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PHILOSOPHICAL WALLS:
PLATO AND THE DEBATE ON PHILOPOLITICS
IN ATHENS’ FIFTH AND FOURTH CENTURIES

Introduction

The idea for this essay came to me from the recent reading of an already
classic thesis by Nicole Loraux, which appears in her book L'invention
d’Athénes' and according to which the politeiai writers from the 5th-4th
Centuries (Isocrates, Thucydides, but the same applies - as we will see - to
others as well) since they find themselves unable to act in the political
sphere, are forced to use words as a political strategy?. We will, therefore,
talk about words that express a political, albeit impossible, passion.

While searching for this passion amongst the books on my table, engaged
in Sth-4th Century Athens - Aristophanes, Thucydides, Euripides, Gorgias
and, obviously, Plato himself - I noticed a term that turns up often and that
somehow reveals that all of these writers are engaged in defining this pas-
sion. It is the term guAomoAlc a term in my opinion reducibly translated
within the lexicon of patriotism. But before we think about philopolitics,

one has to consider the historical context in which this literature is pro-
duced.

The tragic soul and the anthropologies of wAecoveéia

The cultural climate of all these authors is clearly the one that Vegetti, with
a fortunate expression, calls anthropology of mAeoveEia, which has at the
same time an ethical and a political meaning, in a solution of continuity typ-
ical of the Platonic thought, in which I find myself - as it were - «at home».

From the dramatic production of the tragedies, throughout the fifth cen-
tury, there clearly comes a new concept of the soul, i.e. the individual, which
can be called «tragic», i.e. intimately lacerated, torn between desires and

1. N. Loraux, 1981.

2. This article was first presented as a paper at the V Internacional Archai Seminar, Brasil-
1a, Brazil, June 2008,
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wishes, between Buvpdg and PovAfuata, as it appears at the end of Medea’s
(1078-1080) famous monologue in Euripides’ homonymous tragedy: an in-
dividual unable to live according to what he knows is right.

This tragic soul in intimate perennial conflict is developed in apparent
controversy, with both typically Socratic moral intellectualism, as well as
with the pretension of a monolithic soul, «alone in itself» (uovnv na®’
avTiV) - as it is said in Phaedo (67 d) - of Orphic and perhaps Pythagore-
an traditions, which intended to save the soul, restoring it to its original pu-
rity>. Indeed, the contradictions of the méiic, manifest in the literature of the
period with terms like otdoig, £pic, VPoic and wheoveEia, in addition to oth-
er social evils, are deeply rooted in the individual soul, so much so that it
turns out to be irremediably «double», divided, fragmented within the ex-
pressions of its multiple desires.

So, at the end of the fifth century, the individual's tragic conflictuality is
perceived - through the intellectual and political debate - in the interior of
what we call anthropologies of nieoveEia. By anthropology of aieoveSia we
mean the comprehension of the human being as a helpless victim of its lust
for prevarication, of oppression upon the other. The pleonectic drive 1s the
unlimited desire for «having more»: more power, more riches, and more so-
cial recognition. Thus Veggetti defines mheoveEia:

The pleonexia law applies itself to the relationships between groups and indi-
viduals within each citizen community and to the relationships among the poleis,
between the cities themselves. The historic context in which this anthropologi-
cal thought is developed can be defined with precision: on the one hand, the
Athenian imperialism, which, under the mask of a democratic company, reveals
the nature of the state as one of polis tyrannos, according to the expression that
Thucydides (11, 62) attributes to its biggest leader, Pericles himself; on the other
hand, the internal conflicts among rival oligarchic and democratic groups, the
staseis that break the citizenship pact upon which the historic experience of the
polis was built*,

[TheoveEila is - at heart - that which the violent master (Biaiog d10Gona-
rog, 111, 82, 3), the Peloponnesian War, in Thucydides’ own expression, had
taught the Greeks. The result of this teaching we find, always in Thucydides,
in the beautiful fiction of the dialogue between the Athenians and the
Melians, which, due to constraints of space, we cannot comment on here. So,
Thucydides seems to conclude theoretically, the human being has a guoig
avayraia (V, 105, 2) that leads him to practise the pleonectic violence

3. The Socrates controversy seems actually more evident in Hippolytos: «the wise men, ac-
tually, even unwillingly, but equally love evil (vax@v épmowv)» (p. 380).
4, M. VeceTT1 (2003, p. 17).
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against the laws of the city (III, 82, 2, 6), because of guhotyiia, of a lust for
power and social recognition (I1I, 82, 8). And this nature is shared by men
and the gods, for whom the same principle applies. Independently of right and
reason: (v #oati) apyew (V, 105, 2), the one who has the strength has the
command.

