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SUMMARY

Title: Plato's Symposium: the Other Half. A study of Phaedrus', Pausanias', and
Eryximachus' Speeches (Symposium, 178a6-188¢4).

Author; Christian Keime

This thesis is primarily a study of the first three speeches uttered in praise of Erds in
Plato's Symposium (178a6-188e4). Less studied than the following speeches, these
encomia are often dismissed as lacking in argumentative consistency, cultural
originality, and philosophical insights. I disprove these three criticisms by showing that,
in each discourse, the line of argumentation is stronger than appears at first sight, the
views of erds are far from conventional, and genuine philosophical questions are raised:
can eros be viewed as leading to courage (Phaedrus), wisdom (Pausanias), or harmony
(Eryximachus) without being denied some of its essential features — inconstancy,

desire and pleasure?

The thesis is also centrally concerned with two more general questions about the way
the Platonic dialogue works as a whole. (1) What is the nature of the contest over
wisdom in which all the speakers are involved? I argue that the challenge issued by
Eryximachus at the start of the dialogue (177a2-d5) is not to just praise erds but to
reveal how the emotion is conducive to the highest kind of benefits for human beings:
virtue and happiness, each speaker being led as a result to advocate, beyond a vision of
eros, a particular ideal of human excellence. (2) How does Diotima's speech relate to
the previous ones? I argue that the priestess does not just dismiss the first speeches
(Rowe), nor further develops some insights roughly presented in the first speeches
(Sheffield): rather, she solves questions raised by them. The final purpose of the study is
to better understand why Plato chose to express his views through various voices in his

dialogue.
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INTRODUCTION

Plato's Symposium consists largely of a series of six speeches in praise of erds, and a
eulogy of Socrates delivered by an unexpected guest, Alcibiades. Alcibiades'
flamboyant speech has long fascinated Plato's readers,' and in the series of encomia of
eros, which constitute the core feature of the dialogue, scholars have in fact mainly paid
attention to the last three speeches, for reasons obvious enough. Socrates' discourse, the
longest speech, is generally viewed as the pinnacle of the dialogue.” Uttered by a
character commonly regarded as Plato's mouthpiece, it conveys characteristic Platonic
insights, especially the notion of the intelligible Form (210e-212a, cf. Phaedo and
Republic), and it closes a rhetorical competition where each epideixis is expected to cap
the previous one (cf. 177e3-5, 194a2-4): Socrates famously dismisses all the previous
speakers by claiming to be the first to tell the truth (198d3-e4).” Among the 'pre-
Socratic' speeches, Aristophanes' mythical account of erds is usually recognized as the
most appealing contribution, both from a poetic and a philosophical standpoint, and the
poet's interpersonal conception of erds, which finds resonance in our post-romantic
conception of love, is sometimes considered as a serious challenge to Diotima's more

impersonal and disembodied erés.* Agathon's speech, although often regarded as a

' See esp. Stallbaum (1852) xxv-xxxi, North (1966) 168-9, Gagarin (1977), Nussbaum (1986)
165-99, Wohl (1999), Scott (2000), Sheffield (2001b), Reeve (2006), Destrée (2012), Cornelli
(2016), Halper (2016).

? See already Stallbaum (1852) xvii.

? On the competitive nature of sympotic talks, see Bowie (1993) 365, 369. On the capping
function of each speech, see Rowe (1998) 8. For a defence of the 'dialectical ascent' of the
speeches, see Rotscher (1832) 5-20, Isenberg (1940), Blanckenhagen (1992) 63-4, Ferrari
(1992) 250-2, Sedley (2006) and (2017); against this view, see Bury (1932) liii, Guthrie (1975)
382, n. 2, Dorter (1992) 253f, Waterfield (1994) xxiii. Allen (1991) 11 argues for a ring
structure of the first five speeches. Monographs have been dedicated to Diotima's speech, e.g.
Ménissier (1996), Sier (1997), Lamascus (2016), while Socrates and Diotima are usually given
the lion's share in the general studies of the Symposium, see esp. Wilamowitz (1920) vol. 1:
379-92 and vol. 2: 169-78, Guthrie (1975) 365-96, Sheffield (2006a), Havli¢ek and Cajthalm
(2007), Tulli and Erler (2016), as also in books on Platonic love, cf. Gould (1963), Robin
(1964), Buchner (1965), Kriiger (1992), Price (1997). A notable exception is Hunter (2004a), to
which this study is highly indebted.

* Nussbaum (1986) 173-4. For the view that the speech is a high point, see e.g. Rotscher (1832)
10-1 and Rowe (1998) 12. Dover (1966) offers a detailed study of the imagery and structure of
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brilliant but superficial rhetorical performance,” has also been given serious
consideration, especially by those who argue for an ascending order of importance in
the speeches;® and, regardless of the philosophical value of Agathon's claims, no one
doubts that his speech plays a key function in the dialogue: it is a necessary element in
the contest of wisdom opened at the outset between the poet and the philosopher
(175e7-9), and it provides a springboard for Diotima's theory of erds, which Socrates
introduces through an elenchus of the poet's views (199¢3-201¢9).” The definition of
eros on which Diotima bases her entire encomium (a strong desire for the good and the
fine), is a combination of the insights brought forward by Aristophanes (desire) and

Agathon (the good and the fine).”

Three neglected speeches

To be sure, none of the first three encomia shows the poetic inventiveness of
Aristophanes, nor the rhetorical brilliance of Agathon, nor the philosophical insights of
Diotima; and their function in the economy of the whole dialogue, particularly their
relationship with Socrates' encomium, does not appear so clearly. This may explain why
they are less commented on, and, when they are, that they are usually poorly valued and

taken as mere appetizers for what follows.

These speeches have suffered three major kinds of criticism so far. (i) The argument

looks flawed: either vain and over-sophisticated (e.g. Phaedrus' characterization of

the fable, and O'Brien (2007) and Nieddu (2007) of the philosophical and literary background.
Saxonhouse (1984) argues for a pessimistic, Hooper (2013) for a more optimistic reading of the
passage of the net of Hephaistus. Obdrzalek (2017) proposes a tragic reading of the entire
speech, and Sedley (2017) sees the myth as a tragi-comic perversion of the creation myth of the
Timaeus. Ludwig (2002) 25-118 offers an extensive treatment of the political implications of
the speech.

> Bury (1932) xxxv-vi, Waterfield (1994) xxiv, Brisson (2006) 245.

% The main studies are Stokes (1986) ch. 3, who insists on the opposition between Agathon and
Socrates, and Sedley (2006), who points to the continuity between the two speakers; for this
view see also Rotscher (1832) 17 and Gonzalez (2017).

7 Cf. Bury (1932) lvi. On the competition between Agathon and Socrates, see esp. Bacon
(1959), Robinson (2004) and Miiller (2012). On Socrates' cross-examination of Agathon, see
esp. Payne (1999) and Castagnoli (2001).

¥ Already pointed out by Susemihl (1851) 207, and Clay (1983) 189. On Socrates' debt to
Aristophanes, see also Jaeger (1945) 189, Nussbaum (1986) 171-4, Halperin (1985) 169,
Sheffield (2006a) 209, and Scolnicov (2016); on his debt to Agathon, see Rowe (1998) 9,
Sedley (20006).
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Achilles as Patroclus' eromenos), or dishonest (e.g. Pausanias' support for a lifelong
homosexual relationship sounds sophistic and self-serving), or inconsistent (e.g.
Eryximachus eventually characterizes erds as a well-balanced state devoid of desire).”
(i1) The theories of erds look conventional, since each speaker explicitly champions a
particular expertise — epic and tragic poetry (Phaedrus), the Athenian legal code
(Pausanias), medicine (Eryximachus).'® Sheffield offers philosophical support for this
approach: in her view, the first speeches convey what Aristotle calls endoxa: 'the things
which are accepted by everyone, or by most people; or by the wise — either by all of
them, or by most, or by the most famous and distinguished' (Top. 100b21-3)."" (iii) As a
consequence of these two assumptions, the encomia are often viewed as devoid of
philosophical value;'? at best, they are regarded as conveying hazy insights about erds,

which are waiting to be fleshed out by Socrates and Diotima."

? See esp. Bury (1932) lviii, Allen (1991) 8 and 12, Nehamas and Woodruff (1989) xv-xvi, and
Belfiore (2011) 156, who argues for the five speakers' 'lack of understanding (amathia) about
eros.! More references will be provided on each individual speech.

' For long-standing expressions of this view, see esp. Sydenham (1761) 6-10, 15-6,

Schleiermacher (1836) 284-5, Stallbaum (1852) xxxii, and Bury (1932) lvii, Foucault (1984)
253 ('discours témoins'). For the view that each speaker depends on a particular sophist, see
Sydenham (1761) 6-9, Riickert (1829) 259, 265, 270-1, 280-2, 284, Brochard (1926) 68-71,
Reeve (1992) 90-1, Corrigan and Glazov-Corrigan (2004) 33-4; Notomi (2016) 124, Corradi
(2016) 175. On Agathon's house as a prime place for sophistry, see Rosen (1968) 24-5, Strauss
and Benardete (2001) 25-27, 39-40. On the speeches' reliance on poetry, see esp. Belfiore
(2011) 157, who accuses the first five speakers of 'quoting and citing the works of poets without
examining critically the views these 'authorities' express.'

' See Sheffield (2006a) 16 and 214, and (2006b). On the use of endoxa, see Eth. Nic. 1145b1-2,
Eth. Eud. 1216b26-35. Allen (1991) 8 and Nehamas and Woodruff (1989) xv rightly raise
doubts about this widespread assumption, but they do not explain, and Allen attributes the
originality of each speech to the 'influence of sophistic culture on upper-class Athenians'.
Hunter (2004a) provides a more nuanced account of the relationship between the speeches and
the former traditions.

2 Bury (1932) lvii, Robin (1929) xxxvi, Cornford (1971) 121-2, Rosen (1968) xxxvi, Guthrie
(1975) 381.

1 See Schleiermacher (1836) 283, Hermann (1839) 522, Jahn (1839) 132, Grube (1935) 96-9,
Friedldnder (1969) 11-23, Markus (1971) 133—4, Reeve (1992) 91, Sheffield (2006b), Sier
(2007), Cooksey (2010) 71. See also Brentlinger's Aristotle-style description of the earlier
speeches as 'the data of [Socrates'] discourse, the concrete material which gives meaning and
relevance to its compressed and abstract statement' (Brentlinger 1970: 21). Reid (2017) 29-39
views the first three speeches as highlighting three features of Plato's psychology required for
the pre-philosophical paideia of the Republic: spirited capacities (Phaedrus), lawfulness
(Pausanias), and harmony (Eryximachus). For a general dismissal of the first three speeches, see
Sedley (2006) 52, for whom Aristophanes, Agathon, and Socrates stand out as conveying Plato's
voice.
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The project

I would like to challenge those three views. As I see it, the endeavours and
achievements of the first speakers can be assessed more fairly if we understand that they
intend to meet a particular challenge issued by Eryximachus and Phaedrus at the start of
the dialogue (177a2-d5): not just praising erds, but offering it a novel and proper
encomium, by demonstrating that, against all common assumptions, erds is conducive
to the highest benefits: virtue (dpetn) and happiness (evdapovia). I will argue that, in
light of these requirements, (i) some apparently over-sophisticated or inconsistent points
prove quite justified: in order to show that erds leads to virtue and happiness, Phaedrus
must characterize Achilles as Patroclus' eromenos, Pausanias must claim that the noble
form of paiderastia lasts throughout life, Eryximachus must view eros both as a desire
and as a state deprived of desire. The oddity of such claims should be attributed to the
special requirements of the rhetorical programme rather than to the vanity or the
dishonesty of the speakers. (ii) Although all the speakers clearly draw on traditional
strands of sophia, they have to argue for links between erds and the good that have not
been revealed by any sophos so far: as a result, their account of erds cannot be viewed
as fully traditional. Instead, I shall show that each speaker provides a traditional view of
the kind of virtue and happiness to which he relates erds. For example, Eryximachus'
view of eros as a good balance between contradictory properties can be found nowhere
in the Hippocratic corpus; for all that, the same medical tradition famously claims that a
good balance or krasis is the necessary condition for ensuring health, and that health is
the supreme good for humans. Like Eryximachus, Phaedrus and Pausanias will provide
an account of erds which, as it were, dialectically improves on the tradition on which
they draw: they will rejuvenate the tradition by means of a view of the good directly
borrowed from the tradition itself. (iii) Since each speaker intends to relate erds at all
costs to his particular view of virtue and happiness, he will eventually desexualise erds,
create an ideal picture of erds which in some respects does not any longer resemble
erés.'* For example, it is unclear how erotic the lifelong erotic relationship between
Pausanias' noble lovers actually is, and whether this noble erds is different from mere
philia. 1t will thus appear that, if each of the first speakers claims that erds is conducive

to a particular form of virtue and happiness, they all fail to demonstrate their claims

' Already noticed by Halliwell (2016) 5-9.

10
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convincingly. This very failure, I shall argue, is what gives the first speeches some
philosophical relevance. The philosophical contribution of these speeches is not just to
provide un-argued insights that Diotima will further develop. It is rather to raise
questions: is it possible to demonstrate that erds, with all its essential characteristics
(fickleness, pleasure, desire, etc.) is truly conducive to military virtue? To wisdom? To
a fine state of balance? In other words, is it possible both to offer a high-standard
encomium to erds and to say the truth about it? I will finally argue that Socrates,
through the voice of Diotima, brings out the importance of these questions and solves
them: Diotima recalls the problems initially raised, and demonstrates that it is possible
to reveal both what erds is, and how conducive it is to the kinds of virtue and happiness

advertised by the previous speakers.

Method and plan of the study

I shall not be able to do justice to the first three speeches without also paying close
attention to two passages that frame them: the programme set down by Eryximachus
and Phaedrus (177a2-d5), and Socrates', or Diotima's, response to the first speeches

(199¢3-212c3). The study will follow the textual order of the dialogue.

Chapter 1 will bring out the implicit requirements of the rhetorical challenge issued by
Phaedrus through the voice of Eryximachus (177a2-d5): providing a proper encomium
of the god Eros which demonstrates how he is most conducive to achieving virtue and

happiness.

Chapters 2, 3, and 4 will study one by one the first three speeches, with a view to
disproving the three main criticisms mentioned above: (i) A close study of the argument
will describe the elaborate strategy whereby each speaker takes up the challenge. (ii) I
will show how this strategy leads the speaker to offer an unconventional view of eros,
which is, however, grounded in a conventional view of the good. (iii) I will finally show
how, in order to meet the challenge, each speaker is necessarily led to make puzzling
claims about erds: each will show that erds is conducive to virtue and happiness

through a mechanism which appears, in some respects, un-erotic.

Chapter 5 will investigate how Diotima's theory refers to the first speeches through a

striking pattern of word echoes, and manages to solve the problems raised previously:

11
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Diotima also shows that erds can lead to virtue and happiness, but through a mechanism

which is actually erotic.

Expected outcomes

My primary purpose is to shed new light on the first speeches themselves, and on their
relationship to Diotima's encomium. In so doing I also hope to explain better why Plato
propounds his theory of erds through various and quite contradictory voices. Although I
will accept the widespread view that Diotima's theory dominates the debate and should
be taken as the closest to what Plato thinks about erds, I will also argue that this account
could not be presented without the former ones, since, in my view, Diotima aims not
just to propound a theory, but to solve problems laid down beforehand. Diotima may
need the first speakers as much as Socrates needs his interlocutors when he leads his
dialectical conversations: like the dialectician, she intends to examine and account for
(MOyov 6106var) what has been said in the first stages of the conversation; and, in so

doing, she solves the problems to which these un-examined claims necessarily lead.

A further purpose of this study will be to understand in what kind of wisdom
competition all the speakers are engaged in Plato's dialogue. A first claim will be that
the contest between Socrates and the previous speakers cannot be viewed just as a
competition between 'philosophy' and 'tradition': all the previous speakers support
paradoxical views of erds and Diotima's view will appear in many respects much more
traditional than the previous ones. Secondly, I will show that if the various speakers
hold different conceptions of erds, it is primarily because they hold different views of
the good. In the Symposium, the debate may thus bear on the nature of the good as much

as on the nature, or the benefits, of erds."

" A claim already made by Dorter (1969) and Halliwell (2016): I wish to elaborate on these
insights.

12
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Note on the transliteration of the Greek

Greek words will be transliterated, except when particular passages are cited; 'erds' will be
printed with a capital letter only when the word refers without any possible ambiguity to the

god, not to the emotion (e.g. a hymn to Erés).

Editions of fragments used

Alcaeus and Sappho = Voigt (1971)

Attic Comedy = Kassel-Austin (1983-2001) (PCG)

Hesiod = Merkelbach-West (1967)

lambus and Elegy (Archilochus, Hipponax, Theognidea, Callinus Mimnermus, Semonides,
Solon, Tyrtacus, Minora Adespota) = West (1989) and (1992a) (IEG)

Melic poets (Alcman, Stesichorus, Ibycus, Anacreon, Simonides, Corinna, Carmina Popularia
et Convivialia) = Page (1962) (PMG)

Pindar = Maehler (2007/1989)

Tragedy = TrGF

Abbreviations for the Hippocratic texts cited

Aff: = On Affections

Aph. = Aphorisms

Art. = The Art

Epid. = Epidemics

Flat. = Breaths

Gen. = On Generation

Hum. = Humours

Int. Aff = Internal Affections
Loc. Hom. = Places in Man
Morb. = Diseases

Mul. = Diseases of Women
Nat. Hom. = Nature of Man,
Nat. Mul. = Nature of Woman
Prorrh. = Prorrhetic

Superf. = Superfetation

Vet. Med. = Ancient Medicine
Vict. = Regimen

All the Hippocratic texts are cited from Littré (1839-1861).

For the text of the Symposium, 1 follow Burnet (1910).
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CHAPTER 1. THE PROGRAMME: EROS AND THE GOOD (177a2-d5)

Introduction

Before studying the first three encomia, we need to understand what kind of intellectual
challenge these speeches confront, that is, the project of praising erds proposed by
Phaedrus and Eryximachus at the start of the dialogue (177a2-d5). This passage, I will
argue, prescribes not just the praise of Erds, but the need to improve on the encomia

already composed by poets.

I. Eryximachus' and Phaedrus' proposal

At the start of the dialogue, Eryximachus reports the complaints of his friend Phaedrus
(177a5-d5): Eros has been neglected (MuéAnton) so far; although he is a great god,
nobody has dared to praise him properly (é&iwg vuvijoar): neither the poets who
composed hymns and paeans (Dpvovg kai maimvag), or eulogies (dykdpa) to other
gods, nor the good sophists (tobg ypnotovg cogiotdc), who composed in prose
(xotaroyadnv) speeches of praise (émaivovg) of men (e.g. Prodicus' praise to Heracles),
or of trivial things, like salt, which has already been 'superbly lauded for its usefulness'
(8mavov Bavpdotov Eyovteg Tpog dPeAiav) by a wise man (4vopog coeod). In response
to Phaedrus' complaint, Eryximachus proposes to honour (xooufjcar) the god by
composing the most beautiful encomium possible (érawvov "Epmtog ... @¢ dv dbvnton

kéAMotov, 175¢5-d5). '

' Many terms refer to praise/praising in the passage (koopficot, Dpvog/duveiv, Tondv, £ykdpuov,
gmawvog, kooufjoat). Only éykopiov and Eravog are used subsequently in the dialogue to refer
to the speeches of praise delivered by the characters; unlike Duvog or maidv, both terms can
refer to prose compositions, cf. Pernot (1993) 118; although Aristotle and later theorists
distinguish their meanings (Arist. RA. 1.1367b28-30, Eth. Eud. 2.1219b8-16, Eth. Nic.
1.1101b31-34, Alex. Rhet. IIepl pntopwdv apopudv, 2.9-4.15 Spengel, see Buchheit (1960)
64, n. 2, 162-4), Plato uses the terms interchangeably in the Symposium; see Pernot (1993) 123.
In this study, 'encomium' will translate both éykmpov and €rawvog.
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I1. No previous encomium of Eros?

It has long been noted that Phaedrus' complaint, echoed later on by Aristophanes
(189¢5-8; 193c8-dl), is on the surface implausible.'” Phaedrus himself, at the start of
his speech, says that Erds is commonly regarded as a great god (opoloyeital ye mapd
mévtov péyog 0edg eiva, 202b6-7), and we know that Erés was worshipped in
gymnasia, invoked on the battlefield by the Spartans and the Cretans,'® and that several
sanctuaries were dedicated to the god from an early date in Greece, including in
Athens.”” At Thespiae, Erés 'was routinely honoured (twdtoi) in public libations'
(Athen. 13.561¢), and the festival of the Erotidia presumably consisted in athletic and
musical games in his honour;”® in Athens a festival (¢optn) of Erés is attested by an
inscription from the mid-5" cent. BC.*! In the frame of these celebrations, encomia
must have been composed, such as the ritual poems that the historian Pausanias claims
to have read (¢nn ... memompéva ... € "Eporta), allegedly composed by Pamphos and

Orpheus, and performed by the religious family of the Lycomidae in Athens.”

No potentially cultic encomium has been transmitted, except perhaps a fragment of
Alcaeus,” but we have substantial literary encomia, especially from 5" century tragic
poets: Aristarchus, Sophocles, and most of all Euripides.** In Hippolytus in particular
(428 BC), the chorus seems to foreshadow Phaedrus' and Aristophanes' complaints, and
pays tribute to the god through a song which shows all the standard characteristics of a

cult hymn.”> Many other passages, especially from tragedy, may not qualify as formal

7 See Hug (1884) 31, Wilamowitz (1920) vol. 1: 363, Bury (1932) 19, Page (1955) 270,
Friedlander (1969) 9-10, Fasce (1977) 33, Arcioni (2003) 93, Rowe (1998) 135, Brisson (2007)
187, n. 4.

18 Athen. 13.561d-e.

¥ In Thespiae, Leuctra and Parion, see Paus. 3.26.5, 9.27.1-4, with Fasce (1977) 15-29. For
Athens, see Paus. 1.30.1 and Schol. [Hermias] ad Pl. Phaedr. 231e, with Broneer (1932) 32-3,
(1933) 3291t (1935) 109ft, (1937) 162, (1938) 161, and Fasce (1977) 29-40.

* Paus. 9.31.3.

2! See Broneer (1932) 44-5, and Fasce (1977) 33-5, 71.

*2 Paus. 9.27.2, cf. Moggi and Osanna (2010) 37.

3 Alcaeus, fr. 327 = Plut. Mor. 765d-¢; cf. Page (1955) 270-1.

* Aristarch. fr. 2; Soph. Ant. 781-801, fr. 684; Eur. Hipp. 449-50, 525-44, and 1268-82, fir.
388, 430, 897.

* Hipp. 525-44, cf. Kranz (1933) 187 and 191 and Halleran (1995) 195; Kranz also points to
the hymnic features of Soph. Ant. 781-6.
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encomia, but they suggest how the god could have been more formally eulogized in cult

hymns which are lost to us.*®

II1. A novel kind of encomium

Phaedrus, a self-proclaimed literary expert,”’” can hardly be unaware of these previous
testimonies. His audience, and Plato's readers, are meant to understand why he
deliberately ignores them. Is he 'over-egging his pudding',”® in order to blow up the
originality of his plan? I would rather explore an hypothesis already proposed by Allen
and Sheffield: Phaedrus may mean that those former encomia are too sub-standard to be
even mentioned, and invites his fellow drinkers to offer the god an encomium of a
higher standard than those composed so far.”” Phaedrus complains that no one has dared
(tetodunkévor) to hymn the god as he deserves (a&lowg vuvijoar, 177¢2-3).
Aristophanes, similarly, does not blame humans for not revering Erds, but for failing to
recognize his real power (v 100 &pmtog dvvapy ovk NodijcBot) and, as a result, for
not paying him the greatest honours (péyiot' v avtod iepd kai Popovg ... Buciag av
notelv peyiotag, 189c4-7). What is a proper encomium? What kind of power should the

symposiasts recognize in the god?

A. Eros as cause of areté and eudaimonia

Phaedrus himself provides important clues by delivering the first encomium of the

contest. He concludes his speech as follows:

Ovto o &yoyé onut "Epota Oedv kal tpecsfitatov Kol TIHIDOTATOV KOl KUPUDTOTOV
glvar gig dpetfic kol evdawwoviog ktfiowv avOpodmorg kol (dot kol tedevTHGAGLY.
(180b6-8)

Three points are worth noting here: (i) Phaedrus has not just shown that erds is

admirable or beneficial (mpecfutotoc, TipidTATOG, KUPLOTOTOC), but that it is conducive

% See, e.g., Soph. Trach. 441-3, 449-50, 488-9, 497, Eur. Med. 840-5, fr. 138, 162, 431, 661.24-
6, 663; Critias fr. 17; Carm. popul. 873; Thgn. 695-6; Pind. Nem. 8.4-5.

7 See esp. 178a6-c1, cf. Hunter (2004a) 38.
% Rowe (1998) 135.
¥ Allen (1991) 7 with n. 10; Sheffield (2006a) 15 n. 9. See also Rowe (1998) 135.
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to the best possible benefits for human beings: excellence (dpetn) and happiness
(evdarpovia): he showed that erds leads us to behave well (looking for honours, 178d2;
sacrificing our lives, 179a5), and, as a result, to fare well: living in a safe city (179a2),
returning from Hades (179c6-d1), or being sent to the Isles of the Blessed (180b6). (ii)
On this account, areté and eudaimonia are causally linked: it is thanks to the philotimia
and andreia instilled by eros that lovers can reach happiness, that is, the ultimate goal in
life.’® (iii) The superlatives (mpeofvtatov koi TyudToTOV Koi KvupLdTaTov) are also
significant: Phaedrus has shown that, among the various incentives for philotimia and

andreia, erds is the most efficient one (cf. 178c5-d1).

All the subsequent speakers will follow the guidance of the 'father of the argument'
(mop tod Adyov, 177d5), showing that erds is the best means to reach a particular
form of aret¢é — political wisdom (Pausanias), a just and temperate balance
(Eryximachus), industriousness (Aristophanes), all the virtues (Agathon), true virtue
(Diotima) — and that, as a result, it is the best route into a particular form of
eudaimonia: democratic citizenship and political success (Pausanias), harmony and
health (Eryximachus), recovery of our original perfection (Aristophanes), creation and
power (Agathon), contemplation of the truth (Diotima).”’ Since they envisage erds as
the best means for achieving areté and eudaimonia, each speaker — not only Pausanias
— will promote a particular form of paideia, or paiderastia.>® The dramatic context
naturally points to such an elite programme: the Greek symposion was a prime site for

. . 33
discussing the nature of excellence.

It is thus no surprise that, with such requirements in mind, Phaedrus cannot think of any
former encomium of Erés worthy of mention. Judging from the textual evidence that

34 . A .
has come down to us,”™ poets used to praise Erds for five main reasons.

30 Sheffield (2006a) 209-10. On eudaimonia as the final good, see Pl. Smp. 205al-3, Arist., Eth.
Nic. 1097a28-b5.

3 Phaedrus, Eryximachus, Pausanias, and Diotima envisage the benefits of erds only for
humans; Aristophanes and Agathon, for humans and gods (191b5-d3, 197b8-9) — this may
support the view, familiar enough in Plato, that poets depict the gods as sharing in human
emotions, needs and failings, cf. Resp. 2.377¢c-383c.

2 Cf. 178e3-179a2 (Phaedrus); 181d7-e3 (Pausanias); 187c8-¢6 (Eryximachus); 189d3-4,
192a7-b5, 193c1-5 (Aristophanes); 196d5-197b3 (Agathon).

3 Cf. Xenophanes 1.19-20, Anon. eleg. 27, Hes. frr. 273 and 274; see Ford (1997) 92-3 and
(2002) 28, 33-5, Hunter (2004a) 15.

3* See above n. 23 to 26.
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(1) His power: Erés rules over all creatures, including gods.”> However, while bringing
out this feature, poets also routinely show how harmful to lovers the god is: he is a
despot (topavvog, Eur. Hipp. 536), who weakens (cf. Aotuedic)’® and leads to madness
and self-destruction.’” (2) Agency. To be sure, Erds also communicates to us his power:
lovers are stronger, bolder, and craftier;38 but this power is famously ambivalent: it is
beneficial only when well used, since it can lead lovers to commit crime, including
towards their closest kin.”> (3) Pleasure: the god is also praised for leading to the
greatest pleasure of all.** A characteristic expression of this view is an elegiac couplet

of Theognis:

Kdrhotov 10 dikadtatov: AdioTtov &' Dylaivey:
wpdypa 6& TepmvOTATOV, TOD TG £pdt, TO TUYEIV.
(Theogn. 255-6)"'

However, while highlighting the benefit of erds (¢pav), i.e. 10 tepmvoTatov (or fjocTOV
in Aristotle's and Sophocles' versions), the poet also makes clear that this benefit has
nothing to do with the boons to which Plato's characters connect eros: the fine
(kdAAotov), identified here with virtue (dikoudtatov) and the good (Adiotov), which
Aristotle, when quoting the passage, understands as t0 aya06v (Eth. Eud. 1214a3).
Accordingly, encomia of Eros or Aphrodite invariably prescribe enjoying their
pleasures in moderation, so as not to thwart these benefits.** Moreover, Theognis shows

that erds does not relate to pleasure as directly and necessarily as justice relates to the

3 Alcaeus fr. 327; Hes. Theog. 119-20; Ibyc. fr. 287; Soph. Ant. 782-790, Trach. 443, 488-9, fr.
684; Eur. Hipp. 525-64, 1269-80; Aristarch. fr. 2; etc. cf. Miiller (1980) 165-7.

