aristotle), problems. But values in ancient thought are normally
ontological eminences. Evaluative statements are factual statements about the essential structure and
order of reality. The Republic presents a breathtaking example of precisely grounding Ethics,
Education and Politics on Metaphysics (or, should this term exhale objectionable
connotations, on general Theory of Reality).

The structural correlation between these disciplines can be put quite simply. There is a
common object of Moral, Educational and Political Theory: namely, the perfection and well-being of
human nature. Despite what is usually maintained regarding the supposed “socialism” of
Ancient Political thought, the precedence of society as a whole upon the particular human
being is instrumental and not final: societal correct order and corporate well-being provide
the best environment for individual perfection and achievement. But the excellence and
fulfillment of human nature can only be realized if individuals excel and are thoroughly
satisfied. There is stark individualism underlying the apparent but formal preoccupation with social
integration. (Thus in the Republic one uses the macrocosm of society in order to better discern
what is happening within the microcosm of the human soul with regard to passions and
virtues (maOn and doetal); but virtues primarily pertain to the individual, and it is from
there that they can mark the character of the whole society and its political structure; v.
Republic, A, 435e).

The common object of the Human Sciences, and its fundamentally individualistic
interpretation, explain also the moral accent in educational and political analyses. For moral
virtues are just the pervading, universal excellences of human nature in its objective
articulation (theory of the parts of soul etc.). For this grand ancient idea, and its concomitant
intellectualism, in a modern dress, cf. e.g. the Leibnitean dictum: “moral perfection is physical
perfection in minds themselves” (On the Untimate Origination of Things, Engl. Tr. in The
Monadology and other Philosophical Writings by R. Latta, p. 345).



[43]

[44]

34

Moral virtues are defined in relation to the parts of faculties of the soul, their respective
excellences and optimized functioning (Republic, A, 434d-444a). Similarly, the (ultimately
derivative) application of moral virtues to the city at large is also conducted with reference
to the essential, constitutive, functional parts of society, their best condition and perfect
working (ibid., A, 427e-434c). The completely ontological foundation of ethical character is
emphatically asserted when virtue is described as the health, beauty and fitness of soul,
444d13-e2: dpetn pév dpa, @c Eotkev, vyield TE TIc av €in xal kaAdoc kal eveéia Pvxne,
Kakia 0 vOoog Te Kal aloxog kal acfévela.

Political wisdom (it is called codia, passim, but also ¢podvnois, Republic, A, 433b8; d1) is
knowledge (¢motrjun) having as object the best constitution and functioning of the State
internally and in its external relationships to other States; 428c11 sqq.: £€0Tt TIG éTioTUN in
the state 1) oUx UméQ TV v 1) mMOAeL Tvog PovAevetal, aAA” UméQ avtng 6AnNg, dvtva
TEOTIOV AT TE TROC AVTNV KAl TEOG Tag dAAag moAels dpota Opdol. (In fact such
knowledge is preeminently to be called wisdom, 429al-3). It belongs to the small, alone
legitimate, rightfully governing body — defined precisely by its possession of this wisdom.

Correspondlingly, (moral) wisdom belongs to the strictly rational part of the soul (to
Aoyiotikdy), the naturally ruling faculty, and consists in the knowledge of what is beneficial
to itself, as well as to the other parts and the entire soul (442c5-8).

Moral (and political) wisdom is the practical aspect or application of that holistic wisdom
which is the proper excellence of the thinking (reasoning and calculating) faculty or part of
the soul, and is eminently functional: it consists in the knowledge of what is best, i.e.
advantageous (t0 ovudépov), to it, and to the whole to which it belongs, under any given
circumstances (442c5-8).

The underlying, non-technical, general sense of codpix was consummate skill, and this either
in handicraft and art or in matters of life esp. societal and political. The word is a hapax
legomenon in Homer; it occurs in O, 412 in connection with the exquisite expertness in
carpentry of a craftsman divinely guided and whose hands know his craft:

0411 rtéktovog &€v maAaunot darjpovog, 0G QA T& TTAONG
€0 eld1) coding vtoOnuoovVNo AON VNG, etc.

(The ancient Scholia ad loc. notice the singularity of the occurrence; some held the fact so
important as to consider the nonexistence of the word in the Odyssey as an argument in
favour of its different authorship; v. 412b', Scholia graeca in Homeri Iliadem (Scholia Vetera), H.
Erbse, vol. IV, p. 97). Zodla is matched with téxvn in Hymn. Hom. in Merc. 483 and 511.
Later the employment of the word in this signification is characteristic (examples in L. and S.
sub. voc.). In the great Protagorean myth (Plato, Protagoras, 321d1), all expertise in artisanship
is called &vtexvog codia obv moot Hpalotov kai AOnvag (a saving gift to man from
Prometheus), and is contrasted as 1] mepl tov PBiov (concerning the material needs and
interests of life) codia to the moAitixn codla. (Ct. ibid. 319a-d). This former sense of codia is
well epitomized by Aristotle Eth. Nicom., VI, 1141a11: o00ev &AAo onuaivovteg v codlav
N ot dpetn Téxvne éotiv. It is an excellence in a given art.