The «violent master» that is war (Blaiog duddoxahog, 111, 82, 3) creates al-
most conceptual characters (were they not real and historic) like Alcibi-
ades: an extremely worrisome and omnipresent figure both in Thucydides’
and Plato’s reflections, a paradigmatic symbol of tAeoveEia and of the lust
that places the noAig in check.

Thucydides refers to this, in a discourse attributed to Alcibiades (VI, 16)
in response to Nicias considering the opportunity of another military ex-
pedition against Syracuse. Nicias had warned the people against Alcibiades,
by the fact that the latter had

urged vou to leave, thinking only of his private interest (10 £éavtdv), even
more that he is too young for commanding, wishing to be admired by his horse
breeding and by the large expenses he makes, with intent to gain some advan-
tages out of his post [of commander] (VI, 12, 2).

The answer that Thucydides puts in Alcibiades’ mouth cannot be more
revealing:

It is not unfair that someone, having high regard of oneself, refuses to be on
equal terms with the others, because even those who find themselves in disgrace
cannot find someone willing to take part in their misfortune on equal terms. It
is the opposite, in the same manner that in disgrace one cannol receive a greet-
ing, one cannot find meanness in the fact that successful men look down on the
others [those who want equality should level with us], (VI, 16, 4).

There is, in Alcibiades’ discourse, a defense of wieoveEia, a justification
of the search for personal interest: the assertion of the wish to have more
pleonectic as an anthropological hallmark, the attempt of public legitimation
of private interest. Thucydides does not hide his dissatisfaction with this.

Uselessly, Nicias once more warns the Athenians that «scarce are the ad-
vantages obtained by desire (émiBvuia), vast are those obtained with pru-
dence (mpdvowa)» (VI, 13, 1).

Historically, the desire-Alcibiades wins. And this seems to be a leitmotif
for the whole war when seen from the Athenian’s reactions. I have collected
these references only from the War’s book I1: youth full of lust for war (11,
8, 1); the Athenians’ wrath in the face of improvised attack (II, 11, 7); an-
gry Athenians arguing in the face of invasion (Il, 21, 2); Pericles admits dif-
ficulty, in his mournful discourse after the first year of war, in convincing
his listeners of the heroics of those who had died, because his eulogies would
cause envy in others and, consequently, suspicions about their truthfulness
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(11, 35, 2). Furthermore, the most tragic reference: the triumph of the search
for pleasure during the plague that ravages Athens: «All that was immedi-
ately pleasurable and that - whence-so-ever - was useful to get such pleas-
ure from, had become beautiful and useful (yonowov)» (11, 53, 3).

The debate on philopolitics in Athens’ fifth and fourth centuries

Within the reflections on mheoveEia found in the writings of these fifth
and fourth centuries’ authors, there is a term that opposes itself to the for-
mer and which emerges among others: it is the term @uAdmoALS.

In Thucydides’ work this term appears four times: once referring to Peri-
cles and, meaningfully; the other three in the context of a criticism towards
Alcibiades. Pericles, in the Assembly discourse, after the second Spartan in-
vasion of the Peloponnesus, defines himself as «lover of the city and supe-
rior to money» (@uhémohic e ral yonudatwv ®peloowy, I1, 60, 5), whereas
in the mournful discourse after the first year of war, he had similarly ex-
horted the Athenians to become ¢paotai, «lovers of the city» (Epaotig yi-
yvouévoug avtiig, 11, 43, 1).

The term reappears three times in the book VI, 92 of War, precisely from
the mouth of the traitor Alcibiades, who, in his discourse to the Spartans,
attempting to extricate himself from the bad impression caused by his be-
trayal of his own city, declares:

I do not want someone to judge me worse from the fact that I am, at this mo-
ment, together with vour arch-enemies, going against the city [Athens| with all
my strength, | who once seemed to be its lover (gihémohic mote doxndv eivar,
VI, 92, 2).