% Hes. Theog. 121; Sappho fr. 130, cf. fr. 31.

7 Thgn. 1231-4, Soph. Ant., 790-1, Trach. 520-2; Eur. Hipp. 543-4, 1274, Med. 651-3; Ibyc. fr.
286.6-13; Alcman fr. 58; Thuc. 6.24.3ff, Gorg. Hel. 19. See Prodicus' definition of erds:
"Embopiav pév Sumhaciacdeicav Epmta sival, Epoto 8¢ dimhactacdévia poviav yiyvecOal, 84
B7 DK. Cf. Dodds (1951) 41, Miiller (1980) 163-5, Halperin (1985) 163, Calame (1999) 19-21,
Cyrino (1995), Thornton (1997) 33-5, Nussbaum and Sihvola (2002), King (2004) 3840,
Hunter (2004a) 17, Sanders and Thumiger (2013), 1-5, MacNamara (2016) 309.

* Soph. Trach. 351-5; Eur. fr. 430; Aristarch. fr. 2.

% Soph. Ant. 793-9, Trach. 431-3; Eur. Hipp. 541-54, Med. 629-40, Iph. Aul. 551; cf. Hunter
(2004a) 17, Thumiger (2013) 28, MacNamara (2016) 310f, Wright (2016) 221, n. 10.

% Alcman fr. 59, Soph. 4j. 1199-205, Eur. Hipp. 526-7, fr. 138, fr. 897.3-6.

' Also quoted in Arist. Eth. Eud. 1214a5 and Eth. Nic. 1099a27, with slight variation; cf. Soph.
fr. 356.

* Eur. Hipp. 525-32, Med. 627-44, 840-3, Iph. Aul. 543-5, 554-7, fr. 967; cf. Archil. fr. 191. On
sophron erds, see North (1966) 73-4.
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fine, or health to the good: erds brings pleasure only if it achieves (tvyeiv) its goal; not
satisfied, Erés unrequited is most painful (¢hyecidmpog, Sappho fr. 172).* This may

explain why erds is often viewed as the mere servant of Aphrodite,**

and why the
goddess is more often the recipient of poetical encomia and invocations: she, not Erds,
is the one in charge of purveying sexual pleasure (& appodicia).* (4) Reproduction.
Erés is also valued for being responsible for the generation of men and gods:*® contrary
to power and pleasure, this benefit surely does not carry any obvious threat for the lover
or his entourage; but men and gods share this benefit with the stupidest beasts, as
Diotima recalls (207a7-9, cf. Aristotle, Eth. Eud. 1217a21-9), and this is incompatible
with the kind of benefits on which all the encomia must focus: ethical goods which are
only accessible to men and gods. (5) Virtue. Poets, for all that, do sometimes relate
eros to such benefits: sometimes virtue is viewed as desiring and being able to provide
fine and good things;* erds thus should be directed towards virtuous things or people.*®
But the claim that Erés can lead to things which are fine (kaAd), in the sense of noble
and good (&ya6d), not just beautiful and pleasant (10éa), involves the view that erds is

twofold:* as soon as it is directed towards the good, it can also be directed towards the

Bt Thgn. 1353-6, which explains Sappho's famous characterization of erds as yAvkomikpog, fr.
130, see Calame (1999) 16. On this ambivalence, see also Eur. fr. 136 and Iph. Aul. 548-51.

* See Hes. Theog. 201f; Eur., Hipp. 530-2, 539-40, Med. 530f, Iph. Aul. 548. See also Paus.
1.43.6 about the statue of Erds in a temple of Aphrodite in Megara. Cf. Gould (1963) 24-5,
Kriiger (1992) 20-1.

* See Hom. Hymn. 5, 6, 10; Hes. Erg. 65-8; Mimn. fr. 1.1-5; Sappho ft. 1

* For gods, see Hes. Theog. 120ff with Plut. Amat. 756f; Pherec. 7 B3 DK; cf. Wilamowitz
(1959) 178 n. 2 and Most (2013). For men, see Pind. Nem. 8.4-5, dyamota 8¢ Kaipod un
mhovafévto Tpog Epyov EKOOTOV | TOV ApeldVOV EpmTav mkpatelv dvvacBatl. The 'most noble
loves' here are those of Zeus and Aegina, who gave birth to Aeacus, cf. 1. 5-7; see also Eur.
Hipp. 4491, cf. Hunter (2004a) 18.

" Thgn. 653-4 (Eddaipwv v kai 0coic pikog dOavatotow | Kopv'- apetiig 8' Ang oddepiic
gpapar), 695-6 (00 dHvauai cot, Bupé, Tapacyely Gpueva noww | TéTA0O1 TV 88 KaA®V oD T
oV podvog &parg); cf. PL. Meno 77b2-5 (Aokel toivov pot, & Tdkpatec, Apeth eival, Kaddmep O
Tom TN G Aéyet, xoupsw Te kohoiol kal dvvacOal:” kai &ym Todto AEyw dpetry, Embopodvia TV
KaA@®v duvotov eivon mopilecOat. In the passage yoipev and émbvueiv can be viewed as
standing for £pdv). On Erds and areté, see Miiller (1980) 200-8.

*® Eur. fr. 138 (8cot yap eic Epwta mintovow Ppotdv, | E6OAGV GTav TOXOOL TOV EpOUEVAVY, |
oVk €060’ omoiag Aeimetar 108° Mdoviig); Critias fr. 17 (§pwteg uiv gict mavroiot fiov:| ... &yd 6¢
TOVT®V 003eVO¢g ¥PNL® TUYETY, | dO&av <d&> PBovAoiuny v edkAeiag Exew); cf. Aesch. Fumen.
865 (dewvog evkieiog Epwg) and Eur. fr. 547 (ol pév xaxdv Epdotv, ol 0 TdV kaid®v) and 388
(xpfiv 8¢ T0ig Ppotoict TOVS' eivar vopoV | TdV edceBodvTmY OlTIVEG Te GOEPOVES | &pdiv)

¥ On the twofold erds, see Pind. Nem. 8.5-6, Eur. Iph. Aul. 548 (8idvp' 6 ypvcokopag "Epac),
frr. 388, 547, 661.22, 929a (dioca nvebpata mveig, "Epwg), 967; with North (1966) 74, n. 101
and Miiller (1980) 202-6.
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bad.”® Ugly bodies are not likely to arouse erds, whereas morally base things (koxé or
aioypd) are: at least according to a conventional, non-Socratic opinion, doing wrong is
even more pleasant than being just.’' Showing that erds can and should be directed
towards good (moral) things does not amount to demonstrating that it is the privileged
means to acquire these things, as Plato's symposiasts intend to do; it rather leads to an

admission that erds can be detrimental to a good moral behaviour.

In sum, the values poets usually ascribe to erds are most of the time not beneficial to the
lover (power); when erds is beneficial, its benefits are ambivalent (agency, pleasure), or
not specific to humans and gods (reproduction); and when erds is linked to the kind of
benefit promoted by Plato's encomiasts (virtue and happiness), it is said to be merely

compatible with, not especially conducive to, it.

As a result, none of the speakers can praise erds along these traditional lines. To be
sure, their accounts will include the benefits already put forward by the poets, but these
boons will always prove instrumental in bringing about the final goods erds is supposed
to lead to (virtue and happiness). Eryximachus extols the universal power of erds (Smp.
186a3-7), but this power is beneficial only insofar as it brings about health and harmony
(188al-6). Agency is an essential feature of Diotima's erds: the son of Poros is
resourceful and ingenious (TAék®V pnyovag ... kol mépog, Smp. 203d6-7, cf. év toig
apnyavotlotv evmopwtartov, Eur. fr. 430), but this agency is praised only inasmuch as it
leads to the fine and the good (énifovAdg éott T0ig KaAOiG Kal Toig dyaboic, Smp. 203d4-
5). On Aristophanes' account, erds could not heal us from our original dismemberment,
if we were not looking for sexual pleasure in the first place (191¢3-8, 191d5-192a2); but
the poet also insists that pleasure is not the final good humans seek when they have sex
(192c¢4-d1). Agathon's encomium gives a crucial role to the reproductive power of erds
(v ye 1@V {Ddwv moinowv), but the kind of poiésis he values is intellectual and artistic
creativity (mdcov Toinov TV KOTQ HOLGIKNV, TNV TOV TeYVAV dnuovpyiay, 196e5-
197al). Pausanias and Eryximachus claim with Euripides (Iph. Aul. 548 etc.) that eros
is twofold and can tend towards good and noble things (Smp. 180d5ff, 186a2ff); but
their encomia go far beyond this view: they show that, in its good form, erds is uniquely
conducive to virtue and happiness, and that these goods can only be properly achieved

through eros.

* Rightly noticed by Miiller (1980) 203.
>! Explicit e.g. in Eur. fr. 547 and Critias fr. 17; cf. P1. Resp. 2.363e-365a.
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B. Demonstrating the claim

To be sure, a few surviving testimonies seem to anticipate the views advanced by
Plato's characters. A popular song from Chalcis reported by Plutarch claims, like
Phaedrus will do, that erds is conducive to bravery:

o moideg <6o>o1 Xapitov te kol matépov Adyet’ EcOADY

un eBoveld’ dpog dyaboicty OpAETV:

oLV Yap Gvopeig Kol O AVGIUEANC

"Epwg évi XoAkidéwv BdAlel mOrecV

(Carm. popul. 873 = Plut. Amat. 761b)*

Euripides' fr. 897 claims, with Pausanias, that Eros can teach wisdom when used

correctly:

noidevpa 8 "Epog cooiag épatiic>
TAEIGTOV VTAPYEL,
Kol TPosopAEly 0DTog O Sainmv
Bvnroig mavtwv fdiotog Epu-
Kol yop dAlvmov tépyv v’ Exav
€lg EAmid’ dyet. Toig O dteléoTolg
TAV TODOE MOVOV PNTE GLVEINV
xopic T aypiov vaiolul tpoTmV.
70 8" €pdv TPOoAEY® TOTGL VEOIOLY
UNATOTE QEVYELV,

xptioBar & dpBdg, dtav EXON.

(Eur. fr. 897 = Athen. 13.561a)™*

Euripides' fr. 898 praises Aphrodite just as Eryximachus praises Eros; the goddess
benefits the whole cosmos (ndvta) by setting up erds and mixture (épav, oOUIELK)
between opposite elements like the dry and the wet:

€pa pev duppov yai, dtav Enpov tédov

Gcopmov avyu®d votidog Evoemdg Exn-

€pQ 0' O GEUVOG 0VPOVOG TANPOVUEVOG

>2 This song can date as far back as 8" cent. BC, cf. Campbell (1993) 257.
> apetiic ms : éparijg Housman, Kannicht.

** This fragment is rightly recalled by Halliwell (2016) 3. See also Eur. fr. 162 (gig &pota mig
avnp copmtatoc) and Med. 835-45 (td Zogiot mapédpovg néuney "Epwtag ... movtoiag apetdg
Euvepyog).
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Suppov mecely &ic yolav Aepoditng Hmo-

Otav 8¢ cuppyBijtov &g TadTov dvo,

@VOVGLY NUIV TAVTO Kol TPEPOVG' Gua,

3t @v Bpotetov (R e kol OéAlel yévoc.

(Eur. fr. 898, 7-13)”

These passages claim that eros is the privileged cause for reaching the highest kinds of
good promoted by the first three speakers: courage (avopein), wisdom (cogia), and
healthy mixture (pni€ig). However, it is worth asking how familiar such claims must have
sounded at the time. The Chalcidian song pointedly recalls the traditional epithet
Avoelc often applied to erds by the poets,’® a qualification which, on the face of it, is
at odds with the theory that erds can prompt military courage: this indicates that the
view put forward here goes off the beaten track. Plutarch, who reports the verses, insists
a few pages later that such serious statements about the god are quite uncommon in the
mouth of poets (dAiya &' eipnton petd omovdiic avtoic, Amat. 765d11). As to Euripides,
we know that the 'stage-philosopher' (10D oknvikod eiiocéeov Evpuridov, Athen.
13.561a) can hardly be taken as a faithful mouthpiece of popular wisdom: his characters
or his chorus like to float the latest theories of the sophists or the philosophers of the
time, often against the views transmitted by the old poets, and fragments 897 and 898

A . L5
on erds seem to be cases in point. 7

More importantly, even if these testimonies anticipate what Plato's characters claim,
they do not provide any argument in support of these views. The poets merely state that
eros is of great benefit for the cultivation of excellence; Plato's characters, as expected
in a rhetorical competition between sophoi who have a claim to paideia, intend to
demonstrate these statements through a detailed argumentation: eventually, this might
be both their most challenging mission and their most original contribution to the
traditional discourse on erds. The genre of prose encomium used by Plato's characters

A A . . 58 . ..
to honour Erds (emkémion or epainos, not humnos)’™ may have special significance

> See also Eur. fr. 661.20-5, which is very reminiscent of Eryximachus' good and bad erdtes.
Cf. Iph. Aul 543-57.

% Cf. Hes. Theog. 121, Sappho fr. 130, Archil. fr. 196.

7 Eryximachus himself may point to this affinity between Euripides' new-fangled

(philosophical?) views of erds and Phaedrus' ambition of providing a novel account of the god
by quoting Euripides' Melanippe the Wise at the start of his address (177a2-4).

% See above n. 16.
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here: prose discourse allows a rigorous demonstration likely to teach and convince.
Praise poems (humnoi), such as the Homeric Hymns or Pindar's victory odes, sustain
their claims through poetical devices, and they resort to narrations — the recording of
memorable erga — rather than abstract demonstrations.”” To our knowledge, Plato's
Symposium provides the first example of prose encomium, not only of Erds, but of any
god whatsoever.”® Such a novelty is unlikely to have escaped Plato's readers' notice, and
it may point to a further challenge that the symposiasts are expected to meet: not just
making, presumably after a few poets, paradoxical claims about the virtues of erds, but

demonstrating these claims in a convincing manner.

IV. Following the sophists

Phaedrus may point to this double challenge in the way he justifies his proposal. He
reminds us that two kinds of encomium have already been composed in prose
(xotaAoyadnv cvyypaoeesv) by 'the worthy sophists' (tovg ypnotovg coeiotdg, 177b2-
3); on the one hand, educative discourses such as Prodicus' encomium of Heracles
(177b2-4), presumably the fable retold by Socrates in Xenophon's Memorabilia (2.1.21-
34),°" a protreptic argument about the comparative merits of virtue and vice, and the
best way to achieve excellence. On the other hand, sophists have composed paradoxical

encomia, such as a eulogy of salt:
i évétuyov Pirio avdpog copod, &v @ éviicav dkec Ematvov Bovudciov Exovieg

1pdg deeriav (177b5-6)

The tour de force (cf. copo?) of such a eulogy surely did not consist in just showing the
usefulness (o@eiav) of salt for human beings, something anybody could easily argue

for; the encomium must have demonstrated, against all common assumptions (cf.

* On such opposition between prose and verse praise, see Isoc. Evag. 8-10, and Helen 66:
philosophoi, not poets, are likely to speak of Helen 'in a manner worthy of (&wov) her merits'.

5 Pernot (1993) 23. Prose encomia of men had already been composed, e.g. epitaphioi logoi or
Gorgias' Helen. We know of titles of erdtikoi logoi, presumably written before 400 BC, by
Antisthenes (DL 6.15), Simmias of Thebes (DL 2.108), Euclides of Megara (DL 2.124), and
Critias (88 B42 DK), but these texts were probably not encomia, see Lasserre (1944).

%! Instead, Alieva (2016) 134-5 suggests Antisthenes, cf. DL 6.105.

62 Phaedrus may be referring here to a piece by Polycrates, as suggested by Blass (1892) 370
and Hug (1884) 32; Polycrates was the most famous exponent of this kind of argument, see
Radermacher (1951) 129-32. Alieva (2016) 136, again, suggests Antisthenes.
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Bavpdoiov), that the benefits of salt extended to domains more serious than human
alimentation, such as education, political success, military glory, etc. (cf. moAAnv
omovdiv momoacdat, 177¢2).%? Isocrates' Helen (c. 370 BC), for example, demonstrates
that the woman who was usually viewed as responsible for the killing of thousands of
Greeks was most beneficial to humankind: her beauty caused the deeds of Theseus — a
pious man who benefited all Greece (§12-15); by leading the Achaeans to fight at Troy,
she prompted military exploits, inspired poets and philosophers, and even secured the
freedom of Greece (§65-68)! The Busiris (c. 385 BC) shows that the Egyptian king,
infamous for sacrificing his guests, left behind him eternal monuments of his virtue (tfig
apetiic the avtod pvnueiov gig Gmavto TOv ypdvov kotamelv, §10) in a way very
similar to Diotima's lovers: setting down good laws, and fostering arts and philosophy
(§11-23, 28, 30, cf. Smp. 209b5-e4); and, like Plato's symposiasts, [socrates insists on
the educative value of his rhetorical performance (42, 47).°* Phaedrus' indignation that
the sophists bothered to compose such encomia but failed to praise Erds seems to
indicate that, in his view, they should have paid to Eros (at least) the same attention that
they paid to Heracles and salt. (1) He implicitly invites them to claim, as Polycrates did
with salt, that the god, who does not enjoy a fair reputation among moral censors and
educators, leads to benefits higher than those usually advanced by the poets: the kind of
ethical goods offered by Virtue to Heracles in Prodicus' parable. (2) He bids them to
argue for this claim with the elaborate kind of argumentation through which sophists

intend to convince, not just charm, their audience in their prose encomia.

5 Such high-flown arguments might have been provided by Alcidamas' Praise of Death (cf.
Cic. Tusc. 1.116), or by Polycrates' Praise of Mice (e.g. their military achievements at Troy, cf.
Arist. Rh. 1401b15). On the paradoxical praise, a genre well recognized in Antiquity, see Pease
(1926); ancient sources are Arist. Rh. 1.1366a28-32, Menander Rhet. Awipeocig tdv
EmdeTIK®V, ii, 346.9-23 Sp., Alex. Rhet. [Iepi pnropikdv dpopudv 3.10 Sp., and Aul. Gell.
Noct. Att. 17.12.1.

 On Helen and Busiris as paradoxical encomia, see Pease (1926) 29.
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Conclusion

To summarize, if we choose to take seriously Phaedrus' claim about the novelty of his
programme, we must surmise that this novelty consists not merely in praising eros,
since poets have already explored such avenues, but in improving on the previous
encomia. The elite encomium Phaedrus is inviting his fellows to compose will not just
consist, as Allen assumes, in ignoring the 'dark side' that poets usually recognize in
erés, nor, as Sheffield puts it, in just showing that erds is 'beneficial' to us:® the
symposiasts will have (i) to claim that eros is the cause of a superior kind of benefit for
human beings, leading to virtue and happiness; and (ii) to argue convincingly for this

claim.

Having this in mind may help us first to understand that Phaedrus invites his
companions to follow the rules of a literary and rhetorical genre (10 &ykopuoactiKov)
which was being defined at the time of the composition of Plato's Symposium.*® The
earliest reflections on the rules of the encomium, especially Isocrates' Busiris (c. 385
BC) and Evagoras (c. 370 BC), as well as the so-called Rhetoric to Alexander (mid-4th
cent. BC?), prescribe not only to 'amplify' (ad&ewv) the qualities of the subject, but to
adorn it with qualities it is not usually recognized to possess, and to place special

. . 6
emphasis on virtues.®’

Secondly, and more importantly, understanding the double requirement of Eryximachus'
programme sheds light on the literary and philosophical value of all the encomia
presented in the Symposium. Plato depicts here a contest of wisdom that bears on the
nature of excellence as much as on eros. The picture of eros provided by each speaker
will be shaped according to the view of areté that erds is said to be conducive to; and,
eventually, it will be determined by the kind of eudaimonia that areté is supposed to
lead to. As a result, the divergences between the views of erds, 1 will argue, should be

put down to what each speaker deems good, as much as — and maybe more than — to

% Allen (1991) 8, Sheffield (2006a) 15, n. 19.

% On these early theories, see Russell and Wilson (1981) 13-6, Nightingale (1995) 94-105,
Hunter (2003) 8-19.

%7 Cf. the 'appropriation of properties that are not present' (uf] TpoGOVT®V GLVOIKEIWGIC) in Rhet.
Alex. 1425b36-38, on which see Pernot (1993) 144, 525; cf. Isoc. Bus. 4, Pl. Menex. 235al-2.
For virtues, see Isoc. Bus. 10.5-8, 38-43, Evag. 8.; Rhet. Alex. 1440b16-23, 1441b1-12, with
Hunter (2003) 13-17 and (2004a) 35. For early examples of encomia insisting on virtues, see
Aesch. Septem 610 (Amphiaraus), Eur. Suppl. 857-871 (Adrastus' funeral oration), Dem.
18.215; cf. Russell and Wilson (1981) xiv and Nightingale (1995) 103, n. 34 and 35.
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what (s)he knows of erds.’® An implicit but fundamental question debated in the

Symposium is the familiar sympotic question: 'what is best?'®’

Moreover, if we are aware that the speeches intend to meet the particular challenge
presented to them at the start of the dialogue, we will be in a better position to address,
in the following chapters (ch. 2, 3, 4) the criticisms often levelled at the first speeches.
(1) Some claims that appeared over-sophisticated, disingenuous, or inconsistent, will
prove quite justified if we understand that the speakers are actually inventing from
scratch a new causal link between erds and a superior form of goodness. (2) The
speeches cannot be taken just as pompous displays of traditional knowledge: although
each speaker indulges in a characteristic sympotic practice by lavishly quoting previous
authorities,”® they all put forward a novel view of erds and its value. (3) The necessity
of demonstrating through a logical argument the link between erds and the particular
view of the good leads the speakers to make problematic or puzzling claims, i.e. to
provide a picture of erds which is, in some way, implausible, at odds with the very
nature of erds. Thus each encomium will bring out a puzzle: how can one say both what

eros is, and what it is good at?

% Dorter (1969) 216 rightly insists on this.

% On the discussion of the good at symposia, see Pl. Hipp. Min. 364c4—7, Gorg. 451el-5, and
Thgn. 255-6 cited above, with Bowie (2002) 191-8 and Hunter (2016) 89. On the various views
about the good at the time, see e.g. Xenophanes, fr. 2.13 (GAN' gixijt pdra todto vopilerar) with
Pernot (1993) 145.

" On quoting poets at symposia see Vetta (1983), Lissarrague (1990) 135, Lukinovich (1990)
264, Pellizer (1990) 179-80, Rosler (1990). On quotations in Plato, see Halliwell (2000).
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CHAPTER 2. PHAEDRUS' SPEECH (1782a6-180b8)

Introduction

Phaedrus' encomium of Eros, the shortest of all the discourses in the Symposium, is
often dismissed as incoherent, banal, and non-philosophical.”’ T will resist this view and
argue first that, provided one keeps in mind that the speaker intends to meet the
particular challenge Eryximachus issued at the start of the dialogue on his behalf
(offering an elite encomium, see Chap. 1), the argument is more elaborate and
consistent than appears at first sight, including in the final part, where Phaedrus' claims
about the heroes (179b4-180b5) may look bizarre (I). Moreover, Phaedrus does not
slavishly rely on the poetical tradition he adduces in support of his argument: by
claiming that erds is most conducive to courage and immortal glory, he assigns to the
emotion a value it does not have in Homer or in tragedy (II). Finally, Phaedrus is led by
his encomiastic strategy to draw a puzzling picture of erds, particularly when he talks of
the heroes: this final passage raises questions, and in these puzzles resides, to my eyes,

Phaedrus' genuine philosophical contribution to the dialogue (III).

I. Phaedrus' argument

A. Erés is old (mpeospiratoc, 178a8-c2)

Phaedrus values erds for two reasons: he is ancient (178a8-c2) and most beneficial
(178c2-179b3). These two features are causally related: because he is ancient, the god
must be cause of the greatest goods (Ilpesfitarog 6& dv peyioctov dyoddv NUiv aitidg
gotwv, 178¢c2-3). The inference hinges on the double meaning of the word mpécfug: 'old'

and 'important'. Commentators often suspect a sophistic move here, since what is

! For the incoherence, see Bury (1932) xxv and further references below. For the banality, see
Rotscher (1832) 5; Bury (1932) xxv; Taylor (1936) 214; Dover (1980) 91; Pietsch (2012) 41;
Reale (2001) xxxv-vi. For the idiocy, Riickert (1829) 35 is the harshest: 'oratione ... quae tota
tam inepta est, ut si tollere velis omnia quae displiceant, haud scio an nullum versiculum sis
incolumem habiturus.' See also Schwegler (1843) 20: 'lehre Wortmacherei'; Rowe (1998) 137:
'Phaedrus' contribution (...) tries to be clever, without quite pulling it off; (...) it lacks a precise
argument'.
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ancient is not necessarily good.”” However, the semantic ambivalence of the Greek
word indicates that what may appear to modern readers as a fallacy was probably
viewed as commonsense by most of Phaedrus' contemporaries: what is ancient — like
the first gods, or the ancestors — was commonly taken as respectable, thus likely to be

1'73

beneficial.”” What Plato shows here is less Phaedrus' sophistry than his reliance on this

traditional view of the good.

B. Eros is beneficial (peyiotov ayaddv fuiv aitiog, 178¢2-179b3)

1. Areté and eudaimonia

Unsurprisingly, the benefits that Phaedrus ascribes to the god (virtue and happiness) are
also most traditional — even archaising:’* to be virtuous is to feel shame about what is
base, and have an ambition to perform the fine (v €ni pév toig aioypoig aicyvvny, &ni
0¢ 10l Korolg errotipiav, 178d1-2). All the examples of 'fine' behaviours (kahd Epya,
178d4) provided by Phaedrus afterward are daring deeds which consist in facing the
highest danger for the sake of some philoi (fellow citizens, comrades-in-arms, relatives,
lover and beloved), most characteristically on the battlefield (cf. payouevor, 179al).
Whereas subsequent speakers will show a more sophisticated understanding of areté
(e.g. Pausanias, 184c5-6), Phaedrus' view is confined to the heroic sense: military
courage (avdpeia).” Accordingly, to aiskhron consists in shying away from the danger
— 'softening' (poABokilesOar), like Orpheus and all the sophoi (Gte ®V KIBAPDSOC,
179d5). The benefit, or happiness (evdaipovia), that the virtue of courage is likely to
bring about, is, for the living, a safe political community: the best administration, for a
city or an army (ovk €otwv Omwg Av dpewvov oiknoegwav, 178e5), is the one that makes

them invincible (cf. ol towodtOl ViK®ev Gv OAlyor dvieg ¢ &mog eimelv mAvtog

™ Well discussed by Bast (1794) 15-7 who concludes that the passage (IIpeopototog 8¢ dv,
178¢2) is corrupt. The inconsequentiality is also noted by Ast (1817) 277, Hommel (1834) 58,
Schwegler (1843) 20, Hug (1884) xlv, 37, Bury (1932) 24, Rowe (1998a) 147, Sheffield
(2006a) 17 n. 14.

7 On the dignity traditionally attached to the primitive gods, see Aristot. Metaph. 983b32f,
about Ocean, Thetys and Styx (tyumtatov p&v yap 10 npecfovrtatov). See also Eur. fr. 959.1-2,
and Soph. Oed. Rex 1364-5, cf. Classen (1965) 177 with n. 2 Brisson (2007) 188 n. 100.

™ Hunter (2004a) 42.

7 See Reid (2017) 31. Although the very word Gvdpeia does not appear in Phaedrus' speech,
avavopio (178d6) is taken as the opposite of the virtuous behaviour.
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avBpdmovg, 179a1-2).”® For the individual, happiness also consists in receiving honours
(cf. énmi 8¢ toig karoig erlotiav, 178d2): the warrior principally seeks to acquire timé
in the eyes of his/her lover or beloved.”” The dead heroes who performed outstanding
exempla of virtue (e.g. Alcestis or Achilles) were honoured by the gods (¢00cav todto
vépag, 179¢6; paiicto tyudoty, 179d2) who called them back to life (Alcestis, 179¢6-7)
or sent them to the Isles of the Blessed (Achilles, 179¢2): those divine rewards are the
expanded form of the happiness awarded to the living by humans; both for heroes and
for ordinary people, to be happy is to be honoured and to live as long as possible.
Courage and long life of honours are thus the implicit meanings of virtue and happiness
in Phaedrus' final summary of the benefits of erds (xvpidtatov eivol gig Gpetiic Koi

gvdaoviag ktfjow avipomoig kai (Mot kai televtnoacty, 180b7-8).