Similarly, accomplished skill in matters of common life, sound judgement and intelligent
choice in practical concerns, constitute (moral and political) wisdom, like prudence -
doovnots. This life-wisdom (in individual or collective regard) seems to have been the
natural meaning of codia taken absolutely, without reference (explicit or implicit) to any
particular skill or artistry. So Plutarch, Themistocles, 2, 6 (112d): tr)v tote (in Themistocles’
times) kaAovpévny ocodpiav oboav d& dewwdTnTa TOAMTIKNY KAl OpacTAPLOV OVVEDLY,
political shrewdness and active, efficacious sagacity. Plutarch significantly refers this
practical wisdom back to Solo, the wordly-wise legislator. (Cf. Herodotus I, 29-30 for the
Solonian wisdom. Dicaearchus considers the group of early wise-men (ot émt& codot) as



35

eminent in sound practical understanding and political architecture or statesmanship
(“legislation”). But he would not call them wise or philosophic. Diogenes Laertius, 1, 40 (=
Dicaearchus, Wehrli fr. 30): 6 d¢ Awkaiagxog oUte codpovg ovte GrtAoocodovg Gpnotv avTolg
veyovévatl, ovvetovs 6é Tivac kal vouoBetikovs. The descriptive words may well be the
source of the Plutarchean formulation. The wisdom abnegated by Dicaearchus from the
Wise Men of old is meant, of course, in the classical, philosophical sense). Herodotus reports
as a general view that the Athenians are collectively as citizens first among the Greeks in
wisdom, in that life-prudence of intelligent dexterity in practical matters (I, 60, 3). This sense
of wisdom involves naturally a negative hue as well, that of dexterous machination in
achieving a desired result, of cunning and craft (cf. e.g. Herodotus VII, 23; I, 68; al.).

Equally objective and a-moral (in the modern sense) is the primary signification of
doovetv, poovnotc. In fact, the meaning-field of this word is articulated analogously to that
of codia, codpdc. From a more general sense of understanding, comprehending, grasping,
the expression is particularly appropriated to signify such intelligence in practical matters
and affairs of life. To understand correctly the real nature of any situation in all its dimensions
secures of itself the right attitude and the correct response to it. Thus such discerning excellence is
the greatest virtue, Heracleitus 22B112 DK: 10 ¢oovetv (with Diels, against Kranz,
Marcovich et al.) doetr] peyiotn, kat codin aAnOéa Aéyewv kal Tolelv kata GLOLV
énatovtac. It is the highest possession of man, Sophocles Antigone, 683: matep, Oeot
dvovowy avOowmolc Ppoévag, / maviwv 6o’ ot ktuatwv vmégtatov. Cf. Aeschylus,
Agamemnon, 927; Isocrates, Ad Demonicum, (I), §40. It occupies naturally the first place in the
ordering of the four general virtues effected in Laws, A, 631c; in fact here the three other
virtues, as goods, involve phronesis. And so Epicurus, Ep. Ad Menoeceum, 132: tovtwv d¢
TIAVTOV &OXT] KAl TO Hé€YLOTOV AYabov GoovnoLc. dto kal PrAocodiag TIHLTEQOV VTIAQOXEL
boovnotg, é& ne ai Aotnal macat nepvracty apetai ete. The idea is methodically applied by
Plutarch, in such a way that virtue other than phronesis is just phronesis in a specified field
of situations and corresponding responses (passions and actions): De Fortuna, 2, 97E:
...HAAAOV 0& TNV evPoLALaY YE Tol kKal GovNoLY v HéEV NdoVALS Ayaboug maeXOUEVNV
Eyrkoatelav Kalt owdQooUVIV KAAODHEV, €V 0& KwOLVOLG kal TOVOLS KaQTeQlav Kol
avdoayaBlav, €v d¢ kowwvnpaot kat moAtteialg evvoplav kat dikatoovvnv. Cf. Plato,
Symposium, 209a, where wisdom in the ordering of affairs of state is said to be called
owPEOOUVT] Kal dKALOOUVT): THS PEOVHOEWS 1) TEQL T TWV TOAEWV Te KAl OlKNTEwV
dlakOoUN LS, 1] 01 OVOUA €0TL 0wdEOCUVVT] TE KAl dkatoovV.

It was part of the common ancient Greek experience of life that the excellence of the
thinking part of the human soul is the key to the right life. And naturally so, since the twin
summit of divine perfection for man consists in corporeal and mental excellence. Cf. A.A.
ITepong, Ilept TéAovg, 1996, pp. 28-32. For a Platonic instance of the idea, cf. Republic, E,
461la, dxun cwuatoc Kal Gpovioewc.

It was equally constitutive of the common world-view that excellence IS functional.
Virtues are profitable. (Here the point raised by Heather Reid in the discussion may yet
again be approached from a complementary angle; cf. n. 14; cf. also nn. 19, 27 and 48). To
ovugépov is contained in the definition of moral wisdom in the above referred to passage,
Republic, 442¢5-8; given the essential usefulness and advantageousness of goodness, the
same point is involved in the definition of political wisdom, ibid. 428cl1 sqq. (6vtiva
TOOTIOV... dplota OpAol). It was a Socratic tenet that to exercise phronesis entails teaching
tx ovpdpépovta; Xenophon, Memorabilia, 1, 20, 10: éyw O’ oipat ToUG GEOVNOLY AOKODVTAG
kat vopiCovtag itkavoug eival Tt ovpdégovta dwdokey tovg moAitag etc. Lack of
(practical) wisdom is bad, i.e. it harms. Sophocles, Antigone, 1050-1: 60w KQATIOTOV
KTNUATWV €VPOVAL. / 60wTeQ, otpatl, un ¢poveiv mAeiotn PAapn. And v. the gnomic finale,
1353: moAAQ tO Ppoovely evdatpoviag mpwtov Driaoxel. Wisdom is crucial for well-being.
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The pragmatic nature of ancient Greek aretology is conspicuous in poetic tetxs. Pindar,
Nemea, 111, 70-5, speaks of three virtues corresponding to the three age-periods: youth —
manhood - old age; but there are four excellences for our life-span, and the root of them
(and fourth) is wisdom in apprehending what lies in front, at present and in immediate
presence:

€v d¢ melpa téAog

dxdatveTal v TIc EE0XWTEQOGS YEVNTAL,

&v macl véolot alg, v &vOpdoty avijo, Toltov

€V MAAQLOTEQOLOL, HEQOG EKATTOV OLOV EXOLEV

ooteov £0voc: EAR D¢ Kol TEOORQAC AOETAG

<6> Ovatog alwv, GpEovelv O’ EVETEL TO MAQKEIIEVOV.
It may be that the three virtues of the three ages are temperance — manly valour — justice, to
which prhonesis is added, not particularly characteristic of, or confined to, any given age;
this seems to have been Aristarchus’ interpretation (v. Scholia Vetera in Pindari Carmina, 129a,
vol. III, p. 60.7 sqq. Drachmann). Cf. Christ ad loc., who makes the correspondence; Bury, The
Nemean Odes of Pindar, p. 42; Bowra, Pindar, pp. 179-181. In any case, as Boura following
Woodbury well observes, the four classical moral virtues appear in Isthmia, 8, 23-25a (Snell)
in relation to the excellences of Aeacus and his offspring; he daupoveoor dikag émeiparve
(which is ducatoovvn), while his sons dpiotevov... dvopéa (i.e. dvdoeia), and cwppovéc T
eyévovto muvvtol te Oupov (owppoovvn and codia). However this may be, ¢ppoveiv 1o
napkeipevov is revealing. Intellectual wisdom is tested and proven by its penetrating
apprehension and sound judgement regarding the particular, present situation. The right
attitude, disposition and response are then evident.

The same pragmatic spirit is also manifested in Theognis. Yodia is coupled with dpetr| in
790 as the supreme object of human care. But the properly adapted, prudent response to a
particular situation, guided by an accurate understanding of its specific character, is
mightier than the (other) virtues; 1071-4:

Kvove, dpidovg meog mdvtag éniotoede mowkidov 10og
OLUPLOYWV 0QYTV 0l0¢ EKA0TOG EPU.
VOV pev tod’ EdEémov, tote O’ dAAotog méAeL Oy vV
KPELOOOV TOL 00PLN Kal ueyaAns apeTnc.
(We are close to an aristocratic, divine occasionalism — which the uninitiated will condemn as
opportunism. Cf. St. Paul 1 Cor. 9.19-22).
The point is emphasized by Aeschylus, Fr. 390: 6 xorjou™ eldcc, ovy 6 MOAA™ eldws codac.

(Political) Valour is a sort of salvation (Republic, A, 429¢5: cwtnolav €ywy’, elmov, Aéyw Tva
elval v dvdgelav); namely salvation of the right belief (0001 d6Ea), concerning things
terrible (dewvav), in all circumstances and vicissitudes when the individual is found and
tested among pains and pleasures and desires and fears (429¢7-d2). And so generally (430b2-
4): v on towvTNV dvvauLy Kal cwtnpiay dx mavtog dOENG 000NG Te Kol VOUIpoL detvv
Te TEQL Kol 1) dvdelay Eywye KaAw Kol tiBepat.

Correspondingly for the valour in each individual, it is the power of keeping unswervingly
to, i.e. saving, whatever course fearful or not the reason judges and commands in the midst
of any pains and pleasures. It represents the perfect state of the natural function of the
Oupoedég (the spirited faculty in the soul).

Valour is therefore the proper excellence of the relevant class in society or of the relevant
part of soul. When the class or the part is in such condition, they are fit to perform their proper
work. This involves right apprehension and right attitude regarding things fearful; and the
fitness also consists in the power to persevere in that judgement and response whatever the
rest of the society or the rest of the soul feels. This justified (reasonable) obstinacy and
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unyieldiness is for the best of the entire state and the entire soul as well as for the benefit of
the principal parts of them: they are saved through it. Such is the required furtherance of the
analysis, as intimated by Plato (430c4-6).

The saving function of valour as manly spiritedness is thoroughly Homeric. Questions of
honour relate exactly to the touchiness and unyieldiness of such spiritedness and to the acute
awareness of merit involved in carrying out the plans of wisdom in the midst of the
adversion which they generate.

The philosophically adequate definition of cwdoovvn vis-a-vis dukatoovvn in Plato is
notoriously a thorny subject. Cf. e.g. Adam’s notes in Republic 430d sqq. and 433b9. The crux
of the matter consists in that, as soon as we ascend from the popular views on temperance
and justice to a more precise understanding of their essential character, the two appear to
coalesce. For they both seem to ultimately signify the natural harmony of the parts in a given
whole, whereby these parts function in accordance to their own respective natures and, in so
doing, uphold the existence and excellence of the whole. Such a harmony renders the self-
interested (so to speak) operation of the several parts into an orderly collaboration
sustaining and promoting the being, power and activity of the whole. In such harmony and
order reside both temperance (cf. Republic, A, 430e6 sqq.; 431e8; 432a) and justice (cf. ibid. A,
351d5 sqq.; justice is like a blending of the other three virtues, Laws, A, 631c7-8; v. esp.
Republic, A, 443d-e). No great wonder that the definition of justice in the Republic, A, as
oikelomoayia (doing one’s own, or minding one’s one business) is (as Heather Reid was
quick to observe in the discussion) applied to temperance in Charmides, 161b sqq. (where
there follows a Socratic-critical examination of the thesis). The view is ascribed proximately
to Critias, who, in defence of it, interprets its real meaning as identifying temperance with
self-knowledge (yryvawokewv éavtov) in accordance with the old gnomic statement of the wise
men and the Delphic injunction yvw0Ot oavtov (164d-165b). The interpretation is adhered to
in Timaeus, 72a: AAA” €0 kal madar Aéyetal 10 MPATTEW KAl yvoval T& T aUTOD Kal EQUTOV
owdppovt uovw mpoonke. It is an idea of old (ma&Aau), cultivated in sophistical (Kottiov 1
aAAov tov twv copwv, Charmides, 161b8) and philosophical circles. Adam’s suggestion to
resolve this conundrum is plausible, that in Republic 433a9 we should read cwppoovvn in
place of dikatoovvn: the view that ducatoovvn is oikelompayia is novel, and will be argued
in the sequel, whereas the one associating self-functioning with ocwdooovvn is old and has
been actually examined by Plato before: kol pnv 61t ye 10 T adTOL TEOATTELV KAl Uf)
TOAVTIQAYHOVELY 0wppoovvn €oti, kal To0T0 dAAwc Te MOAAwV dxnroauev kol avTol
noAdaxkic eipnrxauev. Then follows the reasoning in favour of justice consisting in such
oikelomoayia. On the other hand the essential connection of justice with olkelomoayia is
present in Alcibiades A, 127c5-6.