Alcibiades declares himself, immediately afterwards, an expatriate (gu-
yac, VI, 92, 3) in his own city, which he loves, and justifies his hostile acts
towards Athens like this:

Love towards the city (16 te guhdmoir) | do not have when | have been un-
justly treated [by it] (oU% év @ @durodpal), but it is when I am able to safely
practise my citizenship (dogaidc émohitevtnv). At this moment, I would not
be sent against it (matpida) but the opposite, | intend to reconquer the one that
is already not (ti)v o ovoav). For it is, properly, lover of the city (giAdmoiig
OGpB@c), one that would not be sent against it after having undeservedly lost it
(adnwe dmohéoag un éxin), but the one who so longs for it (dutx TO Embupeiv)
that he would try to take it back (VI, 92, 3-4).

The semantic scope of Alcibiades’ discourse is very clear: it shifts, within
the context of exile, the sense of love towards the city (16 1€ guAémoAL), of
philopolitics, so much that it results not in an ethical attitude of the indi-
vidual, but rather the safety that the same city can offer the citizen (dogaiic
¢rohttevOnv): since it is Athens that expels him (at least from his point of
view) is no longer his matpida. Citizenship and the love towards the city are
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consequences of the place one occupies in it and the treatment one receives
from it. In a game of great rhetoric and political skill, Alcibiades inverts his
ethical position: from attacker he becomes victim, from enemy to friend of
the state, quAdmoAic. But all that at the cost of redefining the term citizen-
ship and love towards the city, i.e. public ethics, to the detriment of advan-
tage, of personal interest. There echoes here the criticism he had previous-
ly received from Nicias, according to which Alcibiades wanted to command
the Athenian army in the Syracusan expedition «thinking only of his pri-
vate interests» 10 £avto® pévov oxondv (VI, 12, 2). Both concepts - 10 -
homoht and tO €avtoD - cannot go together in Nicias’ public ethics, con-
trary to what Alcibiades may seem to think. The term guAémolig also ap-
pears significantly in Aristophanes four times: three in Plutus (726, 900,
901) and once in Lysistrata (544). The semantic scope and dramatic con-
text of these occurrences are practically the same in Thucydides: a fierce
criticism, which Aristophanes stages, in a passionate treatment, on the verge
of turning the comic tone into tragedy”. In Plutus @uAémohig is rather As-
clepius (726), in the words of Chremylus’s wife, for the god laughs while ap-
plying ointment to Pluto’s eyes «to put an end to the plots hatched at the as-
semblies» (725); a clear reference to the propagation of pleonectic practices
inside the official courts of Athenian politics during the end of the fifth cen-
tury, a period when that comedy was probably written (although it was on-
ly presented in 388 B.C., perhaps in a second edition): «<how clever and lover
of the city is this god!» (gpihdmohic 6 daipwv xol cogds) - comments the
wife. In lines 900 and 901, likewise, the term reappears ironically in the
mouth of a sycophant, who passes himself for a man of good deeds and lover
of the city (yonotoc zal guhémoiig, 900), to the astonishment of Justus, who
repeats in disbelief the sycophant’s self-definition in the following line: xon-
O0T0¢ %ol prhomoiis (901).

In Lysistrata the term appears in the Choir of Old Women, a eulogy to
the virtues of Athenian women, in whom «there is no lack of character, nor
grace, nor courage, nor intelligence, nor even wise virtue and lover of the
city (qprhdmolic dpeth godviog, 545-547)». In this case it is their virtue
which is guAdmohig, and, by metonymy, they themselves. The context, it is
well known, is again of Athenian military crisis and of Alcibiades’ plots:
performed at the Dionysia from 411 B.C,, Lysistrata is Aristophanes’ outcry,
at the same time desperate and fantastically utopian.

But it is in the Knights that the image of @uA6émoAlg appears in a more pre-
cisely comic form, although we do not find the term itself in the verses of the

5. It 1s the case of the strong lyricism in the construction of the image of Lysistrata, or of
the Chorus of the Knights.
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comedy. The comedy starts at Demos” house, an allegory for the People, who
is introduced by one of his servants, who are masked as Demosthenes and
Nicias, as a short-tempered, broad bean eater and irritable boss (deorong
aypoL2og 0pYNY, XVUaPOTEME, axpdyorog, 40-41), just like the democratic
people. The reason for referring to the broad beans is the large amounts in
which they were used owing to the frequent campaigns for election. This al-
legory is revealed in the next lines right after, again referring to Demos, the
boss, called: «Demos supreme (Afjpoc [Muoxrvitng, literally, frequenter of the
Pnyx, a hill where the meetings took place), a stubborn and deaf old man»
(dvorohov yepdvTiov Dérm@ov, 42-43).