2. How erds prompts areté

Courage is also the implicit meaning of areté in Phaedrus' central claim that eros makes

lovers emulate the best:

000¢€lg 0VT® KOKOG Gvtva 00k v avtog 6 "Epwg EvBeov Tomoete mpog dpetny, dote
duotov eivor T apiote evoEL, Kai dteyxvidg, O Epn ‘Ounpog, “pévog éumvedoar” éviolg
TOV POV 1OV Bedv, T0dT0 0 "Epmdc t0ic £pdot mapéyel yiyvouevov map odtod.
(179a7-b3)
Here resides the gist of Phaedrus' demonstration about the scale of the benefits of eros.
As erds is an emotion shared by all human beings, it can endow anybody with the
martial spirit (uévog) which, in Homer, the gods inspire in only a few heroes (évioig Tdv
npowv) who are excellent by nature (1@ dpiot® @voet). Through erds everybody has a
share in what, in the epic, is the privilege of the happy few: the courage to face death
rather than to abandon a comrade. The benefit of Eros is thus to provide the common
run of people with a substitute for true virtue through a mechanism well described by
Phaedrus (178d4-179a6): the erastés and the eromenos seek to look brave in the eyes of
each other — they do not want to be seen doing something shameful (6¢0f 178e3,
o@0fjvar 179a3).”

7% See Hunter (2004a) 42.
7 See Reid (2017) 31.
¥ See Hunter (2004a) 41-2.
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3. Erastés vs eromenos

Although this incentive works both for the erastés and the eromenos, the impulse is
stronger in the former: the erastés is the one who actually experiences erds (€pdv,
179a3) and is inspired by the god (Gv &vBeov momoete, 179a7-8); he is not only, like the
eromenos, motivated by the shame of being seen by his partner doing base things
(179a3-5); he would also never wish to abandon the other when he is in danger
(éykatolmeilv ye T modkd f) un Pondiicar kivdvvevovti, 179a6). As a result, he is the
one who is ready to die instead of the other (mpd TovTOL TEBVAVAL GV TOAAGKIC ENOtTO,
179a5): the erastés wants to keep his paidika alive at all costs, presumably because he
reveres more than anything else the source of the greatest pleasures one can enjoy in
life. By contrast, the eromenos, who is not entheos, feels mere affection for his lover
(cf. 6 €podpevog OV épactiy dyond, 180b2) as expected from a chaste youth;” he fears
only going down in the esteem of his tutor when seen doing something shameful (8tav
0007 &v aioxp®d Tvi dv, 178e3), but he would presumably not run so much of a risk
when his lover cannot see him, or when the fear of death trumps his sense of shame.
This is why Phaedrus insists that only lovers — not beloveds — are ready to die for the
other (bmepamoBvriokey ye povor €0éAovotv ol Epdvteg, 179b4), that is, to act like 'the

best by nature' (dpotov ivar T® dpicte @Hoet, 179a8).

4. The good qua lover vs the good by nature (dprotog @VGeL)

Nevertheless, the key to understanding Phaedrus' account is that those who become

brave when inspired by erds (the good erastai) are only like (6potor) the best by nature.

First, the brave qua lovers are not always brave, since they are not always in love;
whereas Hector, Ajax, or Achilles do not need to be in love in order to be brave — they
are born brave (pvoer). To be sure, in the heat of the moment, the best heroes are
inspired with extra spirit (uévog éumvedoat, 179b1) by their guardian divinity; but this
divine inspiration, contrary to the one supplied by eros, is only a bonus added to the
exceptional valour the heroes already have. Athena 'breathes might' into Diomedes (/1.
10.482), or Apollo into Hector (15.262), in order to ensure that their attack will succeed,

not to prevent the heroes from shying away from the danger; and the gods favour these

? Cf. Xen. Smp. 8.21-2 and Arist. Eth. Nic. 8.1157a6-8, with Dover (1978) 44-9. On this
asymmetry between erastés and erémenos, see below n. 184.
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warriors precisely because they are already brave (Gpiotot pvcel) — it is to their natural

excellence that the Homeric heroes owe the privilege of being attended by the god.

Second, and more importantly, the brave qua lovers do not have the same ambition for
the fine (émi 6¢ t0ig KOAOIC GLAoTiav, 178d2). Erds surely inspires philotimia in the
lover, but the lover does not do the fine just because it is fine, as the aristos phusei
would do, but in order to secure the esteem and the life of his beloved, who is the actual
object of his concern. Those who need erds to feel aiskhuné and philotimia are arguably
not spontaneously (¢voet) ashamed of ugly things and striving for the fine.** From the
point of view of the inspired lover, doing the fine is only instrumental in achieving a
purpose (sexual gratification) which is not particularly fine in itself: it is in this sense
that the good lover is only similar (6potog) to the best by nature. Similar motives will
inspire the erémenos to do the fine: not because the deed is fine, but because he does
not want to come down in the lover's esteem, and lose the various benefits of their
relationship. This distinction between the virtuous by nature and the virtuous qua lover
or beloved sheds light on the last section of Phaedrus' account (179b4-180b5), where

three heroic exempla are adduced to illustrate the theory propounded so far.

C. The heroic exempla (179b4-180b5)

1. Alcestis: the good erastés (179b4-d2)

Alcestis is the perfect paradigm of the virtuous qua lover, who is ready to die for his/her
beloved. Since Phaedrus insists that Alcestis acted through erds, he suggests that she
would not necessarily have sacrificed herself if she had not been in love, just because
dying for her kindred is fine. Therefore, Alcestis should not be viewed as one of the
'best by nature'. Phaedrus will soon reveal what he thinks of the 'nature' of women,
when dismissing Orpheus' katabasis: the gods punished him to die 'at the hands of
women' (OO yovouk@dv, 179d4) as a retribution for his cowardice and weakness
(noABakiCecBar, 179d4). Since the speaker ascribes his own prejudices to the gods, it is
no surprise that these gods were amazed (dyacBévtec, 179¢7) by the manly courage
showed by a woman. Alcestis was surely not the first lover to be ready to die for a

beloved — the former section showed that any male lover would face such a sacrifice

%0 See Ludwig (2002) 36.
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on the battlefield as long as he is in love (cf. &vopa dotig €pd, 178d4-5; Epdv yap avnp,
179a3). Thus, the gods awarded Alcestis with a privilege bestowed on so few heroes,
not just because she dared to 'die for' someone (Vepamobvnokety, 179b4), but because
she did so despite being a woman, that is, a creature who is by nature (¢Ooet) weaker
than non-heroic males. As Phaedrus insists when he introduces the heroic exempla,
Alcestis is an exception from a gender perspective (o0 pdévov Ott dvopec, dAAL Kol ol
yovaikeg, 179b5). She is, unsurprisingly, the only female among all the daring lovers
mentioned in the speech (soldiers, Orpheus, Achilles). As a consequence, it is from a

male perspective that her action is depicted and valued:

Be10tepov yop £pactig Tadk®dV: EvOeog yap €otl. Ad Tadta Kol TOv Aydiéa Tiic

Alnotidog paAlov Etiunoay, gig pakapmv viiooug aromépyavtes. (Smp. 180b3-5)
Alcestis is equated here with Patroclus, Achilles' alleged erastés, and therefore
indirectly characterized as an erastés herself. Plato brings out a paradox: not only is the
term erastés commonly used for male lovers, but, in their sexual relationships with men,
women were traditionally viewed as passive, hence socially dominated, partners.®' In
Phaedrus' erotic system of honour, where erastés and erémenos emulate each other to
perform brave deeds, women are expected to perform the role of the eromenos or
paidika, that is, to face danger for their partner, but not to the point of sacrificing their
lives. Such self-sacrifice constitutes a transgression in terms of gender roles: Alcestis'
eros was so strong that it led her to do what only virtuous male lovers do, and this is
what prompted divine admiration and recompense. If this interpretation makes sense,
there is no point in criticizing Phaedrus for characterizing Alcestis as an erastés despite
the fact that she was younger than Admetus.*” Phaedrus may deliberately point to a
paradox: although being younger, Alcestis did not behave as expected from a younger
partner in a love relationship, i.e. as an eromenos; just as, although being a woman, she
did not behave as a woman is meant to behave. Alcestis is thus the best example of the
might and spirit that erds can inspire in those who are not 'best by nature': she proved
better than any other (male) lover that erds can prompt us to transcend our natural

weaknesses.

81 On the assimilation of the erémenos to a woman, see Halperin (1986) 37, Cohen (1991) 193-
4, although we can doubt the simple analogy. For the association between cowardice and
women see, e.g., Pl. Tim. 90e6-91al; see also Ogden (1997) 133-5 on the identification of
military defeat with sexual passivity.

% See e.g. Hug (1884) xlv and Bury (1932) xxv.
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2. Orpheus: the bad erastés (179b2-el)

Conversely, this gender perspective sheds light on the exceptional punishment inflicted
on Orpheus, the counterexample to the virtuous agent qua lover.”> We might wonder
why the gods punished someone who dared to go down to Hades alive, an enterprise
that few mortals would dare to undertake. A reasonable answer is that, although brave,
Orpheus did not perform the aristeia that suits a male lover: putting one's life at risk, as
lover-soldiers are expected to do, or as Alcestis unexpectedly did. Instead of facing
death straightforwardly, he managed to avoid it through crafty devices (dtapunyavacOat,
179d6). Had Orpheus been a woman, or an eromenos, the gods might have let him
succeed in his enterprise, and they would surely not have condemned him to a shameful
death. By having him die at the hands of women, the gods showed that what was at
stake in Orpheus' failed adventure was an infamous transgression of the gender roles,
which symmetrically opposed Alcestis' glorious transgression. Whereas Alcestis, the
woman, acted as a male erastés, Orpheus, the male erastés, acted as a woman or as an
eromenos. The gods thus inflicted an exemplary punishment on Orpheus because,
although in love, he did not even do what erds prompts any non-heroic male to do.
According to Phaedrus' understanding of to kalon and to aiskhron (see above), using
cunning intelligence (dtopunyavacOat) to avoid death is as shameful as breaking ranks or
throwing one's arms away (AMmov 16w f| OmAa drmoPaidv, 179a3-4): it is a form of
cowardice (cf. xoakdg, 179a7) only suitable to a soft — or feminine nature (cf.
noABakiCeobar, 179d4).%* The specific kind of death (90 yovoukdv, 179d8) inflicted as
a otkn (179d7) to Orpheus, is a just retribution for someone who, during his life, used to
approach danger as a woman. It is at the same time a warning for all the living

(common) males that such behaviour is not appropriate to their sex.

Alcestis and Orpheus (179b4-e1) can thus be viewed as two extreme cases defining the
boundaries of the theory just propounded about the effects erds is supposed to have on
those who, although not 'best by nature', are expected to act 'like the best' when they are

in love (178c2-179b3). Whereas Orpheus fell short of the expectations (he did not dare

% Cf. Hug (1884) 43: 'napadetypa des Gegenteils.'

¥ On Phaedrus' disparagement of dwupnyovdicOat, see Hourcade Sciou (2016). The spiteful
characterization of Orpheus as a xk1@apwdog also points to the hero's effeminacy and to the
passive role held by the erémenos; cf. Dover (1978) 73-4, who refers to Phaedrus' speech along
with Alexis fr. 3, Antiphanes fr. 26.12-18, Eur. Antiope, fr. 185.3-6, and Aeschin. 1.41
(Misgolas' predilection for musicians).
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to die despite being a male lover), Alcestis exceeded them (she dared to die despite
being a woman). The paradigmatic behaviours of the mythological figures and the
divine response to them set the norm for the common moral behaviour that average
humans are expected to perform through erés — i.e. the hoplite soldier who must
defend his city. Alcestis and Orpheus, although being heroes, are not to be viewed as
'the few of the heroes' (évioig 1@V Npodwv, 179b1-2) Phaedrus has just referred to, who
represent the natural excellence (1 dpiot® @voet, 179a7). They exemplify the worst

and the best kinds of brave behaviours to which erds can inspire ordinary natures.

3. Achilles: the good eromenos (179e1-180b5)

Achilles, who is not a woman and is famous for being &piotog Ayadv,* cannot be
characterized as an erastés, like Alcestis and Orpheus. Within Phaedrus' explanatory
framework, such a characterization would imply that the hero did not perform his
aristeia just because he was aristos phusei, i.e. through mere bravery, but under the
compulsion of erds. This is why Phaedrus insists that the hero should be viewed as
Patroclus' eréomenos, contrary to what Aeschylus, and presumably all those who

imagined an erotic relationship between the two heroes, have assumed so far.

For all that, Achilles' deeds outclass the bravery that a normal eromenos is expected to
show, just as Alcestis outclassed the bravery of average women. (1) Average eromenoi,
are not expected to have the courage to 'die for' someone (bmepanoBaveiv, cf. 179b4-5);
(2) Achilles not only died for, but died affer his beloved (¢mamoBaveiv tetehevTnKoTL,
180a1-2), which means that his aristeia cannot be put down to the usual emotions that
incite eromenoi to face danger, i.e. the shame felt at being seen by the erastés, and the

hope of drawing some benefit from the ongoing relationship (178¢2-3).
Phaedrus however insists that eros still plays a key role in Achilles' prowess:

AMAG yOp TG OvTl pdAioTo PEV TadTNV TV ApeTV o1 Beol Tudov TV TTepl TOV £pmTa,
udAlov pévror Oavpdlovcty kei dyoviar koi €0 mowodow dtav O EpOUEVOG TOV

gpaotnV ayand, f| 6tav O €paotng T0 TUdIKA. Oedtepov yap £PUOTNG TUSIKOV:

g&vleoc vap €ott. A tadta Kol TOv Ayiddéa thig AAkNoTIdog pdAlov Etipncav, &ic

poakdpwv vijoovg dmomépyavtes. (Smp. 180a7-b5)

8511 1.244, 412, etc.
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Although the hero did not feel erds but only affection, or reverence (&yand) for his
partner, this emotion was directed towards someone who was inspired by erds (tov
épaotiv), and this is what prompted the hero to perform his deeds.*® Had Patroclus not
been inspired by eros, Achilles would not have had an erastés to revere and to die for.
Although the emotion that drives Achilles to perform his aristeia was not erds, but the
agapé felt for a divinely inspired erastés, eros is what is actually valued by the erastés,
it is what arouses agapé: Achilles' aristeia is thus a direct response to Patroclus erds, it
turns out to be a manifestation of the affection that one can bear to the erotic enthusiasm
that animates the lover. Even in the case of the best of the Achaeans, who cannot be
viewed as acting through erds, erds remains the cause, although indirectly, of the heroic

behaviour.

Furthermore Phaedrus suggests that the affection Achilles showed for his erastés
extended to the divine itself, that is, the god Eros who inspired the erastés (cf.
Be16tepov, &vBeog). By revering his divinely inspired erastés, Achilles paid homage to
the divine (B€ilov): his self-sacrifice turned out to be an act of piety. Whether or not the
hero was conscious of it, this was at least well recognized by the gods who 'over-
admired' him (OmepayacOévteg), and 'honoured' him 'surpassingly' (dtopepdviog avtov
étiunoav, 180a2-3), whereas they only 'admired’ (dyacOévteg, 179¢7) and 'honoured'
(tyudowv, 179d2) Alcestis, who also sacrificed her life, but not for the sake of the divine:

her paidika — Admetus — was surely not entheos.

This further explains why Achilles should be viewed as aristos phusei. Doubtless, what
is divine (B€iov) is more fine (kaA6v) than anything else: by dying through his reverence
for a divinely inspired person, Achilles also showed a spontaneous 'ambition for the
fine' (émi 8¢ toig kaloig erlotipiav) which, contrary to the surrogate philotimia that erds
implants (éumoielv, 178¢7-d2) in the army of lovers, did not arise from the desire to
appear brave to the eyes of the lover or the beloved, but through a genuine, or inborn

(pvoey) affection for what is fine and divine.

With hindsight, the whole of Phaedrus' speech appears as a moral lesson which first

shows how erds can prompt moral behaviour (178c2-179b3) and second, provides the

86 > ~ s o~ . N o I S\ \ ,
ayand can mean €pd (see in the passage: §j 6tav 0 épaoctng td mawdwkd, and Smp. 181c6,

210d2) or just @uiel, cf. Arist. RA. 1371a2l, cf. Eur. Suppl.764; Pl. Resp. 330cl; etc. For
Achilles, Phaedrus uses the verb in the latter (non passionate) sense, since he insists that the
hero is not an erastés; on the alleged lack of passion in the erémenos, see Xen. Smp. 8.21-2.
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standards for the good moral behaviour through three heroic exempla (179b4-180b5).
Orpheus and Alcestis define the bottom and the top of Phaedrus' own ladder of love:
they show how various intensities of erds can more or less lead us to perform virtue.
Achilles provides the very definition of virtue: the true courage of the best by nature
according to which all other brave acts must be assessed, and which brave lovers
emulate more or less successfully. Achilles' deeds are naturally mentioned at the end of
the speech, since they stand both at the top of Phaedrus' erotic moral system and beyond
it: Achilles is the hero who does not need to feel erds in order to dare what lovers dare
to do. For all that, erds remains the indirect cause of his actions. Phaedrus' final lesson
is that the best of the heroes, the most virtuous man, is certainly not prompted to virtue
by a fleeting erotic whim; but his innate virtue cannot manifest itself better than within
an erotic relationship, when, as a beloved, he is led to revere the fine in the form of the

divine inspiration that animates his lover.

D. A consistent argument

The most common criticism addressed to Phaedrus' argument is that the final claim that
Achilles was Patroclus' beloved (épdpevog, 180a4-b3) contradicts his previous thesis
that 'only lovers are willing to die in behalf of others' (UmepamoBviokew ye povor
£0éhovoy of €pdvrteg, 179b4).% TIs not Plato's character 'inconsequential' here?®® Or
'deliberately perverse'?®” Or does not he intend at all cost to stick to the canonical rules
of Greek pederasty, indicating that Achilles, who is younger than Patroclus in Homer,
must necessarily be viewed as an erémenos?”° I argued instead that Phaedrus intends to
stick to the rules of the elite encomium he propounded himself through the voice of
Eryximachus: in light of this project, his final claim is not only consistent with the

entire argument (a), but it constitutes its keystone (b).

(a) Since Achilles is not meant to illustrate the view that erds makes lovers act like the

best by nature (179a8-b3), novoi, at 179b4, should be understood in a quite restricted

¥ See, e.g. Hug (1884) xlv-vi. To my knowledge, only Pietsch (2012) defends the consistency
of the account.

8 Bury (1932) xxv.
¥ Rowe (1998) 140.
% Fantuzzi (2012) 230.
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sense. Phaedrus has spoken so far about the average humanity: not the aristoi phusei but
those who need erds or other kinds of incentive (kinship, honours, money, 178c6-7) to
perform the fine. It is within this community (the common run of humankind) that, in
Phaedrus' view, only (novou) the erastai are ready to die for someone. The final mention
of Achilles, a hero who died for his partner despite not being in love, surely comes up
as a surprise, and the coup de théatre is presumably intended by the speaker: there
appears someone who does not belong to the common run of humankind. The claim,
however, is not inconsistent with the rest of the argument, since it has already been
pointed out that there exist such exceptional natures, some aristoi phusei who do not

need to be in love in order to behave like heroes (179a8).

(b) Furthermore, characterizing Achilles as an erémenos is necessary for Phaedrus'
argument: this is what eventually allows him to offer a high-standard encomium to eros.
Phaedrus can thus show that the hero acted through affection (&ydnn) both for erés and
for the divine; and this double affection is essential, since it allows him to accommodate
two claims which are required by his argument, but which are apparently incompatible
with each other: (i) Achilles is aristos phusei: since Achilles acted for the sake of the
divine (not for obtaining erotic benefits), Phaedrus can claim that he was motivated by a
genuine philotimia, and therefore exemplified the heroic type which erds can prompt us
to emulate; (ii) ke acted through erds: since the divine for the sake of which Achilles
acted was the god Erds, Phaedrus can still claim that erds was responsible for his
aristeia. The first claim comes from Phaedrus' ethical and erotic system, according to
which the highest manifestation of virtue ('true' virtue) cannot be prompted by erds; the
second claim comes from the requirement of the elite encomium: erds must appear as
the most efficient incentive to become virtuous and happy, the best means to achieve the
highest forms of virtue and happiness, including the aristeia and the post-mortem
divinization of the best of the Achaeans. The apparent oddity of the argument makes
good sense in light of the particular strategy that the speaker must follow: providing an

elite encomium.

This strategy has a further consequence: it leads Phaedrus to rejuvenate the traditional

image epic and tragic poets have provided of eros thus far.
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I1. Phaedrus' manipulation of the tradition

Although Phaedrus keeps referring to previous authors, he does not slavishly and un-
reflexively rely on them, as is sometimes assumed.”’ The manipulation of the poetic
tradition is blatant from the outset, when Phaedrus claims that all the previous authors
agree that the god has no parent (178b2-3).”* The way Phaedrus proceeds to quote
Hesiod and Parmenides to support the view that the god is presbutatos (178b2-c2) is
also quite specious, and represents, to my mind, one of the most interesting cases of
deliberate misquotation in Plato.”> But the passage is fraught with textual problems
which cannot be properly dealt with in the limits of this study. Moreover, my primary
aim is to understand how Phaedrus' manipulation of the tradition serves an encomiastic
strategy which, as I claim, mainly consists in demonstrating the benefits of erds for us,
not his seniority (presbeia). 1 will thus focus on the central and final passages of the
speech, where it is demonstrated that erds is conducive to virtue and happiness. I will
show that, in these sections, in order to deliver a high standard encomium, Phaedrus
heavily transforms what the poets said about erds and his advantages; but he directly
borrows from the tradition his view of virtue (courage) and happiness (a long life of
honour): the speaker thus improves on what the tradition reports on erds by using what

the same tradition says on the good.

This strategy already appears in the central part (178c2-179b3). While demonstrating
the benefits of erds for the common run of people, Phaedrus improves on the Homeric
tradition. For all that, this 'novel' account was presumably not unheard of at the time
(A). The rejuvenation of the tradition is more obvious in the last part of the speech, the
highlight of the elite encomium (179b4-180b5), where it is shown that erds offers the

same kinds of benefits to the heroes (B).

! See, e.g., Bury (1932) xxv and Pietsch (2012) 36-7.

2 For Erés' parents, see Simonid. fr. 70 (Ares and Aphrodite); Alc. fr. 327 (Zephyrus and Iris),
Sappho fr. 198 (Ouranos and Gaia or Aphrodite); Eur. Hipp. 534 (Zeus); etc. Cf. Martinez
(2005) and Breitenberger (2007) 165. Commentators often point to Phaedrus' rash statement, cf.
Heyne (1781) 377, Hug (1884) 35, Bury (1932) 22, Dover (1980) 90, Vicaire (1989) 11, Rowe
(1998) 137, Reale (2001) 171, Brisson (2007) 188. They are less suspicious of Phaedrus'
reliance on tradition in the remainder of the speech, except Hunter (2004a) 39-40, 42.

% See Notomi (2013).
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A. Eroés inspiring courage to everybody (178¢2-179b3)

In the central part of his speech, Phaedrus claims that erds can inspire even a coward to
heroic feats; the only tradition the speaker explicitly appeals to is Homer (179b1-3), but
through this reference he also points to the differences between his account and the epic

tradition.

1. Homer adapted

Although Phaedrus' view of excellence seems directly borrowed from Homer, Homer

never claimed, as Phaedrus does, that erds is conducive to andreia and eudaimonia.

a. A Homeric view of the good

Agathon and his guests are unlikely to be surprised when Phaedrus eventually refers to
Homer in order to characterize the military virtue that erds is supposed to inspire in his

army of lovers:

Kol ateyvdg, 6 Epn ‘Ounpog, “uévog eunvedoar” éviolg TV Npd@v TOV BedV, TOUTO 0

"Epag t0ic £pdot mapéyel yiyvopevov top' avtod. (Smp. 179b-3)
In the classical period proclamations of Homer's authority in military matters must have
been often half-serious when it came to the poet's alleged expertise on obsolete military
techniques.”* But Father Homer was still seriously used for ethical guidance, as Diotima
will soon recall:”” the prowess of the heroes in the Iliad, their philotimia and their
andreia were still viewed as models to be followed by the hoplite soldiers.” In Plato,
the Homeric view that Achilles' supremacy in battle constitutes the essence of areté (cf.

1l. 2.768-9) is still supported by the sophist Hippias, a typical mouthpiece of the elite

™ See Xen. Symp 4.6.11-15 with Ford (2002) 205-6. On Homer as a military expert, Pl. Resp.
599c, Xen. Mem. 3.2.1-2, Smp. 4.6.6-7, Isoc. Panat. 81-2, with Ford (2002) 201-8 and Hunter
(2004b) 246-7.

9% Smp. 221c-d. See also. Resp. 10.598e, 599c-d; DL 2.11; cf. Marrou (1965) 40-5 and
Verdenius (1970) 7-10.

% Shapiro (1991) 236ff, van Wees (1996) 59, Scanlon (2002) 304, Hunter (2004a) 42, Lendon
(2005) 60-65, Guggisberg (2008), Fantuzzi (2012) 223 (on IG I* 1399 quoted above n. 111);
Franchi and Proietti (2015) 231 and 236 (on Paus. 1.32.4).

41



Plato's Symposium: the Other Half — Christian Keime — February 2019

culture of the time.”” Phaedrus also directly borrows from Homer the notion of
happiness to which areté is supposed to lead: a long life of honours and, if possible,
access to a divine status. In the /liad, Sarpedon prompts Glaucus to storm the Achaean
camp ({liad 12.310-21), by reminding him that princes must fight on the front line (315-
6, 321) in order to win timé and kleos (310, 318), so that, back home, they would still
enjoy their privileges (flocks, estate, shares of honour in banquets, etc., 311, 314-5, 319-
20) and be regarded as gods by their fellow countrymen (Bgovg @d¢ gicopdwat, 312).
Even if a virtuous behaviour requires disregarding the danger of death, the final good to
which the aristeia is supposed to lead is, like in Phaedrus' account, a further enjoyment

of the best pleasures in life and the achievement of a godlike status.”

b. A non-Homeric view of erds

Although the benefits of Phaedrus' erds seem directly borrowed from Homer's heroic
code of conduct, in Homer such benefits are not acquired through erds. Phaedrus
himself makes it clear when using Homer to illustrate his theory (179b1-3, see above):
his formulation clearly distinguishes what he personally thinks — Erds can inspire a
similar might in anyone — from what Homer says: some god (tov 0g6v), but not Erds,
inspires might in a few heroes (évioig T1®v NpdwV). More generally, Phaedrus' audience
cannot fail to notice how different his and Homer's conceptions of erods are. In Homer,
eros (spelled &pwg or €pog) never appears as a god: the god who yields the powers of
love is Aphrodite;”” moreover, the term does not have the specific sexual meaning it

will take later on, including in Plato: it can refer to any kind of desire.'” Most

77 onui yap ‘Opmpov memomkévar dpiotov pév dvdpo Axiéa tdv eic Tpoiov dpikopévov, Pl.
Hipp. Min. 364c4-6. See also Apol. (28b5-d5) and Crit. (44a5-b2); cf. Jaeger (1945) 47, Hunter
(2004b) 247-8 and (2016) 89-90. Indeed, an accomplished hero must be good 'in war and in
counsel' (/. 9.53-4 etc.), see Schofield (1999) 6-10 on euboulia in Homer; but prowess in
fighting clearly predominates in Homer's definition of 'the best: compare. /l. 1.244 etc.
(Achilles is the best) with 18.105-6 etc. (he is better in battle than in counsel); see Nagy (1999)
ch. 2 and Finley (2002) 115-6. For other ancient views of areté as military courage, see Tyrt. fr.
12.13-16, Thgn. 1003—6, with Ford (2002) 34 n. 32.

% For life and its solid pleasures as having a primary value in the eyes of the hero, see also /.
2.400-1, 9.398-9, Od.11.488-91, with Finley (2002) 112 and van Wees (1996) 13. For being
honoured 'like gods', see also //. 9.302-3; Od. 5.36; etc.

% Cf. 1. 3.380-3 and II. 14.214-5, see. Fasce (1977) 9.

19 Cf. the formulaic phrase avtdp émel o106 Kol EdnT00C §E Epov Evto, 11. 9.92; Od. 4.68; etc.,

see Wilamowitz (1959) 178; Fischer (1973) 47; Fasce (1977) 10 with n. 8; Dover (1978) 43. X
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importantly for us, when, in Homer, &pwc/époc refers to sexual desire, the passion is
never the source of noble deeds, like in Phaedrus' army of lovers: the only positive
quality Homer ascribes to erds is to be charming or pleasant, never to be conducive to
martial prowess.'’' In the only two passages where erds is connected to warfare, it
appears as detrimental to military engagement: at Iliad 3.442, Paris is subdued by his
eros for Helen after being withdrawn by Aphrodite from his botched duel with
Menelaus;'* in Book 14, Hera subdues Zeus to the charms of erds in order to divert his

attention from the battlefield.!*

In Homer, military prowess is prompted by two main incentives, which have nothing to
do with erds: divine inspiration, and philotimia; Phaedrus takes over these two primary

motivations in his account, but claims that erds plays a key role in them.