The harmonious order in a whole which makes every part exercising so much authority as
its being, power, function and merit deserve and as its contribution to the well-being of the
whole entitles it to, is the foundation of cwdooovvrn. Zwdooovvn is such a concord
distributing authority according to the substantial roles. Republic, A, 432a6 sqq.: @ote
0000TaT’ Av Palpev TAUTNV TNV OUOVoLaY CwPQOOVVNV elval, Xelpovog te Kal dpleivovog
KAt GUov ovudawviay 6TOTEQOV del AQXeWV Kail év OAeL kal &v évi ékdotw. And, 442c10
sqq.: owdoova oV T GAla kal ovupwvia T avTwv TovTwV (sc. of the parts of the soul),
Otav TO TE XQXOV Kol TW AQXOMEVW TO AOYLOTIKOV OHODOEWOL DELV AQXELV Kol W)
otaotdlwow avTQ;

The active cause of such concord and congruence is oticelomoayia. When each part of a
whole performs the function for which it is by nature adapted to, there is harmonious order
in the whole; the thinking part will understand things and direct actions; the spirited part
will subserve sound judgement and thoughtful command. In other words, if there is justice,
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there will be temperance and phronesis and valour. Justice is that which enables the other
virtues to take hold of their proper subjects and work their proper effects, in the state as in
the soul (433b-d). V. esp. 433b9-c1: tovto eivat (sc. the remaining fourth virtue, justice), 6
niaowy Exeivolc (the three other virtues) tnv dVvauwy magéoxev wote éyyevéoDal, Kol
&yyevopévolg ye owtnolav magéxewv, éwomeo av &vi). And, clearly, 453b4-7: mOAG ve
£€dofev elval dkatar Ote €v avtn towtta Yévn Gvoewv (the three fundamental classes)
EVOVTA TO VTV EKAOTOV ETIOATTEV, TOPOWV D& A Kkal AvOQeia Kat codn dx TV avTWV
TOVTWV YevwV AAA” dtta tdOn kat €€eic. So owdowyv is the state when all classes mutually
agree on their respective roles in the power-structure; dvdgeia when the military class
upholds the ruling of the rulers; codn) if the rulers possess real knowledge of things and
situations. How this crucial role of justice in establishing the harmony of parts (cwdooovvn)
and their respective perfect functioning (podvnois, avdgeia) can be envisaged, is described
in 443c9-444a2. The unity of the virtues has been vindicated in a legitimate way, as necessary co-
existence and co-implication.

The theory in the A of the Republic explains the difficulty (and provides its resolution) in
extricating the closely related philosophical concepts of temperance and justice one from the
other (Strabo, VII, 3, 4, observed this philosophical near coincidence of the two, but for a
particular and derivative reason). Their close interrelationship is explicated in 442c10-444a2.
Justice consists in every part of the human whole doing properly its own according to its
nature, in connection with ruling and being ruled (443b1-2); the analogy to the health of the
body makes this evident (444c5-d11). Temperance expresses the state of harmonious
friendship and orderly agreement which obtains when that mutual oikelompayia is
established (442c10-11). Cf. 443c9-444a2: making the parts do their own proper and natural
work, ipso facto establishes their harmony, their fitting together and adaptation, which is
precisely their temperance (tempered blending).

The old wise dictum, sanctioned by the authority of the Delphic Oracle, the ['vwOt cavtov,
was thought to convey essentially the perennial maxim: know your position in the World-order
and act in accordance with it. To know one’s own place in the general scheme of things as well as in
the conjuncture present at any moment of life, and therefore to act consonantly to the pattern of
relationships really holding in any given situation, provided for the archaic mind the unified
foundation of virtue in man and of the goodness of his action. No officious deontological
imperative, whether empirical, divine or transcendental, as normative regulation of will,
plays any role in this naturalistic and essentialistic ethics.

The discussion on justice in Republic, A, opens with an explicit invocation of the general
Principle of the Division of Function and Work (433a; v. in extenso n. 5). The validity of this
ontological principle provides the foundation of the moral virtue. What is a fact of reality is
also an ethical value. Justice is somehow 70 ta avTov mMpdtTey (433b4). More elaborately in
433e12-434al: 1] ToL oikeiov Te kKAl éavtov €81c Te Kal mEAlg dikaloovvn Aav
opoAoyoito. This holds good in all applications. Specifically, with reference to the three
basic social classes, 434c; 441d8-10. With reference to professional classes, 443c4-7. (In fact
this otkelomoaryla in the division of labour is a derivative result from the basic olikelompayia
in relation to appropriateness in ruling and being ruled, 443b-c). With reference to the parts
of human soul, 441d12-e2; 443b; 443c9 sqq. Conversely the moAvmoaypoovvn and
aAdotolomoaypoovvn (the meddling in several types of activity and the involvement in
another’s business) of the parts of the soul constitute all four main vices and badness in
general (444b). similarly in unnatural meddling between different classes, professional and
political, the result is disaster (434a3-c2).