In the comedy, Demos, the Peoples’ allegory, His People, therefore, is
fawned upon by a servant named Paphlagonion, a tanner by profession, al-
legory of the demagogue: «immoral and deceiver as he is, he knows right
away his owner’s nature» (46), literally his tpomotr The other servants, in-
dignant, steal the sacred oracle that Paphlagonion keeps under lock and key,
and discover that it holds prophecies about who will rule the city: first an
oakum salesman, followed by a cattle trader and ultimately by a sausage sell-
er (AAMhavromwing, 143). Behind the evident Aristophanic controversy
against the rise of the trade bourgeoisie, the sausage seller’s definition is the
comic inversion of the picture of the guhonoAic facing the wonder of the
sausage seller, who claims he is not up to the responsibility, the servant de-
clares: «It seems to me you must have something positive on your curricu-
lum: are you not by chance a good man’s son»? (% zah®v el zayabav, 184).
«By Zeus, no»! - answers indignantly the sausage seller - «I am rabble» (i
un €% rovno®v ye, 186). Then he asks later on: «<and how am [ supposed to
rule the people?». The servants answer in a sarcastic one:

It is the easiest thing in the world (gavAdratov Epyov, 213): do as you always
have done. Blend it, wrap up the odds and ends, always fawn on the people (aei
npoomotov, 215), soothe them with gourmet-like phrases (vmoyhvraivov on-
natiow paysipwroic, 216). You already have the virtues of a demagogue: bestial
voice, low descent (v puaepd, yéyovac naxnos, 217). After all, vou have all it
takes for politics (mavra mpog molteiay @ O€l, 218).

With the comically-inverted image of guhémohic in Aristophanes, the feel-
ing of the city’s ethical defeat is extremely revealing, permeated by the sen-
sation that the world of politics is «upside down». Behind the Knights there
is, clearly, an immediate criticism against Cleon (never nominated) and
against Athenian politics in general, for some vears by then involved in the
roughness of the Peloponnesian War. But Aristophanes seems to intent go-
ing beyond this, and sketches ideal types of political figures. Though these
representations are certainly satirical, they are also simultaneously political
statements. Anyway, what we find in Aristophanes 1s the same motif of pol-
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itics so deeply corrupted by theoveEia so that it is possible (as the proverb
has it) to corrupt the entire Assembly with a single coin: «with a coin of
onion, [to] put in the pocket all of the Boule» (thyv povAnv 0Anv 6forot xo-
oudvvoig avaiafov, 681-682).

Platos’ philopolitics

We have finally come to Plato. It is not necessary to remember here the
deep ethical-political preoccupation that both his work and biography show.
It is enough for me to remark here, given the scope of this essay, that Plato
also uses the term gihémolig four times. Two allusions are generic and ap-
pear in contexts of little theoretical value: in Apology 24 b, where Socrates
calls Meletus, with sarcastic irony, someone who «calls himself a good man
and lover of the city» (Tdv ayaBov zal guhémoiy og gnoi); in Laws 111, 694
¢, where King Cyrus is called «good general and lover of the city» (otpat-
YOV 1e ayabov elval ®al gAdToA).

The other two allusions are - as one would have expected - in The Re-
public. In Book V, 470 d, in the context of the criticism of the ot@oug, says
that neither side in internal conflict deserves the nickname giAérohic

that when anything of this sort occurs in faction, and a city is divided against
iself (duaotf) méAig) if either party devastates the land and burns the houses
(Téuvwoy aypoig xai oixiac é¢pmpnpdow) of the other, the otdoig is thought
to be an accursed thing (dAitnoundng) and neither party to be true lovers of the
city (grhomdhideg): otherwise, they would never have endured thus to outrage
their nurse and mother (thv Tpogov e ®ai untépa).

This 1s a strong metaphor: it alludes to motherly love and to the atavistic
image of the bosom betrayed by its creation. Love towards the city is envis-
aged as motherly love.

But, out of them all, the fourth allusion is perhaps the one that demon-
strates greater theoretical abundance. It deals with an essential step from
Book VI of The Republic (503 a), where, after solving «the matter of chil-
dren begetting and of women’s ownership», Socrates remarks that, regard-
ing the institution of rulers for the city:

it will be necessary to begin once again almost from the starting point (vonep
£ apync). We were saying, if you recollect, that they must reveal themselves to
be lovers of the city (grhorndhidac e gaiveobal), when tested in pleasures and
pains (Pacavilopévoug év Ndovaic 1e »al Ainaig), and make it apparent that
they do not abandon (petapoin) this fidelity (déyua) under stress of labors or
fears or any other vicissitude.