1. Divine inspiration. In Homer, the god who 'breathes might' (uévog gumvedoar /
guParrey / TiBévar) is never Erds but an Olympian god — Zeus (/. 17.451, 456),
Athena (Od. 1.321, 24.520), Apollo (/. 15.262, 16.529), Hermes (//. 24.442) — or just
'a divinity' (daipwv, Od. 9.381, clearly not Eros in this case). These divine interventions
never involve any kind of sexual incentive: either the god directly inspires might (/1.
17.456, Od. 9.381), or physically pushes heroes or animals (e.g. Hermes whipping
horses, 7l. 24.442). More often, the divine intervention is accompanied with — or
consists in? — words designed to stimulate the hero, either by shaming him (/7. 10.482,
17.585-92) or, more frequently, by promising support (/. 15.262, 17.456, Od. 24.520),
glory (k0dog, 11. 17.453) or material goods (/. 10.482) — never sexual gratification.

2. Philotimia. When brave deeds are not supported by any divine intervention, they are
motivated by the kind of human incentive mentioned in Sarpedon's lesson to Glaucus
(I1. 12.310-21):""* the prospect of acquiring timé and the many goods that will follow it
(a pleasant life). In that case, philotimia is the driving emotion, and it extends to the

whole society: the hero seeks to acquire zimé in the eyes of all his fellow-countrymen,

bT 1I. 1.469 argues that Homer uses more specifically the form &pwg (not €poc) for the amorous
passion; but the view is convincingly refuted by Kloss (1994) 24-43.

' See, e.g., Od. 18.212-14, HH Herm. 449.
192 6% yap Th TOTE ' DS ¥ Epog Ppévac dppekdioyey, I1. 3.442.

1% See esp. 294, 314-5, 328. Line 294 (Epwg mokvig epévag aueekdivyey) sounds as an echo
to the Paris episode (cf. 3.442), and led ancient readers to relate the two passages with each
other, see Hunter (2018) 75 and 155-7.

1% See above p. 42
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particularly those who fight at his side (Z/. 12.312, 317); it is from them that he expects
to acquire the benefits of an enjoyable life (//. 12.311-14, 319-20); whereas Phaedrus'
soldier seeks to acquire timé in the eyes of his lover or his beloved (178e2-3, 179a3),
and it is arguably from this specific person that he expects to draw various pleasures and

benefits in recognition of his bravery.

¢. Two heroic mechanisms

In sum, in Homer two kinds of mechanisms seem to account for the motivation of the

heroes on the battlefield:

(1) A god (e.g. Athena) inspires courage or might = the hero performs fine deeds (kaAd
gpya) = he achieves a happy life (eddoupovia).

(2) philotimia inspires courage or might = the hero performs fine deeds (kaAda Epya) =

he achieves a happy life (evdarpovia).

Of course, these two models can overlap: the gods can prompt the hero by appealing to

his sense of philotimia (cf. Il. 10.482, 17.585-92).

Phaedrus borrows from Homer the view of virtue and happiness, as well as the notion
that the primary motivations for achieving these goods are divine inspiration and
philotimia. But he modifies those two primary movers, and, as a result, the account of

how humans can achieve virtue and happiness:

(1) The god who 'breathes might' is no longer the Olympian gods nor an anonymous

daimon, but Eros;

(2) philotimia is not directed towards the whole society and the various goods it can
provide, but towards the amorous gratification that lover and beloved can offer to each

other.

2. A familiar adaptation

However novel Phaedrus' thesis may appear when compared with Homer's text, it may
have sounded quite familiar to the ears of Plato's readers. The claim that erds can
strengthen the bonds between soldiers and urge them to emulate the prowess of Homer's

heroes is not unheard of at the time of the Symposium. Although Phaedrus presents his
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army of lovers as hypothetical (el oOv pnyovn Tig yévorto, 178e2), commentators have
long pointed out that Plato may refer here to the Sacred Band, the elite corps of the
Theban army founded around 378 BC, which presumably consisted of 150 male couples

. 105
of soldiers.

Whether or not Plato actually refers to this fact, and whether or not the
Sacred Band itself is a historical reality,'*® the roots of such a project are to be found in
the classical period: there is good evidence that Erds was revered from an early date as
conducive to military virtue and civic unity, particularly in Boeotia, Sparta, and
Crete.'”” We have also evidence for military homosexuality in Chalcis, Thessaly, Elis,
and maybe in Macedon: the Chalcidian song mentioned above (Carm. popul. 873, cf. p.
22) testifies that, although the claim that homosexuality is conducive to military courage
was at variance with what the old poets said (cf. AvoyeArg), this view may have

circulated from an early date, and become a commonplace at the time of Plato's

Symposium, at least outside of Athens.'*®

One could argue though that in Athens homosexual relationships were regarded with
more suspicion than in Boeotia and Sparta, particularly between adults.'” Against this
view, Ogden suggests that homosexuality was institutionally established in the Athenian

hoplite army, but this statement, in my opinion, is based on too scanty evidence.''® We

195 Cf. Riickert (1829) 260; Bury (1932) 25. Some momentous victories were ascribed to this

military corps between 375 (Tegyrae) and 338 BC (Chaeronea), including Leuctra (371), cf.
Plut. Pelop. 18-9, Max. Tyr. Or. 18.2, Athen. 13.561-2, 602a. In Xenophon's Symposium (8.32),
Phaedrus' thesis is ascribed to Pausanias who explicitly refers to the Theban Sacred Band.

1% Leitao (2002) 162 argues for a late idealizing legend, but most scholars investigate the

Sacred Band as a historical reality: see Dover (1978) 190-4, 200; Buffiére (1980) 95-101;
Cartledge (1981); Ludwig (2002) 341-5.

7 Xen. Lac. 2.12-14; Hell. 4.8, 25, 30; Arist. Pol. 1272a25; Plut. Amat. 761d, Lyc. 18.4, 25.1;
Diod. 12.70.1; Ephorus FGrH 70 F149 1. 96-125 = Strabo 10.4.21. The main study of military
pederasty is Ogden (1996); see also Bethe (1907) 444, Patzer (1982) 70-90; Sergent (1987) 5—
39; Percy (1996) 69—89. Burg (2002) 5-9 provides a sketchy survey. On Sparta, Cartledge
(1981) 34 offers a more prudent account than Ogden.

"% Plut. Amat. 761b-c, Xen. Lac. Pol. 2.12, Symp 8.34; Theopompus FGrH 115 F225a =
Polybius 8.9.9-12; Diodorus 16.93-4; Arrian. hist. Anab. 3.13.3-7, with Hammond and Griffith
(1979) 154, 505 and Ogden (1996) 115-6, 120-3.

"% See Xen. Smp. 8.32-35. As Pausanias will claim soon, in response to Phaedrus' army of
lovers, the sexual code of conduct was more complex in Athens than in Boeotia (182a8-b1); cf.
Halperin (1990) 30-6, Cohen (1991) 200-1, esp. n. 100; Ogden (1996) 108-9, Ludwig (2002)
48.

"9 Cf. Ogden (1996) 125-31, who refers to Xen. Anab. 7.4.7, Eubulus, fr. 118, Soph. fr. 44. I
rather follow Buffiere (1980) 197 who distinguishes Athenian from, e.g., Spartan
homosexuality as not being militarily based.
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have, however, enough evidence for assuming that Athenians did not regard as bizarre
or immoral the notion that love between erastés and eromenos can inspire courage
(avdpeia) on the battlefield: the view is conveyed by two early Attic inscriptions,''' and
it seems that the Athenian culture of the gymnasium promoted a natural association
between warfare and homoeroticism:''> gymnasia were both a prime site for the

courting of boys and a training ground for military areté.'"”

Conclusion

When Phaedrus argues for the benefits that erds can provide to everybody (178c2-
179b3), he aims to reconfigure the Homeric tradition but he certainly does not mean to
throw a bombshell. Not only does this central account not provide a novel eulogy to the
god, but the eulogy does not even match the standards set by Phaedrus himself: it only
reveals the benefits of erds in the common run of people, who need some incentive to
emulate the best. In order to praise the god as he deserves (4&iwg vuvijoar, 177¢3),
Phaedrus still needs to show that this mechanism works for the best of us, the heroes.
This is the purpose of the final part of the speech, and it is in this section that Phaedrus

will provide a fully paradoxical account of the benefits of eros.

" IG P 1399, Attica, c. 525-500 BC (£&vOad' aviyp Spocev katd Opkio moudoc &pa[c]deic |

veikeo ovppei&elv] morepov 0' dpa dokpvodevra | I'vabiov, 100 yoyn 6Aet' év [dai] igpdg i
ltod ‘Epotadov), and IG I’ 1401, Athens, Acropolis, c. 475-450 BC (Avcifeog : Mikiovo @uieiv
onol udhota TV €v T TOAeL avdpeiog yap £€otl). On the two inscriptions, see Themos (2014)
15-7 and 86-7; see also Dover (1978) 123-4 and Fantuzzi (2012) 223-4.

"2 Ogden (1996) 128-9.

3 For homoeroticism in the gymnasium, cf. Thgn. 1335-6; Ar. Nu. 973-80, etc.; Pl. Euthd.

273a, Smp. 217c, Charm.154d; etc.; Aeschin. 1.135 etc.; Cic. Tusc. 4.70; Plut. Amat. 7511-752c.
For military training in the gymnasium, cf. Ar., Pax 355-6; Pl. Prot. 236b; Xen. Hell. 1.1.33,
2.2.8, etc. For athletics and military areté, cf. Pind. Ol. 7.89, Il. 22.156-66 and Tyrt. fr. 12. See
esp. Scanlon (2002), 87, 211-73, 300, 304, 322; see also Dover (1978) 154-7, Buffiére (1980)
199, 561-72, and Miller (2004) 189-95.
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B. The heroic exempla (179b4-180b5)

Since Phaedrus directly borrows his view of virtue and happiness from the epic
tradition, he needs to show that epic heroes (Alcestis and Achilles), who had the
courage to die for others, were subject to the beneficial influence that he previously
ascribed to erds. He also needs to show that the heroes who have performed daring
actions through erds but did not actually 'die for' someone (Orpheus) were failing
lovers. As far as we can know from our textual evidence, Phaedrus provides here a fully
paradoxical recount of the epic tradition, and presumably Plato means his reader to

notice it.

1. Alcestis

Phaedrus starts by displaying Alcestis as the paradigm of the virtuous lovers, who are

ready to 'die for' another (bmepomobviiokew).

Euripides is almost our sole source for the myth before Plato:''* two brief mentions in
Homer and Hesiod are irrelevant to the episode mentioned by Phaedrus;'"” and our only
pre-Platonic testimony about Alcestis' self-sacrifice is one line of Phrynichus which
probably refers to the final combat between Heracles and Death.''® Several post-
classical testimonies came down to us, the most extended ones being two late Latin

"7 and the Alcesta, from the Latin

poems: the Alcestis Barcinonensis (4™ cent. AD)
Anthology (6™ cent. AD)."'® These late testimonies may be used as indirect evidence:
when they mainly or exclusively follow Euripides, not Phaedrus, they are a further

indication that Euripides' interpretation of the myth is more traditional.

"% See Conacher (1988) 33. We have almost no evidence in painting and sculpture either, see
Paton (1900) 151.

"> Hom. 1. 2.713-5 (mother of Eumelos, wife of Admetus, daughter of Pelias; her beauty). Hes.

Cat. fr. 37. 20 (daughter of Pelias).

" sopa 8 abaupec yvoddvntov | teipet, 'He constrains the fearless, limb-driven (limb-

mastered?) body', Phryn. Trag. fr. 2. Cf. Conacher (1988) 31. On Phrynichus' tragedy and its
relationship to Euripides' Alcestis, see also Serv. Aen. 4.694.

"7 See Marcovich (1988).

"8 See Lat. Ant. I, No. 15 Riese. Other late testimonies are mentioned below.
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Phaedrus' account of the myth shows many common points with the other versions,
especially Euripides:'"” Admetus' parents did refuse to die for their son, Alcestis alone
agreed to die for her husband, and in so doing she demonstrated the weakness of the
link of kinship (cf. dote dmodei&on avTovg dAAoTpiovg dviag T® VET Kol OVOHATL LOVOV
npootikovtag, Smp. 179¢2-3);'?° the gods did send her back to life (£80cav t0T0 Yépag

2! the happy ending of the

ot B¢oi, €€ Adov aveival oA v yoynv, Smp. 177¢6-7);
traditional story is also in line with Phaedrus' thesis that by daring to face death bravely,
we eventually fare well (kaAdg PidoesBar, Smp.178c6): in all the versions of the myth,

whereas either Alcestis or Admetus are initially doomed to die, both eventually survive.

a. Differences from the traditional accounts

Phaedrus seems to depart from the traditional account on two points: Alcestis' motives

for sacrificing herself, and the gods' motives for sending her back to the living world.

i. The motives of Alcestis' self-sacrifice

In Phaedrus' view, Alcestis agreed to die for Admetus because of 'the friendship created
by her erds' (tfi oiMa dud TOv Epwta, 179c1-2). In most of the transmitted versions of
the myth Alcestis' motives are left unexplained;'** and when they are mentioned,

especially in Euripides, they are obviously not erotic.

9 According to Pietsch (2012) 45 n. 20, Phaedrus depends mainly on Euripides.

120 Cf. Eur. Alc. 339 (see below); Apollod. 1.106.5-6; Zenob. Soph. Epit. in Paroem. 1.18.21-3
Leutsch-Schneidewin; etc. This also illustrates Phaedrus' general thesis about erds: ovte
ovyyéveln oia te Eumolelv obto (...) ¢ Epwg, Smp. 178c6-d1.

2! phaedrus' indefinite expression (oi Ocoi) may refer to Thanatos, defeated by Heracles in

Euripides, or to Hades and Persephone, charmed or convinced by Orpheus in many versions of
the myth; it may also refer to Apollo's indirect intervention in Euripides, see below p. 53.

122 [Dion. Halic.] Ars rhet. 2.5.19-20; Hyg. Fab. 51.3; Apollod 1.106.6; Zenob. Soph. Epit., in
Paroem. 1.18.23-4 Leutsch-Schneidewin.
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e FEros?

Euripides' Alcestis is almost devoid of any mention of erds: &pwc or €pav appear only
three times, and with metaphorical senses.'” Sexuality is only mentioned by Heracles
who, unaware that Admetus' household is in mourning, tactlessly invites the servant to
'honour Aphrodite' (790). Neither Epwc/épdv nor sexuality characterize the affection that
Alcestis feels for Admetus. Alcestis is always said to die 'instead of' her husband — not
through love for him.'** She does not use her final hours to enjoy the last possible
moments of intimacy with Admetus, as would any passionate lover; she instead
performs her religious duties and complains about losing life (152-195). Her final desire
is not to embrace her husband but 'to look upon the light of the sun' (BA&yar Tpog avdydg
BovAetar Tag MAiov, 206), and she appears primarily worried about being deprived of
'earth, palace roofs and the maiden bed of [her] ancestral Ilolcus' (voueidiol koiton
natpiog Toikod 248-9), not of her marriage bed at Pherae. When she envisages the
benefits of avoiding death (295ff), she does not mention her pleasure in staying with
Admetus, but rather Admetus' benefit of keeping his spouse and her own pleasure of
enjoying life (kayd t' av &Cmv, 295-6). Life, not love, is the supreme good in Alcestis'
eyes (yuyfg yap ovdév éott Tyumtepov, 301). To be sure, Alcestis is not happy to leave
her marriage bed, but she describes her attachment to it as moral, not erotic. At 1. 177-
82, this bed (Aéktpov) does not stand for the pleasures of erds, but rather for the
conjugal ties and duties: by avoiding death she would betray (mpododvar) her bed and
her husband, and she finds comfort in the idea that the woman who may take her place
will not be wiser (cd@pwv) than she is.'*> Alcestis' moral sense (coEPOGHVY) surpasses

her erotic desire.

Admetus is the only character who demonstrates an emotion close to erds (1067, cf.
201-3; 341-68)."*° Of course, we can doubt the sincerity of such demonstrations of love,
particularly when the character proclaims his desire to join Alcestis in Hades (382); but

he, not Alcestis, is the one who identifies himself with Orpheus, the hero who most

12 Referring to Pheres' desire for a long life (pokpod Biov yap fodouny épdvta oe, 715);

Admetus' desire for death ((nA®d @Owévoug, keivav Epapat, | KEV' Emboud ddpoto vaie, 866-
7); Admetus' desire for lament ("Eyvoka kadtog, aAd” Epac tic é€ayet, 1080), see Thumiger
(2013) 3e.

124 1008' avdpde, 0d Bvijiokm Tapog, 178; Abta moté Tpovbay' avdpdc, 1002.

125 Cf. fiuig kakiov 006’ £od yovi, 306.

126 See Thumiger (2013) p. 39, n. 34 on the whole scene at 1. 1040-79.
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famously went down to Hades through erds (gl &' Opoémg ot YAdooo kol PéAOG moptiv
K.T.A., 357 ff).

* Philia?

Alcestis feels philia, not eros for Admetus, as is expected from a woman involved in a
marital and long-standing relationship (ofyv yap ¢@kiov ocepopeco, 279)."%7 She
includes in this feeling both Admetus and her children,'*® but she gives the children
precedence over the husband: they, not Admetus, are the recipients of her last thoughts
and prayers (163-9, 270-1). She does ask Admetus not to remarry (305-10), but not
through jealousy nor erotic possessiveness: she seeks to protect her children from the

curse of a wicked stepmother (309).

Admetus also compares Alcestis' philia with the philia between him and his parents,

and concludes:
Loyt yap foav ovk Epyot gikot. (4lc. 339)
Plato may have remembered this verse in composing Phaedrus' interpretation of the
story:
6vtov adTd TaTPOg TE Kol UnTpos, odg Ekeivn tocobtov vepePAieTo T @IAig o1d TOV
gpwta, ®ote Amodei&al avtovg AAlotpiovg Gvtag T® Vel kol dvopatt poévov
mpoonkovtag. (Smp. 179b8-c3)
However, Euripides never suggests, even implicitly, that Alcestis' philia for Admetus
surpasses the philia of his parents because of its erotic nature (510 Tov €pwta, 179¢1-2):
this erotic causality is obviously Phaedrus' personal contribution to the myth. In
Euripides, there is no difference of nature (erotic vs non-erotic), but only a difference of
degree between the various forms of philia which are at play in the story. Alcestis'
philia for Admetus does not only surpass Pheres' and Periclymene's philia for their son;
it is also weaker than Alcestis' philia for her children. As a result, Alcestis' philia for
Admetus cannot play a prominent role in her decision-making: her affection for her

children will always have the edge. The chorus explicitly says that, by sacrificing her

127 The words, uttered by Admetus, should be translated as 'the affection you bear us' (Parker

2007) or 'the tie between us' (Dale 1974); not 'ton amour' (Méridier 1925) nor 'your love'
(Conacher 1988). See also 472, 876, 917 (pihiog aAloyov), 930 (80ave dapop, EMme eihiav).

128 Cf. 1. 279 above: by oeBopeco, Admetus refers to himself and the children.
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life, Alcestis deliberately sacrificed her philia for Admetus (§0ave dapap, Elme EAiay,
930).

For all that, Alcestis' philia for her children cannot determine her decision to die either:
her sacrifice, as she admits herself, puts her children's future in jeopardy (305-10, see
above). Since Alcestis loves her children more than anybody else, how could her

maternal love be the cause of leaving her children?

In sum, in Euripides, (1) Alcestis feels philia, not erds, for Admetus, and this philia is
not caused by eros (610 TOv Epwta): this feeling is not essentially different from the
affection that parents feel for their children (Admetus' parents for their son; Alcestis for
her children). (2) If philia had to play a role in Alcestis' self-sacrifice, it should be the
one she feels for her children, which is stronger than her affection for her husband. She
may die in Admetus' stead, but not necessarily for Admetus' sake. (3) She cannot die for
her children's sake either — such a motivation would make no sense. Therefore, the

primary motive for Alcestis' death cannot be the philia she feels for any of her kin.

*  Performing virtue

By sacrificing her philia for Admetus (930), Alcestis salvaged her reputation as a
virtuous wife. Throughout the play, Alcestis is described as a noble and virtuous
spouse:129 she is faithful to her husband (motr, 368, 880), wise (coepwv, 182, 615),
and most of all brave (442-4, 461 etc.)."° It is obviously this virtuous character that
prompts her to save her husband; by dying on his behalf, she does not display her eros,

nor her philia; she honours him, as the servant says:

{@e.} midg &' dv ndAlov vdei&outd Tig
ndow Tpotiude' 1 0éhovs' vrepOavelv;
Kol TadTo pev on mic' Exictatol TOMG

(Alc. 154-6)""

129 apiot, 81; éc0An, 418, 615, 899; yevvarotdta, 993. See also 1. 96-7, 109, 241-2, 323-5.

3% Those who do not dare to behave like her are also regularly accused of cowardice (Gyuyia,

642, 696, 717).

Bl See also Eur. Alc. (éy6 og mpeoPedovoon kavti tig éufic | woyfic kotactioaso eog 163"
gloopdv | Oviokw, 282-4), Alces. Barcin. (vinco pietate parentem, 75; Dum cinceres servabo
tuos, 80; Disce mori, de m<e> disce exemplu<m> pietatis, 102).
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The last line shows that what is at stake in Alcestis' self-sacrifice is not only Admetus'
timé, but also her own honour: she seeks to maintain the reputation for virtue she has
already gained in the city.">> Alcestis also insists that Admetus should not re-marry after
her death not only on behalf of the children (see above), but also on behalf of her own
honour:

{AL.} @ moidec, avtol o7 16d' elonkovoate

TaTPOG AEYOVTOC LN YOUETV GAANY TTOTE

yovaik' €' DUy und' drudosy EuE.

(Ale. 371-3)

Many passages refer to the fame that Alcestis achieves through her self-sacrifice (938);
or to the fame that Admetus' parents (291-2; 648-9), or Admetus himself (959-61) fail
to gain by refusing to imitate her courage.'”® Therefore, fimé plays a double function in
Alcestis' self-sacrifice: Alcestis serves her husband's timé (155), but also, and most
importantly, the #imé that she has already secured for herself in the polis (156, 373). In
Euripides, philotimia plays a crucial role in the heroine's motivation, just as it plays a
crucial role in Phaedrus' ethical model: Alcestis does not want to incur the shame of
appearing to be a bad wife. For all that, there is no indication that, like in the army of
lovers, Alcestis' philotimia is itself motivated by erds: it is in the eyes of the whole city
(mdo' Eniotator mOAg, 154-6) that Alcestis will secure her honour, not in the eyes of her
beloved. Euripides' moral code of conduct is thus in line with Homer, not Plato:
Alcestis' heroic motivations follow Sarpedon's lesson in the Iliad,"* not the ethics of

Phaedrus' army of lovers.

ii. The reasons of Alcestis' return from Hades

Phaedrus' second major departure from the myth bears on the reasons why Alcestis was
granted the privilege of coming back from Hades. Phaedrus claims that the gods

admired and honoured the virtue she performed through eros:

132 See also the point of view of the chorus, who represents the civic community (Akknotig,
éuol mdoi v apiom | d6&aca yovr | oo €ig avTiic yeyevijoba, 81-5).

133 See also Alces. Barcin. 76.

134 See above p. 42.
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v éketvng [woynv] aveloav dyacBévieg 1@ Epym: obte kol Oeol TV mepi OV Epwta
OTOVONV T€ KOl ApeTnV palota Tiudoty. (Smp. 179¢7-d2)
Two competing versions of Alcestis' return from Hades have been transmitted: (a) either
she was sent back by the gods, as Phaedrus claims,'*” or (b) she was wrenched away

from Death's hands by Heracles.'*

(a) When the gods are the cause of her resurrection, they never act, as Phaedrus wants it,
through admiration for her deeds: either no motive is given,"’ or, in a version maybe
inspired by Orpheus' myth, Persephone is swayed by the songs of those who mourned
her and pitied Admetus."*® In Euripides, although Thanatos is the main divine player,
Apollo briefly intervenes at the start of the play: he wants to save Alcestis (52) and
prophesies Heracles' intervention (72-6). This may suggest that Heracles' deed is
ultimately caused by Apollo; yet, even under that scenario, the god does not help
Alcestis through admiration for her self-sacrifice, but through gratitude for Admetus'

former proofs of hospitality (1-12) and piety (10: 6Giov yap avopog).

(b) In the most popular version, followed by Euripides, Heracles saves Alcestis by the
strength of his arms. The episode still involves a god: Thanatos 'sets free' Alcestis (cf.
aveivar Ty TV Yoy, Smp. 179¢7), but he surely does not do so willingly.'*” Neither
can we assume that Phaedrus ascribed to the gods a feeling Heracles already has in the
myth: the hero never saves Alcestis in order to honour her courage. In most versions, his
motives are not mentioned, and when they are, he is always, like Apollo, grateful to

Admetus' proverbial hospitality and piety.'* Alcestis' delivery from Hades must thus be

1% The Symposium passage is the first attestation of this 'peaceful' version. Robert (1879) 29-30

suggests that Plato invented it.

13 This version is first attested in Phrynichus and Euripides, cf. Conacher (1988) 34-5, pace

Ebeling (1898) 74-7, and Bergk (1889) 498, who believe that, in Phrynichus, Alcestis' return
was the gift of the gods of the Underworld. For the two versions of the myth, see, e.g., Apollod.
1.106; Zenob. Soph. Epit. in Paroem. 1.18.25-7 Leutsch-Schneidewin.

7 Apollod. 1.106.6-7 etc.

1% Zenob. Soph. Epit. in Paroem. 1.18.24-6 Leutsch-Schneidewin.

% Phryn. Trag. fr. 2; Eur. Alc. 69; Zenob. Soph. Epit. in Paroem. 1.18.26-7 Leutsch-
Schneidewin; Apollod. 1.106.7-8; Hyg. Fab. 51.3; Agatharchides also insists that, by contrast
with Orpheus, erds has nothing to do in this episode (trv pév V' ‘HpoakAiéovg dvaybeicav, tov
0¢ d1h TOV THG Yuvakog Epwrta, 7.68 Miiller).

' Apollod. 2.129.5-6; Eur. Alc. 840-2, 854-60, 1148. Admetus welcomed Heracles although he
was mourning his wife (539-67); on Admetus' hospitality see also 568-9, 809, 822-3, 830, 1039-
40, with Méridier (1925) 48. On Admetus' piety, see 1. 605 (Beocepq)).
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put down to her husband's, not her own, virtue, and the feeling that Alcestis and
Admetus may have felt for each other (either erds or philia) has no influence on the

141
event whatsoever.

b. Phaedrus' manipulation and its motives

Although Phaedrus keeps the basic facts of the traditional story, he eroticizes the causes
of Alcestis' self-sacrifice and of her return to life. This revision of the tradition allows
him both to praise erds as he deserves (a&img vuvijoat, 177¢3) and to defuse a threat: in
the standard version of the myth, Alcestis 'dies for' Admetus (Unepamobviioket), but not
through love (61 Tov E€pwta): the Alcestis myth thus represents an implicit refutation of
Phaedrus' thesis that only lovers are ready to die for (VmepamoBvriokelv ye podvol
€0éhovotv ol €pdvteg, 179b4). Phaedrus might incorporate the Alcestis myth into his
account not primarily because he finds in it a good illustration for his thesis, but rather
because he needs to neutralize the potential objection that this story represents to his

argument.

2. Orpheus

Phaedrus subjects Orpheus' myth to an opposite kind of distortion.'** Orpheus

represents the lowest level of Phaedrus' heroic scale: he is the lover who, although

' In Plutarch (4mat. 761e-f), both Heracles and Apollo intervene for the sake of their paidika,

that is, Admetus! (épopévov &' avtod yevopévov ... 10v Amdrlhova Epactnv). To be sure,
Alcestis is also said to act through erds (1 &' €§ "Epwtog katoyn mpodyetai Tt TOANAV Topd
@Vvow kol anobviokew), and Hades lets her free for this reason (uéve Bedv 0 Awdng "Epwtt
motel t0 mpootattopevov); but, as Rist (2001) 559 convincingly argues, Plutarch is probably
drawing on the Symposium passage here, as in the rest of the Amatorius. Clement of Alexandria
mentions Alcestis' uhavopia (Strom. 4.19.121.1.1), but the term refers less usually to erotic
passion than to conjugal philia, that is, Alcestis' feelings for Admetus as described in Euripides,
not in Plato, cf. Philo Alex., De Abrahamo 245.22 Cohn; Luc. Halc. 2.6; Lib. Or. 29.14; App.
Bell. Civ. 4.36.