The crux of the matter is that, for Plato, by doing one’s own, in self-interested perfection and
achievement, each part of a whole helps best the whole achieve the highest level of perfection, and
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therefore helps best the other parts as well. I have expounded the thesis in the paper of mine
mentioned in n. 38. Cf. also n. 49.

It may appear that such rigid, monovocational professionalism underestimates the
significance and usefulness of flexibility in one’s attachment to his occupation. In fact, high
adaptivity to the market differential demand for different kinds of work seems to be
considered a very strong asset on the supply side of labour, services and products.
Individuals should be prepared, ready and able to change careers in case of failure or
dissatisfaction; and corporate entities ought to reorientate their conceptions, tasks and plans
according to market requiremens and open-field profit maximization. The factors of
economy are asked to be volatile.

The contrast is only apparent. Platonic unioccupationism is based on the factual principle
that any entity is by nature best suited to perform mot successfully one singular task (Cf. n. 5
supra). What the task is in any given case and how the existing natural suitability is
discovered, tested and confirmed, is a different matter. For Plato this would be settled
relatively quickly under a demanding and varied educational unsystematic “system” of
apprenticeship and learning, with full emphasis on individual choice; or at most under the
severe pressure of an almost totally unregulated antagonistic practice in the very early
phases of whatever career. In both cases, achievement and success would normally be the
decisive criterion — as is the case at present. The diachronic experience is that one needs all
the power and energy he can commant to really be perfected and excel in any work (esp.
significant work, but even basic labour falls under this description, although such devotion
in this case is not economically significant). After all no one wants to exchange a success story
for a novel experiment, unless (a) one is effectively challenged in his primacy and cannot
uphold it; or (b) wants to prove a point: that his qualifications and accomplishments raise
him above the particular performance and his proven success in it. Vocational change
implies either (relative) failure or excessive success; to be forced in, or consider and embark
on such, a course one is either underqualified and underperforming or overqualified and
overperforming.

Such conditions and that change used to be rare. The determination regarding the proper
adaptation of any individual to an occupation was taking place pretty early in his life, and it
was mostly correct.

The principle of occupational volatility signals the increasing frequency of such
phenomena of vocational change. This means two things: 1) The growing multiplicity of
required tasks and the heightening intricacy of the work-structure renders impracticable the
one-to-one correspondence between appropriate training and specific employment. More
and more, the particular training for the job and the checking as to the ability of the trainee
to absorb it efficiently, must be done while he is in actual work (and indeed sufficiently
progressed in it). Hence the possibility of change must be left wide open. And 2) less than
optimal performance is not sufficient any more, and has to be discarded, in a society geared
to excellency and supremacy; the limits of variation around the acute resonance in perfection
and success, are contracting; simultaneously, the variety and complexity of the work-pattern
required, makes feasible the idea of allocating the human resources so that most will
perform optimally (i.e. within the narrow band) in their respective, appropriate jobs, -
thereby maximizing the total effect. This optimal distribution-pattern of men versus tasks requires
for its realization rapidity of re-allocations.

All this is thoroughly Platonic. Plato explicitly endorsed the principle of maximal total effect
(cf. in the main text, supra). The principle of flexibility and volatility, on the other hand,
presupposes the principle of one-to-one correspondence between entities and optimal
individual performances. The idea of optimal allocation of tasks to people (securing thus
maximal total effect) is close to his heart. In fact, the notion of overqualification (in the sense
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defined above), is a direct Platonic progeny: there exists higher-order competence which
enables man to overperform in various lower-order pursuits. Ultimately such competence is
based on Philosophy — as (general) Theory of Reality, and not, in particular, as (analytical)
conceptualism, existentialism or (Marxian) dialecticism. There is, on the other hand,
unclarity in the contemporary context as to what constitutes the foundation of a “general
skillfulness”, i.e. of an adroitness in handling skillfully various differing, even divergent,
specific kinds of task. In significant particular, one leaves the question of leadership (and of
the corresponding expertness) in virtually a theoretical vacuum, with only little more than a
purely experiental status (rules of thumb etc.). But this renders e.g. statesmanship even less
of an art than Art, merely tantamount to a mere knack. For Plato, on the contrary, leadership is a
science, in fact the supreme science of Philosophy. (Such Philosophy is a very definite type, apt to
represent adequately the structure of reality. Since this latter is Pythagorean, the former is
(Platonic) Dialectics of Mathematics). There is thus a science of general competences, as well as an
education for them. They rest on teachable knowledge.

Plato goes to the extent of assimilating them to bodily excellences cultivated by habit and
exercise (cf. Phaedo, 82a10-b3). The locus classicus in the de-moralisation of virtues, and their
concomitant intellectualization, is Republic, Z, 518d9 sqq.: al pév toivuv dAAar doetal
KaAovpevatl Puxng KvOLVEVOLOLY EYYDC TL €lval TOV TOD COUXTOC — T OVIL YOQ OVK
évovoal mEoOTeQov VLotegov éumotetofat €0eol kal doknoeowv -. 1) d& TOL poovioat
TAVTOS LAAAOV DELOTEQOL TLVOG TUYXAVEL WG EOLKEV, OVOQ, O TV HEV dVVALLY OVDEMOTE
ATOAAVOLY, VIO O TN TEQLAYWYNG XONOLOV Te Kal wPEALHOV Kkal dxonoTtov ab Kal
PAaBegov yiyvetat 1 obTw EVVEVONKAS TWV AEYOUEVWV TIOVNOWVY HEV, godwV O¢, we
ooLL ey PAEmel To YPuxdoov kat 0Eéwe dlopd tavTa €’ & TETEATTAL WS OV PavANV
Exov v oYy, kakix O MVayKaouévov VTNEETELV, WOTE 00w av 0&vtegov BAET,
TO00VTE TAElW Kok EQYALOpEVOV;

The moral (or political, cf. Phaedo loc.cit.) virtues fall under the formal description of virtue
in Meno, 72a: kxa®’ &AootV yaQ TV MEALewv Kal Twv NAIKIOV TEOG €kaoTtov €Qyov
EKAOTW MUV 1) agetr] éotwv. It needs to be added that there is a consummate skill or
excellence which constitutes an &getr| in a given field of action and work. Heather Reid
appropriately questioned in the discussion, whether by the side of expertises in particular
technai there does not exist for Plato a kind of arete (moral virtue) that everyone should
strive for.