This starting point is exactly what had been presented in Book III, 412 d
and 1n the following pages. There we find the definition of an ethical proof
of love towards the city, by which the future rulers should be selected. The
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first sign of aptitude for ruling is exactly the zeal towards the city (xnde-
novag thc méhews). The concept used, ®xndepovia, means zeal, in the sense
of «looking after», as well as matrimony itself. Not by chance, in the suc-
cessive line Socrates states that «one would be most likely to be careful with
that which he loved (6 guA@®v)», thus introducing the guAia towards the city
as a fundamental ethical attitude for the identification of the future ruler.
The description of this love takes a very romantic slant and extraordinari-
ly condenses the experience of inter-personal love:

And just what one loves the most (p@Awota gurol): what one considers to mer-
it benefiting from (ovpgépewv) the same things as you, and - when everything
goes well [with the other| - you may think yourself as well to be happy; and if not,
the contrary would apply. Thus should be picked out from the other guardians
such men as to our observation appear most inclined through the entire course
of their lives to be zealous (ovugépewy) with the city, and who would be least
likely to consent to do the opposite (111, 412 d - e).

The philopolitical - as it were - proof of love 1s summed up 1n the ability
of matching the individual interest with that of the city, the private with
the public, to use more contemporary terminology. Up to now, the educa-
tive proposal of the ruler is extremely idealistic, and Plato is «accused» of
this idealism by much contemporary philosophy. Some commentators,
though - in my opinion - have not noticed that Plato’s proposal is not fin-
ished here: one must go on with the argument.

Plato, indeed, introduces a realistic touch immediately afterwards, as it 1s
revealed that this love towards the city 1s continuously subject to perils, and

that, therefore, the keeping of guhomolidac rulers is a result of constant
care:

I think, then, we shall have to observe them at every period of life, to see if
they are capable of keeping this fidelity and never risk, never by sorcery nor by
force (yontevouevor unte fralopevor) to abandon it, letting it be forgotten, that
is, this conviction that one must do what is best for the city (tfj téhel féAniota)

(111, 412e¢).

The subject of abandoning a belief becomes the occasion of some brief re-
marks on the voluntariness or less of this abandonment of a true belief (111,
412 e - 413 a). In the end, Socrates states that it is impossible for someone
to voluntarily abandon a true conviction - such as doing what is best for the
city - and therefore, this can happen only with someone who is a «victim of
either a robbery, a sorcery or force» (xAanévriec §j yontevBevieg 1) Praobe-
vieg, 111, 413 a), repeating the above admonition about the precautions with
the possibility of the rulers abandoning their love towards the city.

It is impossible not to remember, in the consequent arguments reasonably
pointed out as reasons for the involuntary abandonment of the true convic-



Akaénula ABnvwv / Academy of Athens

130 G. CORNELLI

tion, that 1s always wanting what is best for the city, the parallel articulation
of reasons that appears in the Eulogy to Helen by Gorgias. Helen is said to
have been «taken by force» (Bl domaoBeioar, 20), «persuaded by a dis-
course that builds an illusion» (Adyoc 6 reioac ral THY Puynv dratioac,
8, 1) and dragged «by force of a sorcery» (dvvapic tic Enwdie, 8, 10) which
«penetrates the conviction of soul (1) 86En Ti|c Yuydig, 8, 10), thanks to «the
double arts of sorcery and magic» (yonteiag 6 »al payeiag dooal té€yval,
8,10).

Obviously, this Platonic use of Gorgian texts deserves detailed treatment.
I restrict myself to citing it as another sign of the intense debate about the
moral autonomy of the individual that was part of the intellectual tradition
at the end of the 5th century.

Not by chance, immediately afterwards, Socrates, almost apologizing to
the reader for bringing up a thorny subject, states: «I am afraid [ am speak-
ing in ‘tragic style’» (rpaywdc ®ivdvvevw Afyewv, 413 b), the style of the
writers of tragedy. That is, the way tragedy deals with these matters relat-
ing to the autonomy of decision and its restraints: the one we call tragic soul;
so he specifies:

By ‘stolen’ | mean those who are persuaded in changing their opinion and
those who forget it because it is subtracted, without their being aware, to some
by time, to others by speech. By those who are constrained or forced, 1 under-
stand those who are induced to change their minds under pain or pleasure (&v
00UV Tic §j) AAyndhv petadoEaocal momjon); victims of sorcery - | would say -
are those who alter their opinions under the spell of pleasure (doviic) or terri-
fied by some fear (im0 @ofov, I11 413 b).