2 Some commentators have maintained that Plato's version is based on tradition, see Heurgon
(1932) 33, Linforth (1941) 19, and Sansone (1985) 53ff., who is the most specific about it. I
follow and provide evidence for the more widely accepted view, namely, that Phaedrus'
treatment of the Orpheus myth is a typical example of Plato's myth-making, cf. Hug (1884) 43-
4, Gruppe (1902) 1158, Kern (1920) 13, Bury (1932) 28, Guthrie (1935) 31, Ziegler (1939)
1274, Dronke (1962) 202, Lee (1964) 401, Robbins (1982) 17, Scalera MacClintock (1988) 140
n.3, Sorel (1995) 28, Bernabé (1998) 41ff., Rowe (1998) 139, Hunter (2004a) 39. See also
Bowra (1952) 120-1, Segal (1989) 16, Di Fabio (1993) 202-3. The most thorough study on the
issue is Heath (1994) 178ff.
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performing heroic deeds of some sorts, failed to show the good form of virtue that eros

is likely to foster: being ready to die for someone else (see above p. 35).

a. Differences from the traditional accounts

This leads Phaedrus to claim that the hero was soft (poABaxilecOai, 179d4), i.e., both
not enough in love, and not brave enough to face death. In Phaedrus' view, four
elements bear witness to Orpheus' malakia: (i) the hero chose to descend to Hades alive,
instead of dying for his beloved; (ii) he was a musician; (iii) he failed to recover
Eurydice for good; (iv) he died at the hands of women. These four facts can be found in
the various versions of the myth transmitted; but none of them is presented as an

indication of Orpheus' malakia, as Phaedrus wants it.

i. The motives for the katabasis.

Phaedrus views Orpheus' descent to Hades as an act of cowardice whereby the lover

would have sought to shun danger through lack of passion:

00 ToApdy &veka tod EpwTog dmobviioke domep AAKNGTIG, GAAG StapnyovacOal (v
glotévar gic Adov. (Smp. 179d5-7)
We have little pre-Platonic testimony of Orpheus' katabasis and death,'*” but in none of
them, nor in the later accounts, is the event described along these lines: it is always

viewed as an act of great coura e,144 and a direct manifestation of the hero's outstandin
g g g

S For the katabasis, the only two pre-Platonic testimonies are Eur. Alc. 357-62 (see above:

Admetus wishes he could, like Orpheus, bring his wife back from Hades), and Isoc. Bus. 8.2 (0
pev €€ Adov tovg tebvedtog avijyev). For both events, the most comprehensive accounts are
late: Paus. 9.30, Verg. Georg 4.454, Ov. Met. 10.1ff. On Orpheus' death, the only classical
mention is Isoc. Bus. 10.39 (Oppedg 6' 6 pdiota To0Tmv TdV AOYoV ayauevos dtootacbeic tov
Biov étehevtnoev); according to late authors, Aeschylus invented the death at the hand of the
Maenads: [Eratosth.] Catast. 24 (140 Rob.); Schol. German. Arat. BP (140 Rob.); Schol.
German. Arat. SV (152.A Breysig); Arat. Lat. p. 232a.5 Maass. For a review of the sources, see
Bernabé (2005) 443-57 (on the katabasis) and 480-89 (on the death) = Orph. frr. 978-999 and
1032-1051 Bernabé.

' Hermesian. Leont. fr. 7, 1-14 Powell; Verg. Georg. 4.467-10; App. Verg. Culex 270-7; Ov.
Met. 10.13, 29.
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love.'* Although the traditions vary, they all show that the hero chose to go down to

Hades alive not because he feared death, but in order to get his spouse back alive.'*®

ii. The cithara player

In no text either is Orpheus' famous musical skill viewed as a sign of his alleged lack of
manliness (poABaxilecBan £60ket, Gte OV KBapdOG, 179d4-5). When mentioned, these
skills are always characterized positively.'*’ First, they appear as his specific virtue:'**

149
Orpheus can charm beasts, trees, and rocks,

and by winning over Hades and
Persephone, he performed a unique form of heroism, achieved by none of the other
heroes who dared to descend to Hades (Heracles, Odysseus etc.).”® Second, Orpheus'
musical performance in Hades is depicted as the direct manifestation of his erds for
Eurydice.””' In his interpretation of the myth, Phaedrus ignores both the specific

artistic) nature of Orpheus' heroism, and its essential erotic motivation.
p

iii. The failure to recover Eurydice

By describing Orpheus' musical skill as an indication of malakia, Phaedrus makes it the
fundamental cause of his failure to recover Eurydice fully; the gods, on the assumption
that he was a soft cithara player, wrecked his plans by giving him a phantom of

Eurydice:

S Cf. Hermesian. Leont. fr. 7, 1-14 Powell; Ov. Met. 10.25-9; Cono ap. Phot. Bibl. 186,
140a25 (111 34 Henry = FGrH 26 F1.45).

146 Diod. 4.25.4; Paus. 9.30.4; etc.

7 Simonid. fir. 567 and 595; Bacchyl. Dithyr. fr. 5 Irigoin; Aesch. Ag. 1629s; Eur. Bacch. 560-
4; Eur. Iphig. Aul. 1211-14; P1. Prot. 315a; Diod. 4.25.4; Schol. Pind. Py. 4.313a.

"8 Eur. Alc. 358-9; Hermesian. Leont. fr. 7.13; Ps.-Mosch. 3, 115-25; Cono ap. Phot. Bibl. 186,
140a25-30.

9 Simonid. fr. 567 and 595; Bacchyl. Dithyr. fr. 5 Irigoin; Eur. Bacch. 561-4, Iphig. Aul. 1211-
14; etc.

%9 App. Verg. Culex 286-8; Sen. Herc. fur. 575-82 ('non solitis uocibus', 575); Cono ap. Phot.
Bibl. 186, 140a22; Lucian. adv. Ind. 12.

Bl Verg. Georg. 4.464-6; Servius In Aen. 6.119 (II 26, 2 Thilo-Hagen); Mythogr. Vatic. 1.75.3
(p. 47 Zorzetti). Similarly, Orpheus' ability to charm beasts and trees is ascribed to his love, Ov.
Trist. 4.1.17-8.
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Opopéa 8¢ tov Oldypov dteAi] amémepyav [oi Oeol] €€ Adov, paoua dei&avteg Tiig
\ R ¥ 5 . 5 ’ o ’ sz o n
yovokdg ¢ fiv mkev, avtiv 8¢ ov dovteg, Ott porBaxilecBor €06kel, Gte MV

KBapmdodc. (Smp. 179d2-5)

On this point, Phaedrus probably distorts the myth in at least two respects. First, poets
and mythographers always view Orpheus' musical performance in Hades as allowing,
not preventing, Eurydice's release.'”> Second, the hero's failure to recover Eurydice fully
never consists in the fact that the gods gave him a phantom (@dopa) instead of the real
person. Eurydice is always taken back to Hades because her lover ignored the

instruction not to look at her too early.'>

Phaedrus may have borrowed the idea of the
phasma from Stesichorus' treatment of the Helen-legend, which Euripides followed in
his Helen.">* Two motives may explain this original treatment of the myth: (i) Phaedrus
can point to the alleged weak nature of Orpheus' love (cf. poABoxilecBar): the sham
lover was awarded a sham beloved, as deserved; (ii) Phaedrus can also avoid the
familiar account of Orpheus' failure, which rather bears witness to the strength of his
passion: Orpheus looked back too early because he could not control his erotic desire;

he failed because of the intensity, not the weakness, of his erés.!>

Phaedrus obviously
attempts to belittle the power of erds in the myth, including when this power proved

detrimental to the hero's enterprise.

iv. The death

He finally claims that the gods punished Orpheus for his malakia by having him die at

the hands of women:

Torydptol 010 todta Siknv avt® E€mébecav, kol €moincav tOv Odvatov adtod VIO

yovork®v yevésBal (Smp. 179d7-el).

The account of the death (tov Odvatov avtod Vmd yuvawk®dv yevécBar) looks

traditional;'*° but Phaedrus invents the cause of the event: the divine punishment against

132 ps.-Mosch. 3, 124-5; Diod. 4.25.4; Mythogr. Vatic. 1.75.3; etc.

133 Verg. Georg. 4.488; App. Verg. Culex 293; Sen. Herc. Oet. 1085-89; Apollod. 1.15.4; Fronto
Ep. ad M. Caes. et inv. 2.3.3; Mythogr. Vatic. 1.75.3.

1% Suggested by Bury (1932) 28; cf. P1. Phaedr. 243b.
3 Verg. Georg. 4.488; Ov. Metam. 10.56-7; App. Verg. Culex 293; Sen. Herc. fur. 588f.
% Verg. Georg. 4.420-2; Cono ap. Phot. Bibl. 186, 140a31-b2; Apollod. 1.15; Paus. 9.30.7; etc.

57



Plato's Symposium: the Other Half — Christian Keime — February 2019

the hero's weakness (010 tadta 6iknv avtd énébecav). In the myth, when the gods cause
the hero's death, they never intend to stigmatize his malakia; they instead take revenge

157

on Orpheus: Dionysus punishes him for neglecting his cult,”" or disclosing his

mysteries;'® Apollo, for disregarding his oracle;'” Aphrodite, for ignoring her,'® or

1.1 In most

because of the role played by her mother Calliope in the Adonis tria
testimonies however the gods do not intervene: Orpheus is just killed by the women
through jealousy, because he neglected them, or introduced male homosexual love, or
forbade them from participating in his rites.'®> The cause of his indifference to women
is often said to be the inconsolable grief he felt after the second loss of Eurydice:'® far
from being an indication of the hero's apathy or cowardice, the event, again, is caused
by the strength of his erds. In a tradition reported by Pausanias, the second loss of

Eurydice even leads Orpheus to commit suicide;'**

this version seems to expand on
Ovid (Met. 38-9), where the hero says that he would rather die if he failed to recover
Eurydice, and it directly contradicts Phaedrus' claim that the hero was not enough in
love to die for his beloved. Furthermore, Orpheus' death at the hand of Thracian women
is never described as an act of moral justice (dikn): both humans and gods regard it as a
horrendous crime.'® Finally, Orpheus is sometimes, like in Phaedrus' speech,
mentioned along with Alcestis as a case study of the favours Hades may grant to lovers;

. . A . . . ., 166
but in none of these texts is Orpheus' erds or courage viewed as inferior to Alcestis'.

Heath (1994) 180-1 however argues from a scholion to Apollonius' Argonautica that

Plato is not the first to challenge Orpheus' 'manliness':

"7 [Eratosth.] Catast. 24, who ascribes the tale to Aeschylus.

158 Paus. 9.30.5-6; Hyg. Astr. 2.7.1.
19 Philostr. Vit. Apoll. 4.14.

1% p_Berol. 13426, 1469ff.

! Hyg. Astr.2.7.3.

12 phanocl. fr. 1.7-10 Powell, cf. Verg. Georg. 4.420-22; Ovid. Met. 10.83-5; Paus. 9.30.5;
Servium in Georg. 4.519 (11 357.24 Thilo-Hagen); Hyg. Astr. 2.7.3; Cono ap. Phot. Bibl. 186,
140a33-7.

'8 Cono ap. Phot. Bibl. 186, 140a34-7; Phanocl. fr. 1.3-4; Ov. Met. 10.79-81.
1% Paus. 9.30.6.

' Humans: Phanocl. fr. 1.7, 23-8. Gods: Paus: 9.30.8, Cono ap. Phot. Bibl. 186, 140b2-15;
Schol. Pind. Py. 4.313a (1I 140.3 Drachm.)

1 Eur. Alc. 357-62, Plut. Amat. 761e9-f1 (see above note 141); Lucian. Dial. mort. 28.3.
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<mpdté vov Opofioc>: Hpddwpog (31 fg 42 1.) dvo eivor ‘Opeegig gnotv, Gv toOv
grepov ovpmiedoar toig Apyovavtarg. Depekvong év i ¢ (3 fg 26 J.) ddppmva
onot kol ook Opeéa cvumemievkéval. €ott 8¢, a¢ Ackinmddng (12 fg 6¢ J.),
Anorwvog kol Kaiiioang: &viol 8¢ ano Oidypov xai [Todvuviag. {nrteitat 8¢, o1 i
‘Oppede dobevng @v cuvémiel Toig fipooty: 6t pavtig dv 0 Xelpov &xpnoe dHvachal
Kol tag epijvog maperbely avtovg Oppémg cvpmréovtog. (Schol. Ap. Rhod. 4rg.
1.23, pp. 8-9 Wendel)
The scholiast recalls that previous mythographers were apparently puzzled as to why
Orpheus, who lacked the strength required for the enterprise (doBevrg &v), embarked on
the Argd nonetheless; Herodorus solved the problem by saying that there were two
different Orpheuses, and Pherecydes just denied Orpheus' participation in the adventure.
Yet this ancient debate, pace Heath, can hardly be viewed as an antecedent to Phaedrus'
claim: it only casts doubt on Orpheus' natural physical strength (doBgvig), not on his
lack of courage, or spirit (nadaxio), which is the focus of Phaedrus' argument. Phaedrus
does not blame Orpheus for not having Heracles' strength, and he never argues that erds
inspires physical strength as such; he rather blames Orpheus for not having the
character trait showed by a heroine like Alcestis, who would certainly not have

qualified for rowing on the Argo either.

In sum, poets or mythographers usually represent Orpheus as a highly respected
figure,'®” an outstanding musician'®® who, through his outstanding love'® performed

170

outstanding deeds. " They never cast doubt on his erds for Eurydice, nor on his virtue,

i.e. his courage and his musical skills.

b. Phaedrus' manipulation and its motives

Phaedrus departs from the Orpheus myth in three different ways: he invents new

elements of the story (the phasma, cf. iii); he gives traditional facts a new significance

"7 Pind. Pyth. 4.177 (edaivntog Opeedc); Cono ap. Phot. Bibl. 186, 140b13f (Bvoiwg te yap
kai 6601 dAA0Lg Beol Tiudvtat yepaipetar); Lucian. adv. Ind. 11-12; Paus. 9.30.12.

1% Aesch. Ag. 1629-32.
' Verg. Georg. 4.423-7.

' See above. He is compared to other heroes (Heracles, Odysseus) or gods (Dionysus) who
dared to go down to Hades and succeeded in bringing dead people back to the living: Ps.-
Mosch. 3.115-25, Diod. 4.25 4.
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(Orpheus' musical skill, viewed as pointing to the hero's malakia, cf. ii); or he assigns a
new cause to them (the katabasis (i), the failure (iii), and the death (iv), viewed as
divine sanctions against the hero's malakia). These various manipulations of the myth
target both the erds and the virtue of the hero: they belittle the erotic motivation of
Orpheus' performance and introduce a moral condemnation of his lack of manliness.
Both transformations are required by Phaedrus' project: offering a proper encomium to

the god.

i. Eros

An implicit claim of Phaedrus' theory, as presented in the central part of the speech
(178c2-179b3), is that the efficiency of erds depends on its intensity: the more one is in
love, the more one is likely to perform daring and virtuous actions, that is, to 'die for'
someone (Vmepamodvioketv). Since Orpheus, in the most familiar versions of the myth,
performed impressive deeds but did not choose to die for his beloved, Phaedrus needs to
show first that the hero cannot have been the passionate lover he is usually taken to be
— his love cannot be as strong as Alcestis'. For Alcestis, who is an outstanding example
of a hero willing to die for, Phaedrus had to play up, and even to invent, the role of erds

in the story; for Orpheus, who displayed a kind of heroism not conducive to his view of

virtue (dying for someone) Phaedrus deliberately plays down the function of erds.

ii. Areté

Phaedrus also needs to modify the way Orpheus' virtue is represented in the myth. He
must show that Orpheus' deeds, which did not consist in 'dying for' someone, are not as
heroic as they are believed to be. This leads the speaker to lie by omission. First he
erases everything that points to the hero's courage: he passes over the dangerous and
frightening nature of the adventure, on which so many ancient authors agree,'’’ since
the courage showed by the hero in these cases does not match Phaedrus' particular
conception of courage (dying for another). Second he omits to mention Orpheus' most
characteristic virtue, which is not courage — a virtue shared with many other heroes —

but his musical skill, his power to charm and persuade rocks, beasts and infernal gods

"' See above n. 144.
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who are supposedly insensible to persuasion.'’? Instead of recognizing Orpheus' value
as an artist, Phaedrus debases it as being irrelevant, and even detrimental, to what he
views as the most excellent performance of virtue — dying for someone: in his view,
Orpheus' kitharodia is a cowardly mékhané that allowed the hero to dodge death.
Phaedrus also keeps silent on other qualities usually acknowledged in Orpheus: his
wisdom,'”? the invention of initiation and purification rites,'* or the foundation of an
oracle.'” All these features are obviously more conducive to Diotima's view of virtue

and happiness than to Phaedrus'.

3. Achilles

Phaedrus' distortion of the Achilles myth is more complex, as it bears both on the

Homeric and the Aeschylean versions of it.

a. Differences from the traditional accounts

Phaedrus explicitly opposes Aeschylus' account of the erotic relationship between

Achilles and Patroclus:

Aioydrog 8¢ prvopel pdokwv Axyléa Moatpdxhov Epdv, 0¢ v Kalkiov od povov
Motpdéxdov GALN dpo kol T@V MpOOV andviev, Kol £t ayEvelog, EMEITO VEDTEPOC
oAV, G enow ‘Ounpog. (Smp. 180a4-7)

176

Plato may refer here to Aeschylus' first play, the Myrmidons (c. 490 BC). ™ In two

fragments of this lost work, Achilles expresses his nostalgia for Patroclus' thighs:

céfag 6& uMpdV ayvov oL Katnoéom,
O SVoYAPIGTE TAY TUKVDY GIANUATOVY

(Aesch. fr. 135 = Plut., Mor. 751c)."”

1”2 See above nn. 148 to 150.

' Pl. Leg. 677d; Prot. 316d; Eur. Alc. 966-9; Clem. Alex. Strom. 5.4.24.1; Plut. De Pyth. orac.
18.402¢; Diog. Laert. 1.5; Cono ap. Phot. Bibl. 186, 140a30.

174 [Eur.] Rhes. 943-7, Aristoph. Ran. 1030-32; [Dem.] 25.11; Diod. 4.25.2-3; Apollod. 1.15.5-
6.

' Philostr. Heroic. 28.8, Vit. Apoll. 4.14.
1% For the date of Aeschylus' Achilleis, his first trilogy, see Michelakis (2002) 22 n. 1.
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unp@V 1€ TV oMV eVoEPNG OAia
Khoiov

(Aesch. fr. 136 = [Lucian], Erotes 54)'"

Aeschylus' view, which might have found resonance in Pindar's Olympian 10 (16-
19),'” seems to have been widely accepted three or four decades after Plato's
Symposium. In Against Timarchus (346/5 BC), Aeschines presents Achilles' and
Patroclus' erotic relationship as a common and agreeable interpretation of the text,

without even arguing for it:

"Exeivog yap [i.e. Ounpoc] moArayod pepvnuévog mepi [atpoxiov kol Aydiémg, TOV

pev épwta kol TNy Exovopiov avtdv Thg eMiag GmokpORTTETOL, NYOOUEVOC TAG TG

govolag VepPolig KaToPoVelc eivar Toig memandevpévolg TV dkpoatdv. (Aeschin.
1.142)
Aeschines also views Achilles as Patroclus' erastés on the basis of /1. 11.765-85, where
Menoitius entrusts his son to Achilles' care:

Q kotagovic Eotv i 8 Epota T Empéletay avtod mapéhafev. (Aeschin 1.143) '™

It is unclear how widespread this view was in Plato's time, since Socrates opposes it in
Xenophon's Symposium:
Ayidievg Opnpo memointol ovy og moudwkoig [atpokim dAL d¢ Etaipg dmobavovtt
gxnpenéotota Tipmpiioat. (Xen. Smp. 8.31)
There is no doubt, however, that this eroticization of the epic tradition was already in
circulation, at least since Aeschylus, and that it was viewed as a debatable
interpretation, a reading 'for the learned' (toig memoudevuévolg), by Aeschines' own

admission.

Did Aeschylus, in the Myrmidons, just make explicit what Homer already implied, as

Aeschines wants to claim (cf. dmokpvumtetar)? Are Achilles and Patroclus already

"7 = also Athen. 13.602e (var. 1. 1: ovk émndéow). Harrison (2018) 148 reads here a reference to

intercrural sex; but on our lack of evidence for this alleged sexual practice, see Osborne (2018)
318-28.

'™ On the pmpoi as objects of homosexual attraction, see Solon fr. 25 and Soph. fr. 346.
' 0l. 10 celebrates a victory in 476 BC, see Fantuzzi (2012) 227.

"% On this passage, see Fantuzzi (2012) 232. For a later defence of this interpretation, see Max.
Tyr. Or. 18, §8, with Fantuzzi (2012) 1-3; Plut., Amat. 751c; Martial, 11.43.9-10; Lucian. Am.
54.
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engaged in a pederastic relationship in the I/iad? The view has been defended by
modern scholars, most emphatically by Clarke,'®' but it is also widely contested, and
rightly so to my mind."® Not only do the passages usually targeted in Homer to support
this view not provide clear evidence,'® but the 'couple' formed by Achilles and
Patroclus, as Homer depicts it, does not fit in the hierarchical pattern between the
erastés, who is older, more active and behaves as a teacher, and the younger, passive,
and beautiful, erémenos.'®* On the one hand, Patroclus appears as the typical erastés, as
Phaedrus wants it: he is older than Achilles (//. 11.787), and Achilles is the more
handsome of the two (xoAdg, 11. 2.673-4, 17.279-80; Od. 11.550-1). But Homer also
depicts Achilles as the dominant partner: his prowess is unmatched on the battlefield (/.
1.165-6), he is stronger (16.140-4), he taught Patroclus some medicine learnt from
Cheiron (11.830-2),'® he gives him orders (11.648-54, 23.90, 17.271, 18.152) and, as
Aeschines recalls, he was asked to exercise a sort of mentorship over Patroclus (11.786-
9). Both Phaedrus' and Aeschylus' eroticizing depictions of the relationship between
Achilles and Patroclus rather appear as late adaptations of the contemporary ideology of

pederastic love to an epic narrative which is a priori ill-suited to this model.'®®

81 Clarke (1978); see also von Scheliha (1943) 314-7, Cantarella (1988) 25-8, Ogden (1996)
123-5, Davidson (2007) 255-67. According to Konstan (1997) 42, 'The bond between Achilles
and Patroclus occupies an extreme position on the spectrum of friendships'.

82 See Dover (1978) 194, 196; Buffiére (1980) 369, 372, Sergent (1986), Bremmer (1980),
Skinner (2005) 42-3. The most thorough refutations of the alleged evidence are Patzer (1982)
93-100 and Fantuzzi (2012) 190-215. Alexandrian scholars marked /I. 16.97-100 as an
interpolation motivated by a homoerotic reading of Achilles' relation with Patroclus (Scholia on
11.16-97-100).

18 1. 16.97-100, 24.6-9, 24.128-32. For homosexuality in Homer, scholars also refer to /1.
20.231-5 (Ganymede 'snatched away to be Zeus' wine pourer because of his beauty (kdAAeog)',
and Od. 3.397-403; 4.302-5; also 15.4-5; cf. Nardelli (2004).

' On this asymmetrical model, see Dover (1978) 16, 85, 100-9, and Konstan (1997) 38-9. For
Ogden (1996) 124, the unsuitability of the Homeric narrative to the pederastic model is not an
objection: early practices of homosexuality may have not obeyed this classical canon; but, as
often, Ogden does not provide sufficient evidence for this assumption.

' This passage may have inspired Pind. Ol 10. 16-9 (476 BC), where Achilles appears as

Patroclus' teacher; on which see Hubbard (2003b) 1-2.

1% See Dover (1978) 197-8, Fantuzzi (2012) 216. Another characteristic 'homosexualisation' of
the myth is Pind. Ol. 1. 36ff, where Pelops' story is recast in a pederastic context, see Dover
(1978) 198. What is at stake in this debate is, more fundamentally, the question of the 'date of
birth' of pederasty in Greece: Sergent (1987), (1986), (1993), and Bremmer (1980) and (1990)
view pederasty as an institution that evolved from Indo-European initiation rituals in the
prehistoric period; against this view Dover (1988) 116-9 convincingly argued that there is no
literary evidence for overt homosexuality prior to the 7" century BC; from this date, the custom
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b. Phaedrus' manipulation and its motives

Therefore, Phaedrus' characterization of Achilles as Patroclus' eromenos is heterodox in
two respects: it subverts Homer's account (where there is no evidence for an erotic
relationship between the two heroes), as well as the most common interpretation
proposed by those who, like Aeschylus, had already eroticized Achilles' and Patroclus'

relationship. This double revision of Achilles' myth may have at least two functions.

i. Offering a high-standard encomium

First, as we saw, characterizing Achilles as an eromenos allows the speaker to praise the
god 'as he deserves': it provides good support for the thesis that erds is indirectly
responsible for the most heroic self-sacrifice of all, without casting doubt on the heroic
nature of Achilles' character. In so doing Phaedrus can defuse a threat that the myth,
both in its traditional and in its revised (Aeschylean) versions, represented for his thesis.
On the one hand, the Homeric version showed that a hero can die on behalf of someone
else without acting through erds. In the Iliad, it is Achilles' irascible character,
particularly irritable when it comes to the hero's timé, that prompts him to seek revenge
for the major offence Hector inflicted on him: the loss of his dearest companion and of
his divine armour. Achilles' philotimia and the strong philia that unites him with
Patroclus suffice to account for his aristeia. Phaedrus must oppose this scenario, and

show that erdos — no other emotion — is at the origin of Achilles' deeds.

On the other hand, the modern (Aeschylean) remodelling of the myth in light of
pederastic habits deprived the hero of his natural virtue by depicting his aristeia as
motivated by erotic passion. Phaedrus thus needs to show that Achilles was the
eromenos, not the erastés. It is for this second motive that Phaedrus invents a new
version of the story; not, as Fantuzzi argues, 'in order to stick to the parameters of role-
distinctions in classical pederasty and the data provided by Homer":'*" as we saw,
Homer provides as much evidence for Aeschylus' pederastic scenario (Achilles is the

erastés) as for Phaedrus' (Achilles is the eromenos). This points to a further function of

Phaedrus' discussion of Homer and Aeschylus: in addition to offering a proper

presumably spread rapidly among Greek states, and myths and initiation rituals were
subsequently invested with homosexual content to validate contemporary tastes and customs.

87 Fantuzzi (2012) 230, see above p. 38.
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encomium, Phaedrus' revision of the myth may be a contribution to an ongoing Homeric
y y going

debate.

ii. Solving a Homeric problem

As we saw, once the relation between Achilles and Patroclus was sexualized, the
repartition of the roles became a genuine Homeric problem for the interpreters,'®® and
the issue might have been discussed in antiquity: Phaedrus' polemic against Aeschylus
may mirror the debate and provide an original contribution to it."® Such critical
practices were after all part of the entertainment of the elite symposia.'*” In the prologue
of Plato's dialogue, Socrates already discussed with Aristodemus a similar problem
(174b5-c4):"”! Homer describes Menelaus coming uninvited to Agamemnon's feast (/.
2.408), thereby suggesting that Menelaus is one of the agathoi; but in another passage,
Homer calls the hero a 'soft spearman' (poABakog aiyuntmg, /. 17.588). Did the poet
ignore the sympotic etiquette? Is Menelaus one of the best heroes, or a coward? The end
of Phaedrus' speech raises another Homeric question: should Achilles be viewed as the
erastés or the eromenos? And just as with Menelaus, the question can be decided in

either way, since Homer himself did not address the problem.

In both cases the problem discussed in the epic is based on modern ethical principles
that arguably did not prevail in Homer's times: the sympotic etiquette (for Menelaus),
the classical rules of paiderastia (for Achilles and Patroclus). In the wake of the
scholarly interpretations of the Il/iad by Theagenes, Metrodorus, and all those who
intended to put Homer in line with contemporary ethics and sciences,'”> Aeschylus and

Phaedrus discuss the way Homeric heroism can be adapted to the morals of classical

' See Fantuzzi (2012) 226-7 and 228, n. 105: 'for the ancients of classical and post-classical
Greece the hierarchical schemes of the pederastic etiquette canonized between the 6™ and 5
cent. appear to have been inescapable.'

"% A late indication of this debate, as suggested by Konstan (1997) 38, may be Sen. Ad Lucil.

88.6, where the relative ages of Achilles and Patroclus are mentioned as a popular conundrum:
'Quid, inquam, annos Patrocli et Achillis inquirere ad rem existimas pertinere?"'.

1% See Rosler (1990) and Ford (2002) 24-44.

' On this passage, see Hunter (2004a) 31-2. For echoes of ancient debates on Homer in the 5™
cent. BC, see Hunter (2004b) 2371f.

"2 On the allegorical and apologetic interpretations of Homer, see Richardson (1975) 65-77 and
Hunter (2018) 44-91. For the pre-Platonic sources, see Lanata (1963) 106-11, 240-7 and 278-
81.
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Athens; and in so doing they discuss the nature of heroism itself. Behind the particular
problem of textual exegesis — what did Homer mean? — Aeschylus and Phaedrus
discuss a general question of morals: how should a hero like Achilles be viewed in order

to serve as a valid model of virtue in the modern context of paiderastia?"”

Aeschylus' answer to the question, presumably the most common one, is that Achilles
was the lover.'”* Such an interpretation preserves, in some way, the heroic nature of
Achilles: his characterization in Homer as an active and dominant soldier required the
identification of him as an erastés, since the active role in the erotic relationship was
supposed to mirror the active political and military role of the adult male.'”
Characterizing him as an eromenos would have threatened his heroic status and possibly
exposed him to the ridicule of effeminacy attached to the erémenos, when this role was
assumed by an adult citizen. Such a characterization was presumably a principal
narrative resource of Sophocles' satyr-play, The Lovers of Achilles (AyiAéwg
épaotai: 7rGF iv: 149-56), where the best of the Achaeans was depicted as the object
of the sexual desires of the chorus of Satyrs; Sophocles, against Aeschylus' 'tragic'

: - . . o A 196
version, ridiculed Achilles by turning him into an erémenos.