Such view on the universality of moral virtue is indeed ascribed by Plato to Protagoras in
the dialogue under his name. The évtexvog codia is there distinguished and contrasted to
the moAwtikn, meot Plov (321d sqq.). Zeus ordained that practical wisdom be allotted to all
men, and this is the rationale for the Athenian democratical practice: moral &oetr| pertains to
all, and so all may participate in discussions involving political issues, whereas only the
specialists are heard in technical problems requiring specialized knowledge (322c-323c).

This however is the Sophistical position on liberal or political arts and knowledge on the
one hand, and special sciences and artisanships to the other — and definitively not the Platonic.
The universality of moral virtue is severely qualified in Plato, for two main reasons, so that
there is little more than a trivial tautology that remains in it.

First, real eminence in handling e.g. dangerous situations belongs to the professional
military; or to those whose spirited part of the soul (Ovpog) has the power to ensure the
inflexible following of the dictates of reason. All spiritedness has the tendency to withstand
the onslaught on what is thought to be inviolable (e.g. honour); but this does not mean that
every spiritedness is valour.

Second, true moral excellence presupposes not merely the ordinary excellence of the
Aoytotikdy, but the turning around (mepiaywyn)), the fundamental conversion of the mind
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from the world of becoming to the world of true being and its ultimate principle (Idea of
Goodness, the uéyiotov uabnua, 505a2). In fact complete virtue presupposes possession of
the supreme science of Dialectical Mathematics. To establish this is the object of the required
Hakpotéoa mepiodog in the accurate analysis of virtues (Republic, ©T, 504a sqq.). The
axotpeotéoa maweia (Laws, 1B, 965b1) indispensable in the possession of virtue (965d5-e2),
is the knowledge reserved for the members of the Nocturnal Council, which is densely
indicated in 967d3-968a4. (Cf. my analysis in the paper referred to in n. 29).

The universality of dpetn is thoroughly un-Platonic. In the very same dialogue where the
Sophistical position is developed (Protagoras’ myth and Adyog), Socrates replies denying it,
through an elaborate interpretation of a Simonidean poem (Simonides 37 = 542 Page = 5
Bergk = 4 Diehl). The upshot of the long analysis (the final, decisive, part in Protagoras, 342a-
347a) is that, according to Simonides, for a man to become good is difficult (&vdo™ dyaBov
uev dAaBéwe yevéoOar xaAemov), but to be good stably and permanently, is impossible
(344b-c).

What is (and cannot be otherwise) far from universal as actual possession, should be, on the
other hand, universal as an object of striving after, of cultivation and education. The reason
for this universality of endeavour is the “universality” of (moral) virtue in another sense.
The difference between the excellence in which (moral) virtue consists and other excellencies
lies in that the former is pervasive, i.e. relevant more or less and directly or indirectly to all
relations, concerns and junctures of life; whereas the excellencies of other skills regard
special interests and applications. This “universality” of (moral) virtues is an objective
universality of usefulness. Thus, for example, political wisdom differs from the wisdom of any
other crafthood in that it has as object not some particular part, function or activity and work
in the state, but the entire state itself, in all its internal and external dispositions and
relationships, with a view to their optimization;, Republic, A, 428b-d, esp. 428¢c11-d2: éotL TIg
eruotun (in the best state) 1) o0 Ve TV €v T MOAeL TLvOG PovAgVetal, AAA OéEQ avTrC
OAnG, OvTiva TpOTOV aDTI) TE TTPOC VTNV Kl TTPOS TaG dAAac modeic dpiota outAel. But the
pervasiveness precisely of operation of these virtue-excellences, as it is founded on the
perfection of basic soul-parts and faculties (and their co-implication), minimizes the number
of those fit to reach them. So the universality of usefulness entails minimality of participation. And
this is expressly noticed by Plato, 428d11-429a3, esp. €7 sqq.: T@ outkpoTaTw dQa €0vel Katl
péper ELTAC KAl Th) &V ToUTE EMOTHUY, TQ TOOEOTWTL KAl &AQXOVTL AN codn av eln kata
¢vo olkloOeloa MOALS™ KAl TOUTO, WG €0LKE, PUOEL OALYL1aTOV YiyVeTALl YEVOS, @ TIOOOTKEL
TAVTNG NG EMOTNHNG HETAAXYXAVELW, TV HOVWVY del TV AAAWV EMOTNUOV oohiav
KaAeioOal.

On the other hand the very fundamentality and pervasiveness of (moral) excellences
makes them more powerful factors of human well-being. As it was well brought out by
Heather Reid in the discussion, achievement in a particular techne is not enough for
fulfillment. However, not even (moral) virtues as such (unillumined by the direct vision of
Goodness and the supreme knowledge of the Principles of Being) are enough for complete
well-being; thus a moral character is not sufficient either. A moral character is one skilled to
perform appropriately in all situations of life, esp. in situations a) calling for strong insight
(ppovnoic), b) of danger (dvdpeia), c) of rendering everyone’s own to him (dtkatoovvn), and d) of
correct placement and disposition regarding ruling and being ruled (cwdppoovvn).