It 1s the picture of a tragic soul, torn, always in danger of defection in its
decision (d6yua) to do what is best for the city, potential victim of discourse,
of oblivion by time, of pleasure and pain and all the other spells, which are
«everything that deceive» (navta dboa anatd, [11, 413 e).

We find the solution, if we return to Book VI. Here Socrates reveals, not
before showing his customary hesitation (dxvog) in talking about this, that
«as the most perfect guardians we must establish philosophers» (éxofe-
otatove puhaxac grhooégove del rabotdvar, VI, 503 b).

The solution, therefore, i1s once again philosophy. But it is an extremely
idealised solution: and - this time - not because Plato is an impenitent
dreamer, but, on the contrary, owing to a quite concrete problem: there are
no more philosophers in the state®!

6. We will dedicate, due to the restrictions of this essay, a smaller space for the solution, be-
cause it appears in several ways in Plato’s work and life and is, somehow, less important than
the way that he presents the problem.
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And there are none - as Socrates says in Book VI of Republic, because
«every seed and growth, whether vegetable or animal, that cannot receive the
necessary food, season and place that suits it, the more vigorous it is the
more it needs nourishment» (VI, 491 d). The fact that there are no more
philosophers in the city is at the same time the cause and the consequence
of its corruption: the cause, for only with the philosophers the city could be
orderly and just: as a consequence, without a just city there is no necessary
soil for the growth of philosophers.

A vicious circle is set. The philosophy plant must be sought, by conse-
quence, on non-poleis soil, outside the city. This might be the meaning of the
typified list of the few philosophers left from Republic V1, 496 b - c. Noth-
ing authorizes us, in my opinion, to see it as ironic, «a la Strauss», as some
suggest: the severity of the situation described, in tones of abandon and dis-
aster, the existential implication that the list must mean historical Plato, do
not seem to me to admit lighter readings. The sarcastic controversy itself
that follows in the previous footsteps, against those who, despite being ed-
ucated in philosophy, give in to the adulations of political success, and are
compared to the tragicomical image of the «little bald-headed thinker» par-
venu (VI, 495 e), does not seem to me to leave any doubts. Socrates calls
them avBpwnaiorol («ominicchi» as the great Sciascia would say), little men,
in a derogatory sense.

On the other hand, «very few are those who consort worthily with phi-
losophy» (rat’ a&Elav Ophovviwy grhocogia, 496 b), in the sense of being
familiarized with it, or keeping themselves busy with it. The list is signifi-
cantly open to those who are outside the city, by the philosopher in exile, as
if to mark the impossibility of philosophy in the more corrupt city. Next to
be considered are those who, having a great soul (peyain yuyn), live in a lit-
tle town (opinpdt moAeL), and are therefore removed from public businesses.
The big city is the problem: that is, Athens is what Plato is thinking of. The
third kind is represented by «those, wellborn, who disregard their technai,
which they justly disdain; and devote themselves to it [philosophy», a prob-
able reference to sophists such as Theaetetus. In the example of the latter
kind a name is cited, Theages, who, being sick, and thus searching for vo-
cotpogiw, for the cure of his body, is thus exempt from politics (VI, 496 c).
Noootpogia becomes, paradoxically, an advantage, another chance of es-
caping the city in order to practice philosophy. We leave aside, by Socrates’
own suggestion, a fifth kind: those who received the demon sign (daypéviov
onueiov), because «just him [Socrates] received it».

The foreignness of the city to these few (0A{yor) surviving philosophers,
it bears saying, is marked by an image that I meant to use as the title for my

article: the philosopher hidden behind a wall (tevylov) as a shelter from the
storm.
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Indeed, by way of concluding the list, Socrates invites Adeimantus to note
that, owing to the fact that «no-one does anything sound in favor of the pub-
lic businesses» (0U0€lc 0VdEY VYLEC EPL T TOV TOAEWY TEATTEL, 496 C),
the philosopher has fallen among wild beasts, unwilling to share their mis-
deeds, but running the risk of dying and becoming worthless (&vwgeine) to
himself or others, before he could do something good for the benefit of his
friends or the city. Having reflected about this, he remains quiet (houvyiav)
and minds his own affair (t&t avto® npdttwv), as if he stood under a storm,
under shelter of a wall (Vo tewiov), of dust and rain brought by the winds;
and seeing others filled with lawlessness, is content to live his life free from
inequity and unholy deeds (VI, 496, d).