Phaedrus offers an opposite answer to the Homeric problem, which is no less legitimate
from a merely textual point of view, since in Homer, as we saw, Achilles is more
handsome (koAAiwv) and younger (vemtepog, Smp. 180a5-7) than Patroclus. The state of
Achilles' beard however (£t1 dyéveloc, 180a6) is not recorded in Homer: Phaedrus adds
what was the most predictable feature of Achilles' role as an erémenos according to the
etiquette of paiderastia.'””’ From a moral point of view, Phaedrus' interpretation is
unconventional as it casts the hero in the potentially un-heroic role displayed in
Sophocles' satyr-drama. But it also supports a more plausible view of what a true and
outstanding hero is: the best of the Achaeans, who is aristos phusei, cannot perform his
exploits through a fleeting passion which is likely to inspire courage in anybody, even a

coward (kokdc, 179a7), and a woman (Alcestis). Phaedrus' encomium thus implicitly

' For literary criticism as a pretext for talking about contemporary ethics, see Ford (2002) 25.

19 See Konstan (1997) 38, cf. Aeschin. 1.142 and Zenodotus scholia to 17. 16.97-100;
195 Cf. Halperin (1990) 30-6, Ogden (1996) 133-5, and Ludwig (2002) 48.

"% See Fantuzzi (2012) 16-7 who suggests that Sophocles sharpened the un-heroic feature of
Achilles' sexuality conveyed in the episode of the hero's cross-dressing and feminization at
Scyros, on which see also Fantuzzi (2012) 21-98.

7 Cf. P1. Prt. 309al-5, with Dover (1978) 86. See Fantuzzi (2012) 229.
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raises a general question of ethics: can one belong to the aristoi phusei and perform an
aristeia through a passion (eros) that inspires courage in anyone? His emphatic answer
is 'no": if a hero is truly virtuous, his action ('dying for' someone) cannot be at the same
time directly prompted by eros, since this would mean that he did not act for the sake of

to kalon.

The benefit of Phaedrus' interpretation — just like Theagenes' or Metrodorus'
allegorical readings of Homer — is to align the virtue of Homeric heroes with a more
modern view of areté. In a time where battles were fought not in the form of Homeric
duels, but within organized and disciplined military corps like the hoplite phalanx,
military efficacy could not be based merely on the rash passion (uévoc) that is key to
success in Homeric combat: it also required a fair amount of discipline, sophrosuné, and
phronésis, as the 5™ Athenian general Laches readily admits in Plato.'”® Self-restraint
and level-headedness were surely not the hallmarks of Achilles in Homer: according to
the scholiast to the [liad, Aristotle viewed Achilles' character as ‘'unstable'

199 Eustathius (Hom. 1365.55-8) recalls Aristotle's view and also describes

(Gvopaiov);
the hero as ‘fickle' (moAipBorov) and 'unsteady' (&ototov).*” These views, as Hunter
argues, probably had an ancient origin, as they are strongly reminiscent of the charge of
inconsistency brought against Achilles in Plato's Hippias Minor (370a-371¢).*"' By
remodelling the Homeric hero into an erastés, Aeschylus could only reinforce the
discomfort that moral teachers of the classical period presumably felt with Achilles'
emotional fragility. Phaedrus' heterodox interpretation brings an antidote to this
discomfort: by refusing to view erds as the stimulus of Achilles' aristeia, by endowing
the hero with the more moderate sense of reverence and respect (dyand, 180b2) that the
ideal eromenos is supposed to feel towards his erastés, by suggesting that this feeling

amounts to a reverence for the divine (Bsi0tepov, 180b3), Phaedrus indicates that the

hero acted for the sake of the fine (10 xkaAdv), not in order to satisfy his self-interest. By

" La. 190e-192b: phronésis is essential to andreia. On the adaptation of Homeric ethics to the

modern ideology of warfare and citizenship, see also Georgoulaki (1996), Welwei (1991),
Parker (1996) 135-7, Prandi (2003), and Franchi and Proietti (2015) 236.

%95 T 24.569, with Arist. fr. 391 Gigon; cf. Poet. 1454b14-15 (nopaderypo oxAnpdmroc): the
passage is corrupt, but the other manuscript reading yields the same thought, cf. Halliwell
(1987) 48 and 67. On this passage, see also Else (1957) 462-3; Richardson (1980) 273, Fantuzzi
(2012) 226, Hunter (2016) 103. On Achilles' fickleness in the /liad, see Scodel (1989).

2 Eust. Hom. 783.17-19 (modpBolia, or madwpPovria, cf. Van der Valk ad loc.), 1359.17-22
(maripBorov 700g); 1366.1 (10 10D Ayiéwmg dotatov). See Hunter (2016) 104-5.

' Hunter (2016) 88, 99, and 103, with n. 55.

67



Plato's Symposium: the Other Half — Christian Keime — February 2019

insisting that Achilles died not only 'for' (OmepamoBaveiv) but 'after’ someone
(émamoBoavelv tetehevnkoty, 180al-2), and that he was fully aware of the ultimate
consequence of his decision (memvouévoc, 179¢2), he can clear the hero of the
selfishness and the emotional inconsistency he shows in Homer, and even more in
Aeschylus. Phaedrus puts the heroic behaviour more in line with the virtues of the
Platonic or Aristotelian rational agent who makes informed choices and who is fully

aware of the risks he runs when choosing to honour the divine and the fine.

Conclusion

After arguing that erds inspires virtue, and that virtue requires being ready to die for
another (178c2-179b3), Phaedrus intends to show how his theory applies to some heroic
deeds which are traditionally depicted either as not inspired by erds (Alcestis and
Achilles), or as inspired by erds but not consisting in 'dying for' (Orpheus). By
improving on the old accounts, he manages to deliver the novel and 'worthy' encomium
to erds which, as he himself complained to Eryximachus, no sophist or poet has

provided thus far.

II1. Problems of Phaedrus' encomium

I started by discussing some criticisms levelled against the alleged inconsistency of
Phaedrus' argument, in particular the claim that Achilles was Patroclus' erémenos: 1
showed that this claim, as well as the other unconventional views Phaedrus holds on
Alcestis and Orpheus, made perfect sense in light of the project: offering a high
standard encomium to erds. This is not to say that these claims about the heroes are not
puzzling in some way. Plato also means his reader to notice that, however necessary to
the consistency of the argument, these innovative pieces of mythology do not make full
sense in terms of what we usually think about erds. What is problematic in the
encomium is not its consistency, but rather the erotic nature of the motivations Phaedrus
ascribes to the heroes: on the one hand, he ascribes erotic motivations to two heroes
(Alcestis and Achilles), but it is unclear how erotic is the emotional mechanism that
prompted them to perform their aristeia (A and C). On the other hand, he downplays

the role of erds in one case (Orpheus) where erds is most obviously at the root of the

68



Plato's Symposium: the Other Half — Christian Keime — February 2019

heroic deeds (B). In sum, the more heroic the actions are, the less clear it is how erds

motivates them (D).

A. Alcestis

Alcestis as we saw exemplifies the positive effect erds can have in the erastés, which
has already been described and explained in the central part (178e-179b). In the case of
the army of lovers, the account made quite good sense: on the battlefield, the erastés
arguably faces the most deadly dangers to protect the life of his eromenos, from whom
he hopes, until the last second of his life, to enjoy company and sexual gratifications.
The final purpose of the brave lover is to prolong his erotic relationship with the
beloved: this looks consistent with the very nature of erds, a violent emotion which

pushes to the most daring actions in order to reach satisfaction.

It is not so obvious how such a mechanism can apply to the case of Alcestis.**> When
the heroine decided to die for Admetus, she did not just put her life in jeopardy, like the
soldier jumping to the front lines to protect his eromenos: she coolly decided to put an
end to her life and, as a result, to her erotic relationship with her husband. There was no
hope for Alcestis that, by saving Admetus, she might continue to enjoy his company.
Alcestis' erds seems to be paradoxically directed towards its own dissatisfaction: in
Phaedrus' version of the myth, the final purpose of the erastés consists in putting out of
reach the very object of erods. In a more plausible scenario, if Alcestis had acted through
eros for Admetus, she would have done anything to save both his and her own life in
order to prolong, as much as possible, her relationship with Admetus: she would have
managed to convince someone else to die in Admetus' stead; or, failing that, would have
enjoyed her last moments of intimacy with her husband. She would certainly not have

brought forward her own death.

B. Orpheus

In other words, Alcestis would have behaved like Orpheus, who did everything possible

to save the life of his beloved as well as his own, so that, back in the living world, he

222 Noted by Hunter (2004a) 39.
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and Eurydice could enjoy the pleasures of erds again. By committing suicide, Orpheus
would surely have joined his beloved, but this romantic gesture would have ruled out
for ever the possibility for him and Eurydice to enjoy the sensual pleasures of what the
Greek called eros, i.e. not just romantic love, but desire for sexual intercourse. As
Achilles reminds Odysseus in the Nekyia, the Underworld may not be deprived of
honours and glory, but it does not offer much delight: how could erds find its
satisfaction in the realm of the 'decaying corpses' (vekveoot kota@dévoioy)?™”
Orpheus' decision to bring Eurydice back to life instead of joining her in Hades forever
may be at odds with the ethical behaviours that Phaedrus prescribes for a lover (to 'die
for' another); but it is much more in line with the requirements of erds as such. What
Phaedrus thus derides as softness (poABokilecBat) in Orpheus' erotic behaviour (his
refusal to die and his attempt to bring back his beloved to life) may actually be the best
indication that his behaviour was motivated by erds. Although depicted as the exemplar
of the bad erastés, Orpheus seems to be more obviously motivated by erds than

Alcestis.

C. Achilles

By contrast, understanding Phaedrus' account of the erotic motivations of Achilles'
aristeia is even more difficult than in Alcestis' case. Phaedrus argued that Achilles'
deeds, although not directly inspired by erds (the hero was not in love), were indirectly
prompted by the affection (dydnmn) that the hero felt for his erastés and the divine
enthusiasm (E£ros) that he perceived in him. The implicit lesson was that the
spontaneous ambition to perform the fine (émi 0¢ toig wkoAoic ¢uiotipia, 178d2)
animating the best hero (&piotog evoet, 179a8), although not fuelled by a fleeting erotic
whim, cannot manifest itself better than within an erotic relationship, when the fine
thing (10 xaAov) that the beloved is led to revere is the divine inspiration that animates
his lover. To be sure, this lesson is implied, but it necessarily follows from Phaedrus'
initial plan to offer an excellent encomium, and from his final claim that he
demonstrated that erds is the best means to achieve virtue and happiness (cf.

KUPLOTATOV £ivar £i¢ dpeThc kai evdarpoviog ktfioty, 180b7-8).

Two problems arise from this claim.

2 0d. 11.489-91.
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(1) Phaedrus envisages erds no longer as a desire, but as the object of desire: eros is
what, at least from the point of view of the gods, Achilles cherishes (dyond, 180b2).

Phaedrus' ultimate view of erds is un-erotic.

(2) Even if we admit the view that eros was the object of Achilles' desire, it is unclear
how the implied (or required) general lesson on erds follows from the particular case of
Achilles. Why should erotic inspiration be a better candidate for arousing a genuine
philotimia for ta kala, or a reverence for the divine, than any other fine and divine
object? If the virtuous man is naturally led to perform what is best, if he does not need
the particular motives that animate the ordinary erastai and erémenoi, he might be
prompted to sacrifice his life through respect for the martial valour inspired by the gods
(cf. pévog éumvedoar, 179b1) in his parents, or his companions in arms, like Diomedes,
who is also divinely inspired by Athena?*"* It is unclear why Achilles' true virtue should
manifest itself better in Achilles qua lover than just qua soldier admiring the divine
courage of Diomedes, or looking for fine honours, or gua companion honouring the
divine bonds of friendship, or gua son piously avenging his parents. Since Achilles'
action is characterized as a pure act of piety, and awarded for it, it becomes irrelevant
whether this act is performed in the frame of an erotic context or not, whether the divine
inspiration that the hero cherishes (dyand) is Eros or any other god or fine thing. In
other words, even if we follow the very implausible view that erds can be the object of
desire and therefore prompt the best of us to achieve virtue and happiness, this does not

show why erds is most conducive (kvpidtatov) to the acquisition of these goods.

In sum, if there is any oddity in Phaedrus' argument, it is because the heroic model,
along with Alcestis' story, looks incompatible with the particular nature of erds. Just as
it was unclear why erds more than moral duty or desire to achieve immortal glory
should have prompted Alcestis' action, it is unclear why the fine and the divine that
Achilles is naturally prone to revere should be specifically instantiated in erotic
enthusiasm. Phaedrus' encomium eventually fails to demonstrate anything about the

specific power of love, compared to other motivations.

04 of 11.5.1-2.
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D. The paradox

Therefore, among the three heroic exempla given by Phaedrus, Orpheus is the one who
is denied true heroism, but his aristeia is the only case where the role played by erds is
obvious. By contrast, it is not clear how Alcestis achieved any erotic purpose, even less
clear in the case of Achilles: the hero is not in love, and there is no better reason for his
virtue to manifest itself in response to erds rather than to any other divine element. With

regard to virtue, Phaedrus' ranking is:
Orpheus < Alcestis < Achilles.

With regard to eros, the ranking is symmetrically opposed:
Orpheus > Alcestis > Achilles.

In Phaedrus' heroic ranking, the more virtuous the lover or the beloved is, the less
motivated by eros their behaviours prove to be. This opposition between the two
rankings is, to my eyes, what constitutes the key problem of Phaedrus' speech. As long
as Phaedrus was talking of the virtuous effect of eros in common citizens (the army of
lovers), his argument made quite good sense: the more the hoplite is in love with the
companion fighting at his side, the more he will dare to face danger. However, in the
world of the heroes, i.e. those who provide the norms for what is good and what is bad,
it seems that the less you are in love the more virtuous you are. In other words,
Phaedrus' lesson ('love leads to courage') works quite well when it applies to ordinary
people, the average men who cannot face the utmost danger without being elated by a
powerful sensual passion and by the prospect of enjoying more pleasure in the course of
their life — the ordinary man who can only become similar (dpowoc) to the best by
nature. It does not work anymore when it comes to explaining heroic deeds. By
postulating or dismissing erotic motivations in the bravest of all, Phaedrus' argument is
obviously artificial — he labels as 'erds' some motivations which are not obviously
erotic (Alcestis, Achilles), and he fails to recognize that erds can be conducive to some
deeds which, although not consisting in 'dying for' another, are nonetheless admirable

(Orpheus' katabasis).
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Conclusion

(I) We started by analyzing the way Phaedrus manages to argue that erds is not just
beneficial, but should be viewed as the best means to achieve the highest goods: virtue
(the courage to face death without trembling), and happiness (enjoying a long life of
honours). This encomiastic strategy leads Phaedrus to show that erds can inspire virtue
not only in the common run of mankind, but also, and most importantly for his
demonstration, in the best of us; either because it is the internal motivation of the
subject, the lover (Alcestis), or because it is the object of the beloved's affection (agapé)
for his lover (Achilles); Phaedrus is also necessarily led to downplay the inspirational
force that erds may have in famous lovers who did not dare to die for their beloved

(Orpheus).

(IT) These final claims about the heroes are arguably at odds with the other versions of
the stories current at the time: poets or mythographers never accuse Orpheus of being a
'soft' lover; and they never ascribe to Alcestis' and Achilles' deeds the erotic motivation
imagined by Phaedrus. This distortion of the tradition is the hallmark of Phaedrus'
epideixis — this is where the speaker most conspicuously displays his sophia: by
rejuvenating the tradition, he not only shows the familiar sympotic ability to summon,
re-perform, and criticize the sayings of ancient authorities;*” he also manages to meet
the challenge he issued himself at the start of the dialogue through the voice of

Eryximachus: providing a proper encomium.

(IIT) This novelty also plays the role of a tell-tale sign about what is wrong or puzzling
in the argument: in front of such a new account, the reader is prompted to wonder how
this version of the myths actually works, to check whether the new role that Phaedrus
ascribes to erds in ancient stories makes any sense. Although the claim that erds can
prompt courage proved quite convincing in the case of the army of lovers, his non-
conventional view that this mechanism also applies to the realm of the 'best' proves
problematic: the traditional characterization of Orpheus as a passionate lover and a
brave hero, and the non-erotic explanations provided by the poets to account for
Achilles' and Alcestis' deeds eventually prove more convincing than Phaedrus' novel

interpretation of these myths.

25 On this sympotic ingenuity, see Rosler (1990) 233; Ford (2002) 25-35, 41-3; Hunter (2004a)
39 and (2012) 104.
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Let us insist, again, that these problems are the direct consequence of the strict
requirement imposed at the start of the dialogue: showing that eros is directly conducive
to the highest form of goodness for human beings, virtue and happiness. Had Phaedrus
only set to himself the banal task of simply praising erds, he could have stopped at the
end of the central part (179b3), after showing quite convincingly that erds can lead all
of us to emulate the best heroes. What Plato may thus reveal through Phaedrus' forced
demonstration at the end of the speech (179b4-180b5) is the impossibility of
convincingly ascribing the powers and virtues of erds (as Phaedrus understand them) to
the best expressions of human goodness (as Phaedrus understands them). It appears that,
in Phaedrus' erotic and ethical system, when it comes to explaining the motivations of

the best deeds, and the primary cause of the highest bliss, there is no need for eros.
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CHAPTER 3. PAUSANIAS' SPEECH (180c¢4-185¢3)

Introduction

Commentators have long recognized that Pausanias' claim to legal expertise and 'the
tricks and ornaments' of his literary style’® are characteristic features of the orators and
sophists of the time. On this account, one may commend the rhetorical ability of the
speaker, or applaud Plato's literary pastiche; but the speech is rarely valued for its
consistency, its originality, or its philosophical interest.**” I will argue that Pausanias'
encomium can be recognized to have those three qualities for reasons similar to those
already advanced about Phaedrus. First the argument aims to be a consistent response to
the particular challenge issued by Phaedrus and Eryximachus: Pausanias shows that
eros 1s more conducive than anything else to a superior form of excellence, in this case,
the wide range of civic virtues that a male citizen should acquire in order to flourish in
fifth-century BC Athens (I). Then I will show that this account is far from banal or
traditional: Pausanias adorns his noble erds and the Athenian paiderastia which is
supposed to foster it with a power which was not traditionally ascribed to erds. For all
that, the virtues of citizenship and the happy life to which this noble erds is supposed to
lead (in a word, civic excellence) are strictly in line with what many Athenians of the
time viewed as supremely virtuous and good (II). Then, I will show why this account
eventually fails to convince: Pausanias does not actually demonstrate why one should

give erds such a predominant role when it comes to achieving civic excellence (III).

2% Bury (1932) xxvii.

27 "lla oratione vanissimum illud Sophistarum genus depictum est', Riickert (1829) 265; 'A
composition of considerable ability (....) the cleverness of a first-rate pleader', Bury (1932) xxvi;
'It is at once hyperlogical in form and also extremely confused and pedantic. Plato is attacking
the logical feebleness of the sophists and rhetoricians', Jowett (1953) 492; 'I’articolazione del
discorso mostra, sul piano argomentativo, una serie di pit o meno gravi forzature, incoerenze,
distorsioni; (...) un riuscito pastiche, che permette ancora una volta a Platone di dare un saggio
della propria straordinaria abilita letteraria', Nieddu (2012) 665, 667-8; a text 'fallaciously
reasoned' (...) 'Pausanias' argument is circular', Alieva (2016) 134, with n. 15.
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I. The argument

Pausanias' argument is primarily a vindication of a noble form of erds and of the kind of
legal and moral prescriptions (nomoi) that lead people to practise it (A). It is also an
implicit vindication of a particular conception of virtue and happiness — the civic

excellence to which this noble eros is supposed to lead (B).

A. Eros and its legal implementation

Pausanias retains from Phaedrus' account the thesis that erds can lead to virtue and

happiness:

Obt6¢ €oTv 6 TG ovpaviag Ogod Epmg kai ovpaviog kai ToAhod GE0g Kai mOAeL Koi
iduwtarg (i.e. happiness), ToAAMV émpédelay avaykalmv ToleicOat tpog dpetnv OV 1€

EpdVTA aOTOV adTOD Kod TOV Epdpevov (i.e. virtue). (Smp. 185b5-¢1)**®

However he opposes Phaedrus' assumption that one should praise the god as a whole:
since erds is twofold (VOv 8& o yép éotv €ic, 180c6-7), a proper encomium should first

distinguish the base erds from the noble one, and only then proceed to praise the latter:

npdTOV pEV Epmta epdoat Ov Ol émarvely, Erxerta Emovécor d&ing tod 0g0b. (Smp.

180d2-3)
Pausanias will follow this plan, although this might not be obvious at first sight. He
starts by defining the two forms — base and noble — that erds can take (180d3-181d7).
He moves on to show that, among the various legal approaches to paiderastia current in
Greece, only the complex legal system at Athens, which combines two seemingly
contradictory prescriptions, is likely to foster the noble eros (182d5-185c¢1). Although
this second part appears more as a vindication of a political system than a encomium of
eros, it is by describing the virtues of the Athenian legal code that Pausanias fully
reveals the benefits of erds (i.e. fostering democratic areté and eudaimonia), and

manages to achieve his elite encomium.

I will roughly follow this plan, although my first part (on the two erdtes) will include

some elements provided in the second part of the speech.

208 . 5 ~ N . 3 . 3\ , ¥
Compare with Phaedrus: épwta 8e®dv Kol mpecPitatov Kol TUOTATOV Kol KUPLDTATOV E1val
€lg apeti|g Kol evdatpoviag ktfjow, 180b6-8.
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1. The twofold eros

Pausanias first opposes a base or vulgar erds (mdvonuog, 181a7-bl), and a fine or
celestial one (ovpdvioc, 185b6). He gives two types of argument for this distinction:
religious (there are two Aphrodites, hence there must be two Erdtes, 180d3-e3); and
logical: any activity (npd&ic), including love (10 €pdv), can be done rightly (koA®dg ...
Kol 0pBdg) or not (un OpBdg, 180e4-181a6). The logical distinction nuances the
religious view, which suggests a sharp divide between two independent entities:
actually erds should be conceived as a single activity which can be performed in two

opposite ways (¢ av mpaydi, 181a2-3).

The two erotes are opposed according to four criteria: (1) their object, (2) their goal, (3)

the genders and (4) the ages of the erastés and the eromenos.

The vulgar eros, which belongs to base people (padrot 181b2) (1) is aroused by bodies
rather than souls (£ép®dot TdV copdtov paAiov §j TdV yoydv, 181b4). (2) Its final goal is
to achieve sexual fulfilment (Stanpd&acOar, 181b5) rather than to proceed in a fine way
(xoA®dg 181b6); this fine way, as will become clear later on, is to look for moral

2 (3) As a result it is directed

improvement (émpélelav ... mpog dpetnyv, 185b7).
towards males and females indifferently, according to the common assumption that,
although women are naturally less strong and clever (cf. 181c5-6), they are on an equal
footing with boys when it comes to providing bodily pleasures.”'’ (4) The erastés
prefers younger males, who are still naive (dvonrtotdtwv, 181b5; év dppocivn Aafdvteg
¢ véov, 181d5-6), and will only commit to short-term relationships: once the bodily

charms of the youth fade away, the lover breaks his oaths (kataysAdoavteg oiynoesOon

&n’ dAlov amotpéyovteg, 181d6-7).

The noble (ovpdviog) way of loving (1) turns to what is stronger and has more
intelligence (10 @uoel éppopevéstepov kai vodv parlov &uov ayondviec, 181c6): as a
result, the lover is more attached to the fine character of the beloved (10D 78ovg

xpnotod dvtog, 183e5) than to his bodily charms (1@ tod coparog dvoel, 183e3). (2)

2 SrampatoacOo (181b5, 183al) unambiguously refers to sexual intercourse (Dover 1980: 97),
just as yoapiCeoBon (183d7-8, 184b6, 184d4, 185a5, b5), Oepanedev (184c4), vmovpyeiv (184d6-
7), vanpetelv (185a4), refer to sexual gratification from the erémenos, cf. Xen. Hiero 1.37 with
Dover (1978) 44-5 and Foucault (1984) 245-6.

219 On the assumption that women have less strength and intelligence, see, e.g., Xen. Smp. 2.9: 1
Yovaukeio eUo1G 0VOEV YElp®V TG TOD AVOPOG 0VGA TVYYAVEL, YVOUNG ¢ Kol ioyDog deitat.
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The final purpose is to bring virtue to human beings and cities (mp0g apetnVv, ApeTic v’
gveka, 185b5-7), this virtue being viewed mainly as an intellectual capacity (cooia,
184c5; puhocopiav, 184d1; ppovnoig, 184d7, see below): this is why it is fine (kaA®dg,
181b6) to love in such a way. (3) As a consequence, this eros is directed towards males
(&ppevog povov, 181c3) — it is the love for boys (0 @V maidwv Epwg), usually called
paiderastia (181c7), since males are allegedly more likely to show physical, moral, and

intellectual strength than women.”"'

(4) Among the youths, the noble lover will turn
rather to those who are mature enough to show strength and intelligence (émedav 10m
dpywvtar vodv ioyewv), that is, when a youth is about to grow a beard (yeveidoketv,
181d2-3). Pausanias here presumably refers to the period of the ephebeia, between the
ages 18 and 20, when the youth reaches adulthood and turns into a neaniskos or a
meirakion: he is no longer a pais properly speaking, but he is not an anér yet, i.e. a full-

212

fledged adult male citizen.” ~ In this transitional period, the youth could become an

erastés, but could remain the erémenos of an older male or a coeval, and as a result, be

213 Hence there is

called paidika or even pais by reference to his sexual role, not his age.
an apparent contradiction in Pausanias' argument: he advocates a noble form of
paiderastia (6 1®v maidov Epwg, 181c3-4) but claims that noble lovers do not love
paides (00 yap épdot maidwv, 181d1). This has raised suspicions and led to textual
emendations,”'* but the trouble disappears if we assume that Pausanias uses pais in two
different senses in these passages: 'beloveds', including mature youths (6 T®v maidwv
Epwc) vs 'boys' (o0 yap épdot maidwv).”"” In Pausanias' account, the good lover must
wait for this late, transitional stage, where the pais-beloved is no more a pais-boy, as it

is only then that the youth reveals his character and his soul, and shows whether he can

be fruitfully educated (tva pn eig dadniov moAAN omovodrn dvnAioketo, 181el). By

21T See above note 210.

*2 This scheme seems to be indicated by [Arist.] Ath. Pol. 42.1-2; but the ancient Greek system

of age-classes was notoriously confusing; see Davidson (2006) 38-51, (2007) 71-82, and
Robson (2013) 40-1.

55 For a neaniskos or meirakion (young man) called paidika or pais (beloved), see Pl. Euthd

274c2-3 (cf. 271b1, 273a7, b7, 275a5, d5, €7), Lys. 205b1 (gig tov veaviokov) and b8 (t® mwaidi),
with Dover (1978) 85-6 and Hindley (1991) 178. On mature youths being both erastai and
eromenoi, see Xen. Smp. 8.2.2-4. For love between coevals, see Thgn. 1018-9, 1063; cf. Dover
(1978) 86-7 and Parker (2015) 24, n.5.

4 See Jahn (1875) 56, Bury (1932) 32, and Vicaire (1989) 16, who is approved by Tarrant
(1991) 27.

215 Noted by Rettig (1875) 132, Hug (1884) 54, Dover (1980) 98, Rowe (1998) 142.
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delaying the fulfilment of erds (10 SwmpdacOar, 181b5, 183al), the lover can
inaugurate a relationship which is due to last throughout life (tov Biov dravta, 181d3-5;
ow Plov, 183e5-6): once the soul of the youth has revealed its value, the erastés will
remain in love with it, since, contrary to a body, a soul does not lose its charms over

time (Gte povipw cvvtakeig, 183e6).

2. The good nomos on eros (Athens and Sparta)

a. Nomos-principle vs nomos-instruction

This fine way of loving is ensured by the combination of two distinct rules of conduct
(nomoi) that can be found only in Athens and Sparta. It has already been noted that the
word nomos, in Pausanias's speech, covers both the official written law and the

unwritten social conventions and customs which Athenian citizens were expected to

follow.>!'®

Pausanias' use of nomos involves another semantic distinction, which is key to
understanding his argument. (1) Nomos first refers to the explicit legal instruction,
written or unwritten, formally dictated by the state or by the social conventions, e.g. the
prejudice against youths being seduced by adults, followed by fathers and educators
(183c4-d2); as we will see, Pausanias refers here both to widely accepted social
conventions and to precise written laws on the protection of youths. (2) Nomos can also
be understood more fundamentally as the implicit moral and rational principle which is
at the basis of the law-instruction (1), e.g. the principle of self-restraint that, according
to Pausanias, genuinely noble lovers follow when they refrain spontaneously from
seducing young boys, on the assumption that this seduction would be useless and

potentially harmful to the youth (181c7-d3).