Plato, in the above quoted crucial passage, exempts phronesis from his description of the
other virtues called ones of soul (ai dAAaL doetat kaAovuevat Povxng) which makes them
akin to bodily dexterities cultivated by drill and excercises. Phronesis belongs to the divinest
part of soul, the thinking faculty (Aoywotikov). The crux of the problem lies in the fact that,
the perfection of the mental part of the soul cannot be separated from its possession of the supreme
science of reality. The excellence of thought consists precisely in the perfect knowledge of
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being, of the causal concatenation of reality and, in the end, of the ultimate grounds and
principles of existence. Without such perfect knowledge there cannot be perfection of mind.
Without such perfection, phronesis can at best be a skill by the side of the others. Just as
there is no real, deep, understanding of this world without knowledge of the World of Ideas
and of their Principles, but only (at most true) belief. Virtues as high-skill conditions of the
parts of soul correspond to such a system of (nonstably) true beliefs.

Plato’s further point in the initial passage is that thought being essentially divine, mind (t0
Aoylotikov), even bereft of the ultimate knowledge of reality, can display a certain proper
“perfection” of its own: then there is a sort of crooked wisdom (t@wv Aeyouévwv movnpwv
pév, copwv 6¢), with an acute (0&éwc dopq) and penetrating (dowuv BAémer) vision of
reality, since vision itself is not impaired: it cannot, as mind is in essence divine.

What is missing in such a state is not any “moral character”, but supreme knowledge, or at least
the fundamental turning round (rtepiaywyn) which sets effectively the soul into and along
the road towards supreme knowledge. Habitual skills (moral virtues) cannot prevent a powerful
mind from working havoc for lack of direction. The power of voug thrives as useful and beneficial
if its vision is fixed on the first Principle of Being. The realization of the crucial megixywyr is
the real business of higher education. The way is through the supreme science, Dialectical
Mathematics, for Plato. When the dvumoOetov has been reached and perfect knowledge of
reality established, the complete excellence of the mind has been achieved, and full-blown
wisdom is operating. Since Goodness is the ultimate, first Principle of Reality, understanding
it entails the power of rendering the function of all psychic excellences (thinking well, being
spirited well, feeling well, being well disposed, acting well) useful and beneficial. Republic,
LT, 505a: émet 0Tt ye 1) o0 ayabov éa péylotov padnua, mMoAAGKIS aknkoag, 1 on kal
dikata xai taAda mpooypnoaueva xpnoipe kal opéAiua yiyvetar. There is no profit in
knowing or possessing anything without the good, which for man is knowing the Idea of
Goodness, first Principle of Reality; 505a5 sqq. €t d¢ ur) lopev (sc. the idea of Goodness), avev
0¢ TavTNG el OTL paAtota tdAAa Emiotaipeda, oloB’ Gt ovdEV ULV OPeAOGS, WOTEQ OVD &l
KekTUEOA TL dvev ToL ayaBov. As is made clear from what follows, the reason for this power
of goodness is not moral, but purely metaphysical. It is the fact that the Idea of Goodness is cause
of the existence and being of all reality and of the knowledge in the knowing mind as well as
of the knowledgeability of, and in, the object known. 508el sqq.: TovTO TOlVLV TO TNV
aANOelv TOREXOV TOLG YLYVWOKOUEVOLS KAL TQ YIYVWOKOVTL TV dUVALY ATIODWOV THV
oL dyabov Wéav GadtL eivar etc. 509b6-10: kai Toic YryvwoKouéVoLc TOVVY 1) LUOVOV TO
yiyvwokeoOar pavar 1o Tov dyabov nmapeival, dAAd kal To eivar Te Kal TNV ovolay UTC
éxelvov avTolC mMpooeval, oUK ovoiac vtoc Tov dyabov, dAA’ EtiL émékewa Tne ovolac
nipeaPeia kal dvvapuer vriepéxovtoc. In fact there is a deeper analysis than this (suggested in
the central section of the Republic), which depends on the doctrine that Goodness is really
Oneness, which doctrine also the dynamism of being is grounded on.

In the absolute knowledge established by the Theory of Reality and of its ultimate Principles
finds its justification the constant Socratic preoccupation (shared and finally illumined and
secured by Plato), that virtue is fundamentally knowledge.

E.g. in Euthydemus, the goodness of all goods is argued to reside in phronesis and wisdom
(278e-282d). Thus 281b4-6: do" ovv @ TEOS Alog, 1V O &y, 0PeAdc Tl TV AAAWY
KTNHATOV dvev poovioews kat codlac; (Negative answer). In fact only wisdom is good in
itself, the other common goods are really neutral (d6-e5). The purpose in life is to become as
wiser as possible (282a5-6). It was part of the classical experience, shared by the Sophistical
movement as well as by Plato, that knowledge is the most powerful human attainment, wisdom
or science being unconquerable and sufficient by itself to direct and help man in all
vicissitudes of life. Protagoras, 352b-c, esp. d1: aloxov éott kal épot (Protagoras is speaking)
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codlay kol ETUOTAUNV HUT OUXL MAVIWV KpdTiotov davar eivar v avOowmeiwv
noaypatwv. The difference lied in the understanding of knowledge.

But the outlook was common as well as strong. Herodotus makes Demaratus, the defector
Spartan king, explain to the Great King that an indigenous indigence of means in Greece has
been overcome with cultivated virtue effected by wisdom and strong customs. VII, 102: )
‘EAAGOL Ttevin pév alel kote o0VTpopoc €0Ti, AQETh O¢ EmMakTos €0TL, AMO TE 0OQINC
KATEQYAOUEVT] Kal VOouov oxvoov, T dlaxeeopévn 1) ‘EAAGG v te mevinv anapvvetat
Katl v deomoovvnv.