The key to reading the list of philosophers that are not in the city and the
foreignness itself of the philosopher to that city «of wild beasts» seems to me
to rest here: he ponders and stands off, but lest he become useless to it (and
to himself): that is, the seclusion, the philosopher’s self-exile also aims, some-
how, towards the usefulness of the city. For the philosopher who finds him-
self in a city like this ends up minding his own affairs because of the im-
possibility of looking after the city, or better still, exactly as a form of look-
ing after it.

And this is also Plato in the Seventh Letter: Plato observes (oxomoivr,
325 c¢) the political vicissitudes of otdoeig, that is:

the men engaged in public affairs, the laws and the customs, the more closely
I examined them and the farther I advanced in life, the more difficult it seemed
to me to handle public affairs aright (6pB®c). [...] Regarding the written laws
and the customs, they were being altered for the worse very rapidly, so much that
[, even though desirous of occupying myself with public affairs (Opufic €nt 10
mparttewy T ®xowva), seeing (PAémovra) all being ruined, ended up lost (re-
Aevt@vra thyyuay). And, although 1 observed (oxoneiv) if there was any like-
lihood of improvement in general, and specially regarding the city’s government,
I looked for a suitable opportunity to act (toi 8t mpattely al nepuévey el xai-
povg, 325¢ -e).

In the aforementioned page there are three different allusions to a Plato
who observes: behind the wall - one feels like saying - and waits a zop0g 10T
moattely, suitable opportunity to act.

And behind the wall there is, evidently, the Academy: the teiyiov, which
1s the opposite of a telyoc, the walls of the town: the private rather than the
public. A place from where to observe, to think the city, and be useful some-
how. But the Academy is neither the city nor a substitute for it: it is rather
a point of view over the higher walls.

Why, in the same page of Book VI, in response to Adeimantus’ consent re-
garding this exiled philosopher and his contribution to the city («really, it
is not little that he could have achieved before leaving», 497 e) Socrates con-
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cludes:

it is not the maximum, since he did not receive a suitable city (oUO€ ye T pé-
YLOTa, Ji) TUXOV Toliteiag mpoonxrovonc); because in an adequate one he would
have been successful and would have preserved both his and the common good
(netir 1@V idlwv i xowvi owoer) (VI, 497 e).

That is, maximum is something else. It is binding the common good with
the personal interest: this is the philopolitical dogma. The ruler’s fidelity is
to be first defended from attacks against voluntariness itself, against the
tragic drama of ethical life, in which wheoveEia is always lurking (as we
have seen at II1, 503, a).

Unfortunately, though, philosophy - Socrates will say in the successive
lines - is, in this city, as a foreign seed (EevixOv onéppa), sown in an alien
soil (VI, 497, b). It is exactly why the formation of the ruler will take place
necessarily - in a storm and blast of pleonectic dust - under shelter of a
wall: where there is a garden, or better still a stove - to give it a botanical
image, often present in these pages - an in vitro culture, separated from the
city, ves, but existing in relation with the city, never in its place. A wall,
therefore, always permeable.

Perhaps this is the meaning of the experience in the Academy, which in
fact shows, as Isnardi Parente has pointed out, unmistakable signs of polit-
ical involvement, and the Syracusan voyages, which Plato undertakes’ - as
he confesses in the Seventh Letter, «not to seem even to myself altogether
nothing but words» (ui) S6Eai mote épavtd mavidraol Adyog pévov ate-
yv@c eivat tig, 328 ¢). Plato doesn’t sit on the fence, then.

Conclusion

I believe that the matter of Plato’s political passion and its modalities are
solved essentially in one detail: right timing, of »opdg to act, mentioned
above in the Seventh Letter (325 d-e). Indeed, a strong sense of this za1po6g
touches the Platonic pages lightly.

In the same page of the Seventh Letter, for instance, it appears in the
words of Dion by which he invites Plato to step down from the fence to come
to the philosophical-political project of Syracuse:

What better moment more promising than that which is at this moment offered
to us by a sort of luck with a divine touch? (tivac yap »awpovg, Egn, peiCovg ne-
pwevoiuey TMv viry mapayeyovotmy Beig Tivi Tiyn: 327 e).