These two meanings of nomos are supposed to be two sides of the same coin, the letter
and the spirit of the law: the law-instruction is the practical and social implementation
of the intentions laid down by the law-principle. But of course there are differences
between these two kinds of law: as Pausanias will show, two law-instructions may

appear to contradict each other, whereas they participate in the same plan, or instantiate

216 Bury (1932) 34, Dover (1964) 32, Cohen (1991) 175, Sier (2012) 62, Osborne (2018) 328-9.
On the unwritten laws, see esp. Th. 2.37.3.
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the same law-principle; and one can follow the instruction (for fear of legal or social
condemnation) without embracing its moral principle. More importantly for
understanding Pausanias' strategy, the law principle, contrary to the social instruction, is
not explicitly stated in the legal code or the social conduct: finding out the spirit of the
legal instructions is of course a matter of interpretation: this is where legal experts like
Pausanias who comment on existing codes may feel free to introduce original views

about what is actually licit or not.

b. The instructions: encouragement to the erastés vs constraints on the eromenos

Pausanias starts by describing the legal environment at Athens and Sparta (182d4-
183d3): it is a collection of law-instructions which appear self-contradictory, as they set
two opposite standards for two groups of people: on the one hand, erastai are invited to
pursue youths from an early age, especially the noble ones (t®v yevvarotdtwv koi
apiotwv, 182d7), and they are forgiven quite shocking behaviour, like flattery or
perjury (182d5-183c2). On the other hand, fathers, educators, and friends do their best
to protect the youths, and blame them for discussing (510AéyecOat) with lovers (183c4-
d3: Pausanias is apparently talking of very young boys here). As Pausanias shows later
on, there are nuances in this ban on the erémenos: bad reputation is attached only to
those who grant their favours too easily (10 GAiokecOal tayd aicypov vevopuoTtal,
184a5-6): more mature eromenoi are thus allowed to have erastai; but they should not
exchange their charms for money or political benefits (10 Vo ypnudteov kol VT

TOMTIKDV duvapemv aAdval aicypdv, 184a7-8; cf. 184e6-a)d).

c. The principle: eros must lead to areté

Although the instructions given to the erastés and the eromenos look contradictory, they
prove coherent if one assumes that they indirectly foster the kind of noble erds that
Pausanias initially described. On Pausanias' account, the various explicit nomoi on erds
at Athens are commanded by a fundamental law-principle which says that lover and
beloved must engage in an erotic relationship in a fine (koAdv, 184d2, 184e3), or just
(dwcaimg, 184d5-6) way, that is with a view to transmitting virtue to the youth (mdv
Tavtog ye KaAdv apetig v &veka yopilecBor, 185b4-5). This fundamental principle
(aiming at education) requires lover and beloved each to obey a respective particular

rule (vopov &wv éxdtepoc, 184d4). The erastés must follow the 'law on paiderastia’
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(tov mepi v modepaotiav [vopov]): he must be fully devoted to the beloved (6tiodv
dwkaimg v vnpeteiv), and 'contribute to his understanding and excellence in general'
(elg epoéVNoW kol v ANV dpetnv ovuPdairecBor, 184c8-el); the erdomenos must
follow the nomos 'about philosophy and the other parts of excellence' (tov mepi v
@urAocopiov Te Kol TV dAANV dpetnv), that is, yield only to the erastés who is willing to
make him better and wiser (T m0OlODVTL ADTOV GOEOV TE KOl AyaBdv ... dedUEVOS &ig

naidevov Kol v ANV copiav ktacOal, 184d1-e2).

d. Equivalence between principles and instructions: the gist of the encomium

According to Pausanias, Athenian erastai and eromenoi, whether or not they are
conscious of it, are encouraged to adopt these virtuous principles by the apparently
contradictory instructions that are imposed on them: by inviting the lovers to pursue and
the youths to flee, the lawgiver 'puts to the test' (dywvoBet®dv kai Pacavilwv, 184a3-4)
good erastai and good eromenoi, and gives leeway only to those who are willing and
able to engage in a mature relationship (cf. tva ypovog €yyévnrtar, 184a6) conducive to
the noble — educative — form of erds: the erastés who faces the resistance of a prudish
eromenos and who perseveres until the youth has reached maturity will prove to be
attracted by what is stronger and has more intelligence (i.e. the soul), not merely by the
charms of a graceful body; by banning the eromenos from selling his charms for money
or political benefits, the instructions prevent him from being seduced by objects which
are fickle (obte PéPatov ovte povipov, 184b3-4); and they allow him to grant his

favours only if he proves interested by what is stable and constant: areté.

The gist of Pausanias' argument consists in this alleged connection between principles
and instruction; the encomium is based on the claim that all the manifold legal
instructions on sex at Athens tend to one implicit purpose: educating the youths. By
revealing not merely what the law says explicitly (the instructions), but what it means
(BovAeton, 183e6), by finding out, behind the apparently meaningless collection of
explicit nomoi an implicit consistency and purpose, a final and causal explanation (cf.
0l TodTO .... VWO TOWTNG THG aitiag ... tva ypdvog &yyévnron, 184a2-6), Pausanias
performs a sophisticated guesswork (ov padiov katavofjcor, 182d5) which is the
hallmark of his epideixis of wisdom. Just like Phaedrus' idiosyncratic interpretations of
the heroic myths, the nomos-principle that Pausanias perceives behind the nomos-

instructions is both the output of an idiosyncratic interpretation, and the condition sine
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qua non for delivering a proper praise to the god, that is, showing that eros, as it was

practised at Athens is directly conducive to the transmission of excellence.?'’

3. Two common criticisms

a. A self-serving praise?

It has been argued, however, that Pausanias' intended purpose is not to praise erds, but
to legitimise his long-standing homosexual relationship with the poet Agathon, or, in
Neumann's harsh words, 'to use culture and civilization as a cloak for his vice'.*'® This
criticism needs to be addressed since it rests on two prejudices which, in my eyes, are

detrimental to a fair understanding of the argument.

A first prejudice is that the speaker would need to hide his sexual drives behind a
morally noble kind of erds, as if his proclaimed model, the noble erastés, were expected
to feel no interest in sex.”’” Pausanias actually never claims that it is illegitimate for the
noble lover to enjoy physical pleasures.”*’ He does not simply confine noble love to the
love of the soul and base love to sex: he only says that the noble lover is supposed to
care more for the soul than for the body, in contrast with the base lover who is in love
with the body more than the soul (0 10D copatog pdirov 1 g Yyoyig épdv, 183el).
The noble love is supposed to start when the eromenos reveals the value of his soul and
of his body (cf. ol televtdl Kakiog kol dpetiic Yuyfic e mépt kai copatog, 181e2-3), and
the good lover is primarily in love with 'what is stronger and has more intelligence' (0

QVoEL £ppmuevESTEPOV Kol VOOV paAAov €yov ayondvieg, 181¢c6). With time, strength

will surely turn out to be of a piece with intelligence (vodv pdAlov &yov): souls keep
improving over time, whereas bodies decay (183el-6); but at the start of the

relationship, when the youth grows his first beard (yeveidokew, 181d3), although his

217 See gmoavéoon a&iog tod OBgod (180d3), which sounds as an echo to Phaedrus' épwta (...)
a&iog dpvijoar (177¢3).

' Neumann (1964) 261; see also Robin (1929) 1, Bury (1932) xxvi, Hamilton (1951) 14,
Guthrie (1975) 381-2. On Pausanias and Agathon's long-standing relationship, notorious at the
time and subject to public satire, cf. Smp. 177d8-el, 193b7; Prot. 315d6—e3; Aelian VH 2, 21,
13, 4, with Nails (2002) 222 and Brisson (2006) 235-8.

2 Cf. 'a cloak for his vice', Neumann (1964) 261; 'le masque de moralité affinée', Robin
(1929) 1.

20 Pace North (1966) 73; also noted by Dover (1964) 34 and (1978) 83-4, Vlastos (1981) 22 n.
63, Nola (1990) 67.
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soul is no longer naive (¢v appocvvn, 181d5-6) and already shows its mettle, it is not in
its full bloom yet; what shows most strength is the body of the meirakion, his athletic
shape and performances, and these 'virtues' may appeal to the erastés as much — and
presumably more — than those of the soul. This is why noble loves such as between
Harmodius and Aristogeiton, are likely to arise in gymnasia too (] ye @iAocopia Kai 1|

euhoyvpvaotia, 182b8-c1). As time passes, to be sure, the lover is supposed to be less

attached to the fading bodily strength of the beloved, and to focus on the moral quality
of his soul (Gte povipw ovvrtaxeic, 183e6), but even in this late stage, sexual
gratification from the erdmenos is the only compensation that Pausanias envisages in
return for the education offered by the erastés.”*' There is thus no point in accusing
Pausanias of hiding sexual gratification behind his moral erds since sex is, on his own
admission, an element essential to this noble relationship: it explains how the kalos erds

can both arise and endure.

A second assumption underpinning the view that Pausanias is a hypocritical pederast is
that he and his noble lover are sensualists, much more interested in sexual pleasure than
in the soul of the youth to which they claim to be devoted.** This criticism does not
make much sense either. If Pausanias were, as Neumann puts it, 'a slave of his desire for
youthful beauty',”> how could he have remained faithful to Agathon who, at the date of
the Symposium, must be in his early thirties,”** and whose charms, as Socrates pointedly
recalls at the start of the dialogue, now reside in his sophia more than in his séma?*** If
Pausanias' noble lover aimed only at sexual gratification, he would resort to male
prostitutes, and enjoy a non-erotic, purely intellectual, relationship with his companion:
he would not, as Pausanias claims in his theory and exemplifies through his lifestyle,
remain in love throughout his life (181d3-5, 183e5-6).*° Even though Pausanias admits
unabashedly that the enduring noble relationship still involves sexual gratification, he is

also right to say that such pleasure cannot remain the foundation of the relationship

21 Cf. sumpaéacon, yopilesdar, Oepamcdety, Drovpyeiv, see above n. 209.

2 wine dépravation sensuelle de la nature', Robin (1929) 1; 'he is fundamentally a sensualist,

Bury (1932) xxvi; 'a clever pleader for homosexual licence' who seeks 'to justify the satisfaction
of physical desire', Hamilton (1951) 14; see also Neumann, note below.

% Neumann (1964) 265.

¥ Brisson (2006) 235-6.

2 ue mapd 6od moAMC kai koAfig coiog TAnpwdfoesdar, 175¢2, cf. 174¢7.

26 Well put by Rowe (1998) 10.
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once the bodily charms of the youth have faded away: if the bond between the two
partners is still erotic, as Pausanias claims (épdv, 181d4; épactg, 183e5), erds must be
based on a spiritual or moral motivation that goes beyond the satisfaction of bodily
appetites, even though Pausanias is conspicuously unclear about the nature of this
spiritual erds. As we will see, it is in this lack of clarity about spiritual erds that may lie
one of the problems of the encomium, not in the fact that Pausanias and his noble lover

still enjoy sexual gratifications from their beloveds.

b. Pausanias' relativism?

A second kind of criticism can be found in commentaries: is not Pausanias a relativist
and a contextualist of sorts, in the wake of Protagoras' man-measure doctrine? As we
saw, the speaker's distinction between the good and the bad erds hinges on the view that
no action (mpa&ig) is good or bad in itself (a0t £€9° EavTiic TpatTopévn 0VTE KOAT 0VTE
aioypd, 180e4-5): paiderastia, as a result, is valued according to the way it is practised
(&v ) mpdtet, mg av mpaydf, ToodTov améPr, 181a2-3), and this value also varies
according to the cultural environment (182a7-d5). This prompts Bury, for instance, to
claim that Pausanias adopts 'a principle of moral indifference (...), in his own
hypothesis, there exists no superior standard of morality'.”*’ Some critics have more
specifically insisted on similarities with the Dissoi Logoi (c. 403-395 BC).**® To be
sure, the author of the anonymous treatise also argues that an action is valued according
to the way it is performed, especially in sexual matters,”’ and that norms about the
good and the bad vary according to specific cultural environments.”*° But from the same
premises, the two texts draw opposite conclusions. The sophistic treatise makes the

genuinely relativist claim that there exists no objective or universal criterion for these

27 Bury (1932) xxvii. For a similar criticism, see esp. Dorter (1969) 218-9, Kriiger (1992) 103,
Alieva (2016) 134 (cf. note below). Nieddu (2012) 659 prudently refers to 'una forma ‘debole’
di relativismo', but he does not explain. On sophistic relativism, see Bett (1989), Woodruff
(1999) 300-2.

28 Susanetti (1992) 193, Nieddu (2012) 659, Alieva (2016) 133-4, with n. 15: 'both texts (...) are
fallaciously reasoned. Pausanias' argument is circular: if there is nothing noble or base "by
itself" any "manner" under certain circumstances can be regarded as either noble or ignoble.' For
the date of the Dissoi Logoi, see Robinson (1979) 41.

* E.g. 90.2.3-4 DK (it is noble for a boy to gratify a lover, shameful to gratify a non lover).

#0 E.g. 1.21-26, 2.16-17 (young girls doing athletics are approved at Sparta, disapproved in

lonia).
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notions: the fine and the good are just one and the same (tw¥TO KAAOV Kol aicypoV,
2.1);”! whereas Pausanias claims that no action — not nothing, as Alieva assumes>> —
is good or bad by itself; there exists a true criterion for the good or bad way of loving:
it is the Athenian and the Spartan nomos (évBdde o0& mOAD TOVT®V KOAALOV
vevopoBétntal, 182d4; cf. 181c2-182a6). If this criterion is not adopted in other states,
it is not because it has no universal value, but because the other states are too backward
(Boeotia) or enslaved (Ionia) to recognize this value, and to admit that it is in Athens

that people are truly virtuous and happy.

It is worth insisting on this point as it will allow us to recognize that Pausanias' elite

praise, just like the others, is based on a precise view of virtue and happiness.

B. Happiness and virtues

Pausanias' conception of excellence is not, however, articulated as clearly as his theory
of eros, but it surfaces in many places of the discourse, particularly in his account of the
noble erds and of its benefits. In a word, Pausanias' view of excellence is the ideal of
citizenship that prevailed in fifth century Athens:*** to be happy amounts to enjoying all
the benefits provided by the democratic society, principally intellectual and political
success; accordingly, to be virtuous is to be endowed with the various skills enabling

the citizen to achieve this condition.

1. Happiness

Pausanias' implicit ideal of eudaimonia appears first in his criticism of those who do not
adopt the Athenian complex custom on paiderastia (182b1-d4): the backward states
(Boeotia and Elis) fail to cultivate what allows Athenian citizens to achieve political and
social recognition: intellectual industry (cf. tig yoyfg apyiav, 182d3-4) and particularly
the skill to speak well and to persuade (cf. un cogoi Aéyewv ... i Tpdypoat” Eymov Ady®
nepopevol meibev ... advvaror Aéyewv, 182b2-6). The subsequent criticism of the

tyrannical states of Ionia reminds us that such excellence can be achieved only in the

511 cannot thus follow Bett (1989) 147 who judges the Dissoi logoi as 'only superficially
relativistic'.
2 See above note 228.

3 See Hunter (2004a) 51.
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frame of a democratic regime: the tyrannicides fought against the culture of arrogance
and enslavement (t®v p&v apyoviov mheoveliq, 1@V O dpyopévov dvavopiq, 182d1-2),
thus bringing about by contrast eleutheria and isonomia, the two pillars of the
democratic regime which, as Pausanias also recalls, are conducive to a proper education

(182¢1).

2. Virtue

Two kinds of virtue are necessary for the achievement of the democratic ideal: philia, a

234

collective virtue binding the citizen body,”" and areté properly speaking, which each

individual citizen must cultivate.

a. Philia

From the start Pausanias insists on the 'strong friendships and alliances' (p1Aiog ioyvpag
Kol kowwviag), induced not merely by erds, but by the practice of philosophia and
philogumnastia (182cl), two democratic institutions rightly feared by the tyrants, as
they foster the formation of political clubs and the conception of bold plans (ppovrpata
pneydia, 182b8-c7).*> Friends reappear later on as those who remind the citizen (970
eiAoV ... vouBetobvtwv) not to indulge in slavish behaviours (dovAeiag, kolakeiog Kol
avelevBepiag, 183a6-bl). Philoi of sorts also constitute the immediate entourage (oi
natépeg ... MAuKidToL 6¢ kol £taipot) which exerts a similar social control over the
eromenos and the erastés (€moTAGAVTES ... U €DGCL.. OVEWIL®OWY ... U1 SOKOAD®GL
unde Aowopdowv, 183c4-d2). This collective law-enforcement is characteristic of a
democratic society, where every individual is answerable for the implementation of the

236
common rule;

and it is essential to the stability of a regime which, towards the end of
the Peloponnesian war, showed its vulnerability to the threat of tyranny.*’ Hence
Pausanias' insistence that the bonds of philia forged through erds should be strong and

stable (cf. @wMoag ioyvpds ... eia BéPatog yevouévn, 182c¢3-6), and anchored to

34 On philia as a virtue, see Arist. Eth. Nic. 8.1155a3-5: &ott yop dpeth) T1c fj pet' apetiic, &t '
avaykaldtatov ig Tov Piov.

5 See Renaut (2016) 182.
36 See Ludwig (2002) 162 and Renaut (2016) 182.

»7 Cf. the episode of the Thirty Tyrants and the suspicion against leaders like Alcibiades who
were perceived as aspiring to tyranny, Th. 6.15.4.
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permanent entities, the virtuous character of the erdomenos (183e6) and the virtue
provided by the erastés which, contrary to unstable goods like money or political

238
As we

benefits, are likely to create a genuine friendship (yevvaiov @iiiav, 184b3-5).
will see later on in more detail, Pausanias endows the relationship forged by the noble
lovers with the solidity of what Aristotle, in the Nicomachean Ethics, characterizes as
the noblest and firmest form of philia: a philia also based on virtue (Eth. Nic. 1156b10-
12), which is the best guarantee of the sustenance of the political community
(1159b25f1f). By giving his noble erds both the power (kotélvoev avT®V TV ApYNY,
182c6-7) and the stability (tov Biov dmavia cuvesduevor, 182d4, o1 Piov pével, 183e5-

6) of democratic philiai, Pausanias makes of it the keystone both of the establishment

and the sustenance of a regime which he views as the pinnacle of human happiness.

b. Wisdom and the rest of virtue

The encomium also reveals, at least implicitly, the individual virtue (areté properly

speaking) that each citizen should display.

i. A complex system

Pausanias seems to have in view a broad and complex set of aretai, where wisdom —
sophia, philosophia, phronésis — plays a leading role, the other types of virtue being

left unnamed:

1 katd copiav Tva T Kotd GAA0 O0TIOUV HEPOG ApeTT|S, (...) TNV PLhocoiay T€ Kol TNV
AV apetv, (...) 0 8€ T® TO10DVTL ADTOV GoPHV TE Kal ayadov, (...) gig epodvno Kol

TV EAY dpetiv ovpPariecOon (Smp. 184c5-e1).’

The other parts of areté (dAlo 0TODV péPOG ApeThic, TV ANV dpetnv) presumably
include the other qualities demonstrated by Pausanias' noble — democratic — lover: the
sophrosuné and the andreia that must characterize a character rebelling against the
arrogance (mieoveéiq) of the tyrants, and the unmanliness (dvovdpiq) of their subjects
(182d2); noble erastai and erémenoi are also said to love each other in a just way

(dkaimg av VINPETETY ... diKaimg av vovpyelv, 184d5-7).

% For the importance of permanence in Pausanias, see Nola (1990) 72.

9 gic maidevow kai v EAAV cogiav (184el-2) is strange, as Bury (1932) 43 notes. For

wisdom as essential to Pausanias' view of virtue, see Sheffield (2006b) 18-20.
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ii. Wisdom
Pausanias does not give explicit definitions of sophia, philosophia, or phronesis when
he mentions them as aretai properly speaking (184c5-el), but, at that point in the

speech, he has already given many clues about his quite complex conception of these

notions.
¢ Rhetorical skills

Sophia is reminiscent of the ability to speak which is lacking in the backward states (un
cooi Aéyewv, 182b2): this is the rhetorical skill used in Athens for persuading (meifewv)

both beloveds and political assemblies.
* Political commitment

The good citizen is not only a skilful orator: he is also able to conceive bold political
plans, the 'high thoughts' (ppovipata peydia, 182¢2) induced by the practice of
philosophia (182c1), which prompted the tyrannicides to stand up for a particular form
of regime (démokratia) and principles (eleutheria and isonomia). In the political context
(the fight against tyranny), peydio (182¢2) points to what was 'most important' in the
eyes of many Greeks, including Plato: the administration of the city-state and the

education of its citizens.**
* Telling the right from the wrong

This political perspicacity involves the ability to distinguish the right rule from the
wrong one: this is the moral sagacity displayed, at least instinctively, by all the philoi
who admonish or condemn the erastai and the erémenoi who stray from the straight and
narrow (183a6-bl, 183c4-d2, see supra). This is also the kind of wisdom displayed by
Pausanias himself in his speech: his entire epideixis is a clever demonstration of his
ability to reveal the good and the bad ways (KoA®g xai OpO®G / U 0pB&C) in which the
same praxis (i.e. eran) is performed, and he makes clear that this distinction also applies
to the production of discourses (SwoAéyesOat, 181al-4). He opens his speech with the
reproach that Phaedrus failed to introduce correctly the logos (00 KOA®C pot SOKeET ...
npoPePfAficOot uiv 6 Adyog, 180c4-5), and presents his whole encomium as an attempt

to correct the logos — literally to put it right (énavopBdcacat, cf. 0pOdtepov, 180c7-

0 Cf. PL. Resp. 10.599¢6-d1: mepi 8¢ dv peyiotov te kol koAhioTav ényEepel Aéyew “Ounpog,
TOAEL®V TE TEPL KA GTPOTNYIDV Kol S10IKNoE®V TOAE®V, Kol Toudgiog TEPL AvOpdTOL.
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d2), thus offering, in addition to an encomium of Erds, a practical demonstration of the
kalos or orthos dialegesthai which presumably constitutes an essential part of the

sophia or philosophia that his noble erastés is expected to transmit.
* An expert knowledge of the law

Of course, there is more to Pausanias' epideixis than the common and un-reflexive
opinion about the right and the wrong that the average Athenian citizens display when
they instinctively scold each other (183a6-d2). The views of the right and the wrong that
ground the principle that Pausanias makes out behind the contradictory instructions of
the Athenian law is, as we saw, the output of a sophisticated interpretation (ov pédiov
katavorioot, 182d5); and this interpretation, as we will see soon, is in many respects
likely to have provoked the common prejudices of the Athenians of the time. Pausanias
needs to work hard to demonstrate that there is a match between his own principles and
the legal prescriptions known and implemented by everybody, and that there is a
rational consistency behind the contradictory set of instructions on erds. The most
sophisticated aspect of Pausanias' contribution as a sophos, is the ability to provide an
original account, or interpretation (logon didonai) of the state of affairs in his city state.
Such a skill presumably must have constituted the highest and most difficult part of the

philosophia syllabus of his noble eromenos.
* A non expert knowledge of the good

For all that, Pausanias' student, who follows the 'rule on philosophia’ (184d1) is
apparently not expected to display expert knowledge, i.e. to give an account (logon
didonai), of the fundamental values of the entire ethical system. For Pausanias, all
Athenian citizens have access to the notions of the right and the wrong,**' and if the
philosopher possesses an expert skill which is not shared by everybody, it is the ability
to interpret (katovotfjcat, 182d5) the law in a clever way, not the ability to understand
why it is good to enjoy Athenian eleutheria and isonomia: on these fundamental topics,
both Pausanias and his noble lover address the common assumptions of their Athenian
audience; they just take it for granted that Harmodius and Aristogeiton reached the
pinnacle of human virtue and brought about the best kind of political regime that can be

found in the civilized world.

! Rightly noticed by Renaut (2016) 182.
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Nor does Pausanias try to change or correct the values of the ethical system, and to
propose a new view of areté and eudaimonia. As we will see, he may well make
subversive claims about how beneficent erds can be in a city like Athens; but the
benefits he relates erds to (democratic excellence) are, in themselves, quite in line with
the ideology of the current Athenian polis. Pausanias may modify the role that erds
plays in the common ethical system; but he eventually provides further support to the
shared values of the community about what is ultimately or fundamentally good or

beneficial.

This is of course in sharp contrast with the demanding kind of philosophia promoted by
Socrates in the Symposium (204a-b, 210d) or in the Republic (5.474c-6.487a, 6.504a-
7.518b): the search for a kind of sophia which, in the Apology, is denied to all the
experts who claim like Pausanias to educate Athenians.”** Socrates' philosophia seeks
an abstract understanding of the nature of the fine and the good, and this requires
engagement in a lifelong paideia only accessible to the happy few who have a good
nature (] @LOG0Qog POoic, Resp. 3.410el). The knowledge acquired at the end of this
paideia has presumably hardly anything to do with what the average citizen thinks
about the good, and as a result about areté and eudaimonia. For both Socrates and
Pausanias, philosophia and sophia involve the knowledge of to kalon. But Socrates'
philosophoi are expected to grasp an unheard-of conception of to kalon according to
which they will build and govern the utopian Kallipolis. In Pausanias' view, Kallipolis
already exists: it is the city of Athens, where each citizen is equipped with ready-for-use
definitions of to kalon and to aiskhron; and the good man (kaloskagathos) already exists
too: he is the good citizen who has been successfully trained to respect and champion

the values of the current polis.

3. A response to Phaedrus?

Pausanias' particular view of happiness (democratic isonomia and eleutheria) is at the
basis of his conceptions of virtue (democratic excellence). It is also at the basis of his
disagreement with (and his improvement on) Phaedrus' previous model. It is because

Pausanias' happiness is not just living in a safe community (as Phaedrus seems to imply)

2 Cf. fudv 008&Tepog 0088V KahdV kayadov eidévar, Ap. 21d2-3; Ekaotog HEIOV Kod TdAAG Td
néyloto copdTatog ivat, 22d7-8.
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but in a just city, ruled according to a particular constitution, that it requires the citizens
to show a complex form of virtue (pthoco@ia te Kol 1| GAAN dpetn, 184d1) and not mere

YY)
andreia.

To be sure, Pausanias includes andreia, at least implicitly, in his
comprehensive view of areté (see supra p. 87), but in so doing he implicitly criticizes
and improves Phaedrus' simplistic conception of this virtue: the courage exemplified by
the figures of Harmodius and Aristogeiton is not just the temerity of the Homeric hero,
or of Phaedrus' soldier; this andreia is enlightened by the phronémata megala induced
by the practice of philosophia: it is prompted by the view that one particular political
regime (tyranny) is wrong, and another (democracy), right. Whereas Phaedrus' military
virtue was potentially operative in any kind of city-state — including tyrannical regimes
and Boeotia, from where Phaedrus may have borrowed his model of the army of lovers
— Pausanias' complex view of areté and his political and enlightened form of andreia
can only flourish in a city like Athens. In this respect, Pausanias' stigmatization of
Boeotia as a backward state (182b1-2, 182d2-4) is a dig at the conception of virtue and
even the rhetorical performance of the previous speaker: Phaedrus' virtuous erds is just
good for those who are not copoi Aéyewv (182b2). Likewise, Pausanias' mention of
Harmodius and Aristogeiton as the paradigms of a democratic form of courage may be a
critical response to the other famous pair of brave lovers just mentioned by Phaedrus,
Achilles and Patroclus (179¢1-180b5) who were bound by a less enlightened form of
courage. Pausanias thereby sheds a critical light on what may have been a familiar

rapprochement between the two pairs of lovers, as an Attic skolion suggests:

QiAtad’ Apuddt’, ob ti e tEbvnkag
VIG01G & &V poKkdpwV 6 PGt Elvol
va Tep TodDKNG AYIAeng
Tvdeidnv € T pact tov E60Xov T Alopndea.
(PMG 894 = schol. Ar. 980, p. 124 Wilson)**

As befits an expert in subtle distinctions, Pausanias may indicate that, although they
look similar, these two mythical pairs of lovers (epic and democratic) should not be

confused as they do not illustrate the same type of virtuous behaviours. In this implicit

*3 Cf. Hunter (2004a) 51.

¥ Note the reference to the Isles of the Blessed (vijooig & &v poképwv), as in Phaedrus'
encomium (gig pakdpwv vijcovg, 179¢2). See also the joint reference to the couples Harmodius /
Aristogeiton, and Achilles / Patroclus in Aeschin. 1.140; but is not this a reminiscence of
Pausanias' speech?
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departure from epic morals lies the explicit distinction Pausanias makes between a good
and a bad form of eros at the start of his speech, a distinction which is his most marked
disagreement with Phaedrus' account. Phaedrus' erds, which inspires mere military
might, can show its value in all the states of the Greek world indifferently; it does not
require any particular political enlightenment, there is no need for his lover or his
beloved to distinguish a good form from a bad form of erds, an erds for the soul and an
eros for the body; in either form — physical or spiritual — erds leads to performance of
Phaedrus' virtue: the more you are in love (whatever may be the motivation of your
eros), the more you are willing to acquire timé in the eyes of your erastés or eromenos.
Pausanias' criticism of Phaedrus' monolithic view of erds does not impinge so much on
eros stricto sensu, since, within Phaedrus' ethical system, there is no need of Pausanias'
distinction for erds to be beneficial and productive of virtue; Pausanias' criticism rather
centres on the ethical system wherein Phaedrus praises his erds: his limited conception
of areté and eudaimonia. The two speakers, as expected in a symposion, champion

different views of the good as much as different views of erds.