The roots of ancient Greek Intellectualism were deep: they were reaching the rich earth
of ancient Greek objectivism. Everything depends on how things are. Things human are
part of this nexus of reality. To understand reality is to somehow identify with it.

The de-moralization and intellectualization of ethical virtues proceeded in two stages for Plato. We
may observe the process in the case of valour. There is an animal and servile observance of
what is the right course in situations of danger (regarding things fearsome and not),
observance inculcated without education and culture, without regard to customs and
traditions; this is not worthy of the name of &vdgeia, even if it involves the correct opinion
as to the nature of the occasion and the right course of action to be adopted. The power to
stably uphold and sustain the correct and lawful (i.e. consonant to the general norm of
society in this respect given the cultural and civilizational milieu) opinion in such matters is
valour. Republic, A, 430b2 sqq.: v 1] TolavTV dvvVaULy kKol owtneiav dix mavtoc 66Enc
0pOnc Te Kl vouipov dewvv Te MEQL KAl pr| avdgeiav éywye kKaA@ kat tillepat, ... - ...
DOKEIS YAQ HoL TN 0pOny 60&av Tepl TV avT@V TOVTWV dVev Ttaldelag Yeyovulay, THV Te
Onowddn kat &voparodwdn, olte TdvyL povipov (so with Stobaeus, instead of mss.
voppov, as Adam adopted ad loc.) 1yetoOat, &AAO T€ TLT) &dvdpelory KaAely.

This is the first stage. And it already consists in the power to uphold the relevant right and
“educated” belief.

In the same passage there Plato announces a second level (430c4 sqq.). The first state
corresponds to a skill. Apprehension of the Idea of Goodness and all the science that this
involves (or at least the mepiaywyn which sets the mind on the right trek for their
attainment), — as indicated in the locus classicus quoted at the beginning of this note — raises
the skill to a different order, since now perfect wisdom has been established in the
Aoytotikdv and this absolutizes everything. Now the intellectualization is complete.

The indissoluble association between virtue and goodness on the one hand and utility and
profitability on the other (cf. supra, nn. 14, 19, 27) is nowhere perhaps more strikingly felt
than in the Thrasymachean position that, in so far as perfectly thorough injustice is
advantageous, it must be virtuous, wise and good; Republic A, 348b8-349a2; cf. 348c5 sqq.:
OvkoLV TV HEV dKalooOVNV &EETHY, TV d¢ adikiav Kakiov; - Eikéc v, £dpn, @ 1jdlote,
EMeNn ye kal Aéyw dodwkiav pév Avoitedelv, dikaoovvny O oU. - AAAX Tl unv; -
Tovvavtiov, 1) 0 6c. - "H v dikatoovvnv kakiav; - OOk, &AAa tavu yevvaiav evmOeiav.
- T dowciav doa kakor)Oewav kaAeic; Ovk, AAA" evpoviiav, Edn. And e2: év dpetrc kai
coplac T10¢ic péper Ty ddikiav, TV O& dukalooLVNV €V TolG EvavTiolc.

Plato accepts the validity of the Thrasymachean inferential presupposition: he has to show
that justice is more powerful and effective than injustice. This is the grand project of the
Republic, prefigured in the argumentation that follows the above mentioned passage. The
conceptual articulation of the underying association is given at the end of Book A, 352d7 sqgq.
For every thing (horse, eye, ear, tools, i.e. animals, organic parts, artifacts) there is a work
which can be done either by this thing alone, or done best by it. 353a10: ToUT0 ékaoTov &in
£€0yov O v 1] HOVOV TL 1] KAAALOTA TV AAAwV aTtepyalntal (cf. 352e2-3). For every work
done by a thing, there is an excellence (agetr)) also belonging to the thing. 353b2: oUkovLV kat
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QQETN DOKEL OOL elval EKAOTW OTEQ Kal €éoyov Tt mpotétaktal The thing performs well its
proper work when it possesses its proper excellence. 353¢6: T olkelat HEV AQETT) TO AVTOV
£oyov €0 éoyaoetal ta épyalopeva, kakia d¢ koakwc. There is a thing, soul, and a work
proper to it (like taking care, ruling, pondering judgements and decisions etc.) 353d3-7. All
these functions and operations constitute the life of the soul; d9: T " av 10 {nv; oV Puxng
¢noopev €oyov eivay; There is also an dpetr] of the soul (d11). Without its proper
excellence, soul cannot perform well its proper functions (el-2). But well-living is the well
being of the soul, its blessedness and happiness; 354al-2: dAA punv 6 ye €0 Cov paxapioc te
Kal evdaiuwy, 6 d¢ un tavavtia. Hence the virtuous is the happy; a4: 6 pév oikatoc dpa
evoaiuwy, 6 0" ddtkoc dBAoc. But it does not profit to be wretched (a6). Therefore in no way
is injustice more advantageous than justice; a8: oVdéTOT A, @ HakdQle OoaoVHAXE,
AvotteAdéotepov adikia dikatoovvng. Q.E.D. The main body of the Republic puts real
substance to this bare pattern of the master argument.

Excellence is always relative to use (functionality of excellence). Thus the best judge of the
beauty of a thing is the thing’s user, not even the thing’s maker. Republic, 1, 601d sqq.; esp. e7-
602al: To0 avTOL A OKEVOLG O UEV TownTne TioTy 0pOnv éfet mept kaAdove Te Kal
Iovnplag, CLVEV T EDOTL Kal AvayKkalOHEVOS AKOVELY T TOV €1DOTOG, 0 O& X PWUEVOS
EToTNUNY.
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