7. M. ISNARDI-PARENTE (1979, pp. 274-305).
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Behind terms such as ®apdg, vy, tiyn there is a whole lexicon of com-
bination of circumstances in this Platonic page. It i1s the tension of he who
waits affectionately, and not without slightly suffering, for the occasion to
look after the city, to be its lover, guAdémoALc.

It is the hope that Socrates states, indeed, immediately afterwards, in the
same page of Book VI of The Republic, that we had been reading:

that neither city nor polity nor man either will ever be perfected before the few
philosophers, who now bear the stigma not of evil but of uselessness, by some
necessary fate (Gvayxn tic éx tiyng), take charge of the city’s healing, whether
they wish it or not (eire fovhovran elte wj, néhews EmpeinBijvar, VI, 499 b).

And there is an evident tragic sense, in the above page, when investing the
philosopher as ruler, both from the reference to the necessary fate, and a
certain constriction of his wish: whether they wish it or not, will be invested
in healing the city.

Nevertheless, the references to the observation, the wait for the promising
moment, a certain suffering and tragic sense of the phatic necessity for the
philosophers to take over the government, point to - as far as I am con-
cerned - the fact that Platonic philosophy and the Academy do not repre-
sent a disdainful removal from politics, but rather, somehow, a real prepa-
ration (which passes through the ethical strainer of mheoveEia) that intends
to return to it later on, as in the return of the philosopher to the cave in the
celebrated allegory. These are words of a political passion - Plato’s - which,
if it is momentarily hidden behind the Academy wall, flutter and wait im-
patiently for the moment when «everything that now seems impossible fi-
nally happens» (ndvt émrehéoat T viv amotovpeva, 502 b).
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G. CORNELLI
(Brasilia)

TA TEIXH THE ®IAOZOPIAL:

O ITAATQON KAI H LYZHTHEIH
I'TA THN ENNOIA THY «®IAOIIOAITEIAL»
LTHN AOHNA TOY 5 KAI TOY 4** AIQNOL

[MMepiAnyn

To Ditnua i oyfong peta s apyaiag grAooopiag ol TolMTikfc, mol pig ara-
OYOAEL €D, ExHIVET QO TV Tvevpatixi ovljmmon mol yivetal otiiv A\va wati
tov 50 »al 40 al. m.X. 'H ovlijmon aivth gaivetar mog ovvodeler v avaduvon
QLag vEag ATOpIROTNTAC, 1) OMola ONUAOEVETL A0 THV avaralvpn THS ToayIRo-
mtag e YPuyiic. Méoa o atth thy avevpanixy xivnon yivetatr ToAl Eviova
aloBnth f) avayxn éravanpoodlogopo® Tol EvOLagEQovTos Yilt THY TOALTIXY, OF
OAn ™ TV loTopIxY) Aodgele »al Thy N0y Wbavidmra. 'O Aplotogdavns, 6
Bovxrvdidne, 6 Evpuridng, 6 Nopyiag rai, mpogavace, 6 drog & IMhdrwy delyvouy
Compo évhiagépov var 6pioovv thv mbavémta (7 i) vos Sakdyov avapeoa oti)
grhooopia ®al TV mokiteia, avapeoa otd dnudoo xai 1o dwnxd, T dixaro-
oUv Zat TO ATOUIXRO OUPQEQOY, TO TTopo ®al 10 ovvoro. H Avon mol mpoTeiver
O [Thatwv aroxaAvntel TV ToAvTAoroTnTa ®at T Bewontixy duaTixwon Tov
EIVOLL YAQURTNOLOTIXES TOD OTOYAOROD TOV: O @IAGCOEOC TOD QUAGYETAL (O THV
HARORALQIA, ROUUUEVOS oW Amd 1O TElYoC 10D «aradnueiopot» (IToA., 496 d)
glvat O [d10g o, TPOREWEVOL Vit «uiv gavel oTOV (d1o Tov TOV EavTd Mg Elval
uwévo Aéyia» (uh SoSaiul mote fuavtd Tavrdaraoct AGYos uovov areyvac eivarl Tic,
Z Emor., 328 ¢), avaympel yiir 10 aféfaio éyyeionua 1@V Zvoakovomy.

Gabriele CORNELLI
(ntgo. Avva TATEH)