II. Pausanias' use of the tradition

Pausanias claims to describe the ethical instructions and principles of Athens. As a
result, his speech is sometimes taken as traditional, both by Plato's commentators, and
by the historians who may use it as evidence to reconstruct the ethics of homosexuality
in classical Athens.”*> As Hunter puts it, 'it is at least worth asking how many members
of Pausanias’s immediate audience we are to imagine as “believing” his account of

Athenian practice'.”*® Despite his claim to describe the norm in Athens, Pausanias talks
p p

1247

more as a 'nomothetes™’ than a 'sociologist'.*** Dover takes Pausanias' description of

the law as 'true' at least for an elite class of citizens sympathetic to the Spartan model,

5 For the commentaries, see. e.g. Wilamowitz (1920) vol. 2: 365 ('Pausanias sozusagen den

Ehren kodex der attischen Knabenliebe aufstellt'); Guthrie (1975) 381, Nola (1990) 71, Rowe
(1998) 10, 140-1, Sheffield (2006a) 19; an exception is Sier (2012). For the historians, see
Dover (1978) 81-3 and 91 (although with reservations), Foucault (1984) 209, 216, 229, 253-4,
Cohen (1991) 174-99, Hindley (1991) 172-3, Wohl (2002) 5, 226-7, 164 n. 101, Skinner (2005)
11-13, 117-8, 128-9, Lear and Cantarella (2008) 15, Robson (2013) 50, 52, 63.

6 Hunter (2004a) 50.
*7 Hunter (2004a) 43.

% Robin (1929) xliii: 'un sociologue pédant'.
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thus assuming that it was not supposed to surprise the elite audience at Agathon's

> T will also challenge this view and argue that, even with respect to the

party.
aristocratic ideology at Athens and Sparta, Pausanias' account is likely to have appeared

strikingly unconventional in several respects.

Of course, assessing Pausanias' account against the laws and the common assumptions
of his time about erds can only be a matter of conjecture. Such an investigation involves

at least four challenges.

1. Unlike Phaedrus and Eryximachus, Pausanias does not clearly draw on a particular
author (e.g. Hesiod, Parmenides, Homer), or corpus (e.g. the Hippocratic literature): he
refers only to a rule (vopoc) which must be reconstructed from various sources whose

identification is left to the particular knowledge and intuition of modern scholars.

2. Since Pausanias does not draw on verifiable sources, his claim to refer to one
consistent nomos on paiderastia can be questioned. He himself recognizes that the
actual set of laws he refers to is apparently contradictory, and the consistency he claims
to unravel in this complex system may well be his own idle fantasy. Given the possible
disagreement among laws and individual assumptions about what is right or wrong in
erotic matters, one particular claim, even if found in a prominent authority, cannot be
taken as expressing the universal, nor even the dominant, view of the time. My intention
however is not to pin down the views shared by all of Plato's contemporaries, but to
relate what Pausanias says to views which had already been expressed on the public
stage by at least one prominent authority, and which, as a result, were unlikely to sound
new to the ears of Pausanias' audience and Plato's readers. It is in this loose sense —

'not totally new' — that I will use the terms 'conventional' or 'traditional' from now on.

3. Our evidence on homosexuality in Athens before Plato is limited: our most important
sources are the late archaic and early classical homosexual poetry, mainly the last 164
verses (the so-called 'Book II') of the Theognidea, Attic comedy, and, most of all,
Aeschines' Against Timarchus. Although written some thirty years after Plato's
Symposium (346 BC), this text can still be taken as evidence about the common
assumptions that Agathon's audience and Plato's readership may have shared: Aeschines

intends to convince a jury composed of average citizens, and, unlike a writer like Plato,

* Dover (1964) 31.
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he cannot take the liberty to surprise or shock his audience about what he claims to be

the 'right' or the 'wrong' form of sexual conduct.”

4. We must finally remember that our evidence — literary or forensic — should not be
taken as describing the actual sexual practices and preferences of the time: they mirror
the normative assumptions of the authors and their contemporaries, what they took as
honourable and not, not what they did nor what they found actually pleasant.®' This
proviso however is not a hindrance to my investigation since Pausanias himself does not
claim to report objectively the sexual conducts and preferences of the Athenians: as a
mouthpiece of the nomos, he rather reports, or distorts, what they viewed as kalon or
aiskhron, and it is these normative views, on which texts offer some good evidence, that

I intend to investigate.

With all these restrictions in mind, I will argue that it is nevertheless reasonable to think
that Plato's reader may have not been surprised by what Pausanias takes as the 'virtue'
and 'happiness' to which his noble erds is supposed to lead (A); Pausanias also seems to
describe quite accurately the letter of the Athenian law on paiderastia, i.e. the religious
and legal instructions, written or non written (B). But he probably invents the spirit of
the law, the principle that implicitly legitimizes the legal instructions. The primary
intention of the Athenian sexual code was probably not, as he suggests, to transmit
virtue to the youths: it was rather to protect their virtue. As a result, Pausanias'

definition of the good erds is unconventional in at least three respects (C).

A. The good

Pausanias' main notions about virtue and happiness seem to find echoes in what many

of Plato's forerunners or contemporaries already propounded.*

0 On our sources of Greek homosexuality before Hellenistic time, see Dover (1978) 4-14,
Hubbard (2003a) 25-267, Robson (2013) 147-272. As Dover (1978) 7 puts it, the evidence from
vase painting must be used cautiously, since the documents relevant to sexuality at Athens date
before 470 BC. For a general criticism of using vase painting as evidence for sexual norms and
practices, see Osborne (2018).

»! See Thornton (1991) 186 who attacks the 'constructionist approach' of Foucault, Halperin,

and Winkler.

2 Cf. Hunter (2004a) 52: 'Pausanias’s model is traditional, not innovative'.
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1. Happiness

For example, Pericles' funeral oration, as reported by Thucydides (2.37-46), expresses a
similar feeling of self-confidence about the superiority of Athens (§42.1) and its
democratic regime (37.1), characterized by isonomia and eleutheria (36.1-2, 37.1-3,
40.5, 43.4-5, 62.3, cf. Smp. 182c1-d2). Athens engages its citizens in a 'virtue contest'
(an' dpetiig mpotudror, 37.1, cf. Smp. 184a3), it is an open society where everybody
has access to knowledge (39.1), and as a result the city stands as a model for all the
Greek world (t1v te néicav oAy thc EALGSog maidevoty eivar, 41.1, cf. Smp. 182d4-5).
Thucydides, with other sources, recognizes that according to the popular belief the love
between Harmodius and Aristogeiton was the cause of the fall of the tyrants and the
advent of democracy (1.20.1-3, 6.54.1-21.20), and praising the heroes in such terms also

J . . 253
seems to have been a familiar sympotic exercise.

2. Virtue

a. Philia

As we have already seen, the notion that philia is essential to the justice and the
cohesion of the political society is well attested in Aristotle (Eth. Nic. 1159b25ff,
1161b8-10),”>* and it has ancient roots in Theognis, where philia is often promoted as

the primary virtue of the good citizen.”

b. Wisdom and the rest of virtue

i. A complex system

The view that the individual virtue of the democratic man is a complex ensemble,
dominated by sophia and including andreia, sophrosuné, and dikaiosuné, is also well

documented outside Pausanias' speech. In Plato's Protagoras, the sophist who claims to

23 For the democratic myth, see also Hdt. 6.109.9-12; Aeschin. 1.132.6, 140.1; Isaecus 5.46-7;
Dem. 21.170; Arist. Rh. 1401b11-12; Athen. 13.561f-562a. See the early 5™ cent. BC couple of
statues erected on the Agora, with Lear and Cantarella (2008) 15. On the tyrannicides, see
Ludwig (2002) 160, Wohl (2002) 3-10, 20-4, 28, 152-8, 210-3, 266-69, 278, Robson (2013) 49.

»* See above p. 87.

3 See, e.g. Thgn. 61-2, 77-8, 113-4, 641-4, etc. We will go back to Theognis.
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be a teacher of democratic excellence readily recognizes that virtue has the same
complexity,® and that wisdom is its main part.”>’ Isocrates, who claimed to train good
orators to be able to benefit the democratic regime, refers to virtue in the Busiris with
words almost identical to Pausanias' (f] katd co@iav §| kat AV Tv’ dpetv, Isoc.
11.24). The enlightened and political courage connoted by the @poviuata peydio
(182¢2) harboured by the tyrannicides seems to find an echo in the feelings that, in
Thucydides, Pericles seeks to rekindle in his audience: because of the hardships of the
war, the Athenians lost their spirit (dovAol yap @pdévnua), that is, both the courage to
pursue the war and the confidence they had in their city (moAwv peydinv) and its values
(MPeowv  avtimdroig); this spirit, Pericles argues, will revive if the citizens give
precedence to the common interest over their private concerns (dmoAyncoavtag o0& T ot

10D Kowvod Tiic sempiag avtihapBdvesdar, Th. 2.61.3-4).7

ii. Wisdom

Pausanias' view of wisdom is also in line with what many intellectuals of the time
proclaimed, particularly the sophists (Gorgias, Protagoras) or the "philosophers' such as
Isocrates, who also claimed to train the Athenians to engage successfully in the practical
and daily life of democratic Athens.”’ Isocrates' philosophos, against Plato's, is first and
foremost deinos legein (Isoc. 13.14);*° he has a good knowledge of the various customs
and historical exempla (Isoc. 2.55, cf. Smp. 182a7-182d2) and, most of all, of the rules
of discourse (Isoc. 13.1, 11, 16-18, 15.50). The hallmark of Isocrates' style is a lavish
use of rhythmic correspondence of clauses and periods (euruthmia and isokdla), a
device particularly dear to Pausanias, as Apollodorus' mocking comment at the end of

the speech suggests:

26 Sicat0ovv, 6OEPOSHVY, O610TNG, Prot. 329¢4-5; coio and avdpeio, 330al; Aristotle adds
to this list peyaAonpéneia, peyaroyoyio, and érevbepiomg (RA. 1366b1-2).

7 kol péytoTov e 1| cogla TdV popimv, Prot. 330a2.
% On the call for patriotism, see also 60.5 (PILOTOG).

* See, e.g. Pl. Gorg. 452el1-4, and Pericles' self-characterization as a good speaker at Th. 2.60-
64.

20 ol Aéyew kol moATeveaBan dewvoi yeyovaoty, cf. Smp. 182b2.

96



Plato's Symposium: the Other Half — Christian Keime — February 2019

Hovcaviov ¢ mavoapévov — d1ddokovot yap pe ico Aéyelv ovT®GL 0i Go@oi (Smp.

185¢4).%"

In Against the Sophists, Isocrates also insists that the most challenging part of the
rhetorical training is not the learning of the stylistic devices themselves (T®dv pev idedv),
but their use (tag ypnoeig): what is difficult is employing them correctly (npemdviwmg,
e0pOOumg Kol povoikdc) without missing the good opportunities (tdv kapdv, Isoc.
13.16-18). Like Pausanias, the orator considers as the highest task of philosophia to be
the ability to distinguish a good use from a bad one. Just as Isocrates' good use of the
logos requires him to know the good kairos for using such or such idea, Pausanias' good
use of eros requires him to know the good circumstances in which one should eran or
philein (cf. OpdVTEG OTAV TNV dKkoupiav Kol adwciav, Symp 182a4). By determining the
proper time for action, both orator and lover perform an expert skill that is supposed to

benefit themselves and their fellow citizens.

Distinguishing the right from the wrong is also what sophists claimed to teach. Prodicus'
parable of Heracles at the crossroads (Xen. Mem. 2.1.21-34), a text probably already
referred to in Phaedrus' complaints to Eryximachus (177b2-4), is all about
distinguishing the right from the wrong — namely, Virtue (Apet) from Vice (Kaxio).
Prodicus features in Plato's Protagoras, and Pausanias is mentioned among his
followers (315d4-7): his main contribution to the dialogue consists in making a series of
distinctions between the right and the wrong ways of performing the same practice,
particularly conversing (adueiopnrteiv/épilewv etc, Prot. 337al-c4; cf. dwdéyecBan ...
KOADG HEV ... Kol OpODG ..., un 0pOdg d¢, Symp 181al-4). By making this series of
distinctions, the sophist displays his own ability to use words (i.e. apparent synonyms)
in the right way, he performs an epideixis of the kalds or orthés dialegesthai.**
Protagoras himself, of course, was another famous expert of the 'correctness of words'

(0pBoémera):** in Plato's dialogue, he boasts that he can speak in various manners (kai

&v pnakporoyig koi év Bpayvroyiq, 335b7-8), and can distinguish what is right and what

1 See e.g. 180e1-4, 184d3-e2, 185b5-cl; compare with Isoc. Hel. 17; on the device, see Arist.
Rh. 3.1409a25 (invented by Thrasymachus); cf. Bury (1932) xxvii-xxviii and Brisson (2006)
240.

%62 On Pausanias and Prodicus, see already Riickert (1829) 265.

263 Cf. Plat. Crat. 391c6; Phaedr. 267c4-d1; Hermias In Phaedr. 267c, p. 251.14-6; Arist. Rh.
3.5 1407b7-8; etc. See Woodruff (1999) 295.
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is wrong in the poets (& te 0pO®G memointal kai & un), by giving an account (Adyov

dobvau), that is, assessing the deep meaning of their words (338e6-339a3).

The expert skill we have recognized in Pausanias' philosophia — his clever
interpretation of the intention of the law — the guessing of the principle behind the
prescriptions — is also displayed by forensic orators, when they need to legitimize their
behaviour, or blame their opponents by appealing to a law which is not explicit about of
it. Against Timarchus is a case in point; although Aeschines' agenda is different from
Pausanias', he follows the same method: he recalls explicitly the various legal
instructions on paiderastia to which Pausanias refers more allusively, and he elicits
behind the paradoxes or the puzzles of the laws the intention of the legislator, a moral
purpose that suits his case. Section 17 in particular points to some aspects of the law on
hubris that may 'amaze', or 'puzzle' the audience ("Ioog v odv Tig Bovpdoceiey), just as
Pausanias reports the 'amazing' excesses that the law grants to the erastés, and the
wrong interpretations that they may induce (1] mopaxérevoig 1@ EpdVTL TAPA TAVIOV
Bovpooty, ... Bovpaota Epya, Smp. 182d8-e2; oinbein &v T1g Mhykaiov vouilecOat,
183c2-3); and just like Pausanias, Aeschines, offers a close examination (ckomnfjte,
evpnoete Aeschin. 1.17, cf. xotavofjoar, Smp. 182d5) that reveals what the legislator
actually intends (PovAdpevog vudg é0icar, Aeschin. 1.17; cf. Podieton 6 Muérepog

vopoc, Smp.183e6-184al).

For all that, as Aristotle shows in the Rhetoric, the good orator is not required to teach
and explain to his audience what is right or wrong, shameful or noble; he must rather
know what the general public commonly assumes about these notions, in order to make
his case.”®* Nor does the good orator intend to change the law: he always presents his
behaviour in order to show that it conforms with the laws as they stand, i.e. with the
letter of the laws, and with the fundamental values of the legal system (the views of o

kalon and to aiskhron), even if this does not appear to be the case.

This is, again, most reminiscent of Isocrates, who famously opposes Plato's view that
the knowledge of abstract moral notions like the good or the just could be reached and
taught: it is enough for Isocrates' philosophos to find the good argument at the good
moment in order to persuade the audience about a decision that is in line with the

common view of the good (Isoc. 13.1-3, 20). This mainstream and democratic view of

2% Arist. Rh. 1, ch. 5-6.
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philosophia is also endorsed by Pericles' famous claim: @ilocopoduev dvev porakiog
(Th. 2.40.1). On this account all the Athenians philosophize (p1thocopoduev), and dvev
poAaxiog implies that philosophy is not their full-time activity, as it is for the students
of Aristophanes' phrontistérion: it does not divert them from training in the gymnasium
and performing their civic duties.”” As to Protagoras, his version of Prometheus' myth
in Plato demonstrates that everyone has a share in justice (mévta dvopo petéyswv
dkaoovuvNg T€ Kai Thg GAANG moATikiG apeth|g, 323a5-7) and is therefore likely to give
advice on the leadership of the city (324c¢5-7). Protagoras' citizens, especially the kin (oi
oikelot, 323bl), can exert a moral control about the individual, just as the philoi,

o .. : 266
hetairoi, pateres and presbuteroi in Pausanias' Athens.

B. The letter of the law

Just as Pausanias did not invent his view of the good, his report of what the religious
and the legal tradition explicitly say about erds seems to appeal to widespread

conceptions.

1. The religious account

The claim that there are two Aphrodites (180d6-el) finds support in the poets: in
Hesiod, Aphrodite is born from Ouranos' genitals (Theog. 188-202); but in Homer, she
is child of Zeus and Dione (//. 5.370-417, see also 3.374; 5.131, 312, 374). Ourania and
Pandemos were two epithets applied to the goddess in Athens and the cults of both
Aphrodite Ourania and Pandemos are well attested.”*” The religious distinction between
the two Erotes appears less traditional: in Hesiod, the god appears first as a primal

entity (Theog. 120-3), second as a companion of Aphrodite (v. 201), but scholars debate

5 See Gomme (1956) 120-1, who rightly refers to Callicles and Adeimantus' opposition to
Socrates' ideal of philosophia (Gorg. 484c-486¢ and Resp. 487b-d).

266 Compare ol oikeior mpooidovieg vovbetodow (Prot. 323bl) with vmd oilev (...) v 88
vovBetovvimv (Smp. 183a8-b2). For the many uses of philosophia in this non-expert sense in
the Protagoras, including by Socrates, see also 335d7, 342a7, 342d5. Protagoras' expression
P1hoco@elv 1 prhoyvpvaoteilv (342e6-7) is also reminiscent of Pausanias (Smp. 182c1).

67 Cf. Paus. 6.25.1 (in Elis), 8.32.2 (Megalopolis), 9.16.3 (Thebes). For Aphrodite Ourania, see
also Paus. 1.19.2 (an ancient divinity, npecfutanyv) and 1.14.7. Cf. Pirenne-Delforge (1988),
Stafford (2000) 121-9, Ferrari (2002) 107-11.
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268 or two different functions of the same

whether the poet refers to two different gods
g0d.”® In any case the notion that erds is twofold, as we have seen, was already a
commonplace in the moral discourse on love.””’ As to the view that Aphrodite is
necessarily followed by Eros (180d4-6), it seems to be directly borrowed from Hesiod

(R o' "Epog wpaptnoe, Theog. 201).

2. The law on paiderastia

a. The legal instructions

The claim that a variety of moral judgements were applied to pederastic relationships
across the Greek world (182a7-d5) does not come as a surprise either.”’' Pausanias also
seems right to point out the complexity of the law in Athens and Sparta (182a8-bl, d5):
the reference to Sparta has puzzled some,”” but if we follow Xenophon, the Spartan
norm also revealed a tension between permissiveness granted to the erastés, and self-
restraint imposed on the erémenos (Smp. 184a2-3).*” As for Athens, historians
generally recognize that such a double standard applied to erastai and erémenoi.”’* In
view of the widespread prejudice against the passive sexual role assumed by the
eromenos, homosexual relationships were likely to tarnish the honour of the youth more
than the dignity of the erastés, and, as Pausanias recognizes (182a2-3), this suspicion
could lead comic poets and severe moral censors to assume that it was a/ways ignoble

for a boy to grant his favours to an erastés.””” This general anxiety about the erémenos

68 Vernant (1989) 153-9.

% Calame (1983) xxxiv-v.

70 Cf. above note 49 on the twofold erds, see also Robin (1929) xlii. I will come back to this
point.

7' Cf. the Dissoi Logoi mentioned above (p. 84). For permissiveness in Elis and Boeotia, see
esp. Xen. Lac. 2.12-14, Smp. 8.34.

2 E.g. Jahn (1875) 57, Lamb (1925) 112, Bury (1932) 35, Robin (1929) xlvii n. 1, Vicaire
(1989) 17.

13 See Xen. Lac. 2.13 with Dover (1978) 190-1. For the valuation of the qualities of character
and the educational responsibility of the erastés in Sparta, Plut. Agis 2.1, Lyc. 22.8, with Dover
(1978) 201. See also, for Crete, Ephorus FGrH 70 F 149 1. 96-125.

™ See Fisher (2001) 26-7, 34-6; Robson (2013) 50.

5 See e.g. Ar. Eq. 736-40; Plut. 153-9; Xen. Smp. 8.34; Plut. Amat. 751d-e; etc. Cf. Dover
(1978) 145, Hubbard (1998) 55-9 (on Aristophanes), and Fisher (2001).
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was reflected in the official legal code, although only particular kinds of relationships
were liable to legal prosecution. Aeschines' Against Timarchus mentions four sets of
laws on paiderastia, all of which aim at protecting the dignity of the erémenos, not that
of the erastés, and these particular instructions seem to find echo in various places of

. 276
Pausanias' account:>’

(1) The law on the supervision of boys gave various instructions about the role of the
paidagogoi, in order to prevent potential erastai from having close contacts with young
boys (Aeschin. 1.9-11, cf. [Arist.] Ath. Pol. 56.3); compare with Smp. 183c4-dl:
‘Ene1dav 6& modaymyods EMOTHCAVTEG Ol TATEPES TOIG EPOUEVOLS U] Dot dtodéyectat

101G £pOOTAIG etc.

(2) The law punished the sexual exploitation of boys: hiring out or procuring a free boy
for sexual services (£toupeiv, Aeschin. 1.13, cf. Lys. 1.32); cf. the moral prejudice
against mercenary sex: 8v T €0epyETOVUEVOG €1G yprpnoTa, Smp. 184a7-b3; kai pun Adpor

ypfuota, 185a4-5.%"7

(3) The law punished the erastés in various cases: when slaves loved or followed free
boys (Aeschin. 1.139), and when erastai (including free men) committed hubris against
a youth (Aeschin. 1.15, cf. Dem. 21.47). Aeschines does not define hubris in the
passage, but he must refer, as MacDowell puts it, to any 'sexual intercourse imposed
upon an unwilling partner'.>” This is close to Pausanias' claim that a noble Aphrodite is
UPpewc duorpog (181c4).

(4) The law also punished the eromenos for practising sodomy against payment or

recompense (§tonpeiv, Aeschin. 1.19-20, see also Dem. 22.21).%”

This applied only to
Athenian citizens (Aeschin. 1.19): such a sexual record, just like other shameful
behaviours (striking one's father or throwing away one's shield on the battlefield)
debarred them from exercising their civic rights (Aeschin. 1.28-32, 164; cf. Dem.

24.126, 22.73, 24.181). If the citizen still dared to participate in the assemblies and to

76 On these laws, see Dover (1978) 19-39, Cohen (1991), and MacDowell (2000) who offers
the most precise account.

277 For the ban on mercenary sex, see also Aeschin. 1.51; Dem. 22.58; etc. Cf. Dover (1964) 32-

3 and (1978) 20-3, 107, and Cohen (2005).

8 MacDowell (2000) 20; for a detailed discussion of hubris in general, see Arist. Rh.
2.1378b10-31 with Fisher (1992) and Cairns (1996); for sexual hubris, see Dover (1978) 34-9.

7 See MacDowell (2000) 21-2.
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give public advice, he was liable to the kind of prosecution used by Aeschines against
Timarchus, the 'scrutiny of orators' (dokimasia rhétorén).*® Hence, in comedy, the
familiar characterization of politicians (rhétores) as passive homosexuals.”®' This is
reminiscent not only of Pausanias' ban on mercenary sex (see above), but also of his
suspicion against homosexual relationships involving political benefits (moArtik@dv

duvapewv ... Sampaelg moAtikdg, Smp. 184a7-b3).

b. Base and noble eros

As Pausanias also says, the ban on the eromenos did not bluntly prevent homosexual

relationships between adult males and youths, since this practice was widespread and

282

could be viewed as honourable.”®” The ban rather monitored the behaviour of both

283
Hence, as we saw

erastai and eromenoi, and engaged them to behave in a right way.
in Chapter 1, the moral view that there are two kinds of erés™* and that the noble erés
is, as Aeschines also argues, a bond between two virtuous men: a chaste eromenos and

an erastés who is ready to benefit him:

Opilopan &' eivar 10 pv Epav @V KaA®dv kol coepdvav eavdpodmov nddog Kai

0YVOUOVOC woyflg, 10 8¢ doelyaivewy dpyvpiov tva pioboduevov vfpiotod kai

amaidevTov avipdg Epyov etvor kol o pEv adlapdopmg EpdcOai enut kKakdv eivat, O

&' EmapBévta obd nemopvedobat aioypdv. (Aeschin. 1.137)

Educational responsibility is crucial in our testimonies about the legitimate homosexual

relationship at Sparta.”® At Athens, the emphasis seems to be that the good lover was

0 See Fisher (2001) 5-6, 40-53.

1 See e.g. Ar. Eq. 877-80, Eccl. 110-114, Vesp. 1068-70, Nub. 1093-4 ({Ht.} dnunyopodot &'
éx tivov; | {Kp.} €€ evpumpoktav.); Dem. 22.30-1. See also Eupol. fr. 118.2; Pl. Com. fr.
186.5. Cf. Winkler (1990) 54-64.

2 See Hindley (1991) 183 (note below).

3 Eur. fr. 897 (ypijoOon & 6pOdc) and [Dem.] 61.3-4. Cohen (1991) argues from Aeschin. 1.54-
5 (Timarchus committed hubris against his own body) that the law on Aubris (see above)
extended at least theoretically to consensual homoerotic relationships; I rather follow Hindley
(1991) 183 who argues against Cohen that 'A way of honour was recognized for both erastés
and eromenos which could involve much more than sexual conquest'; the view is supported by
better evidence (Aeschin. 1.139; Lys. 3.5; etc.). A problem in both interpretations remains that
they include Pausanias' speech in their evidence: cf. Cohen (1991) 174-5, Hindley (1991) 172-3.

% See above note 49. According to Sier (2012) 53, Pausanias borrows from medical knowledge
the distinction between good and bad use, and the notion that the nomos is poikilos, cf. Vet.
Med. 9.

5 See, e.g. Plut. Lyc. 22.8; Xen. Lac. 2.13, with Bethe (1907) 465-74 and Dover (1978) 202.
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especially expected to benefit the youth with respect to wisdom, that part of virtue so
important in Pausanias' eyes. In Euripides' Medea, the praise of Attica sounds like a
poetic version of Pausanias' vindication of the Athenian pederastic model: along the
Cephisus, as the chorus sings, Aphrodite blows 'temperate and sweet breezes' (petpiog
avépmv | Hdvmvoovg adpag, 839-40), and 'sends the Loves to sit at Wisdom’s side, joint

workers in every kind of excellence":

T ol mapédpovg népmey "Epwrag,
navroiog dpetdg Euvepyong
(Med. 839-45).%%

In the Theognidea, the narrator claims to teach his paidika:

201 &' &y® &b @povémv HobYcopat, 0l TEP AVTOC,
KopV', ano tdv dyabdv maig &1’ €éav Epnobov:
TEMVVGO ...

(Thgn. 27-29)*

In this teaching programme, the main advice that the erastés give his eromenos, who is
philos to him,*®® is about the benefits of making good philoi in the city (¢501oi thoi,
motol étaipor).”*” The bonds of philia forged between erastés and erémenos are, as in
Pausanias' speech, supposed to foster the collective virtue of philia which is essential to

the maintenance of the democratic society.”’

The cultivation of erotic relationships in
the context of democratic institutions like the symposion, which was the performance
context of the Theognidea and a prime site for education, as well as in the gymnasium, a
place Pausanias indirectly refers to (pthoyvpvaotia, 182¢1), may have been commonly
viewed as a powerful means to forge bonds of philia which were to survive later on in

.. . . .. .291
political societies such as demes or hetaireiai.

26 See also Eur. fr. 897 quoted in Chapter 1, p. 22 (noidevpa 8' "Epog copiag apetiig | mieiotov
vmapyet), and fr. 663 (momty &' dpo. | "Epwg Siddokel, kiv épovcog 1 T mpiv), cited in part by
Agathon (Smp. 196e2-3).

7 For a discussion of this passage, see Calame (1999) 94-5.

% Cf. Thgn. 38, 372, 1091, 1099.

* Thgn. 31-2, 61, 73-4, 93-5, 113-4, 529-30, etc. with Donlan (1985) and Konstan (1997) 48ff.
On the political aspect of Theognis' exhortations, see Nagy (1985) and Edmunds (1985).

0 For this connection between erotic philia and philia broadly speaking, see also Thgn. 37-8,

97-9, 1377-80, with Calame (1999) 94-5.

*! For the symposion, see Calame (1999) 93-7; on the symposion’s importance as an education

leading to citizenship, see Schmitt-Pantel (1992) 70ff. and 76ff; for celebration of philia in the
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Finally, the legal and moral discourse on dikaios erds also seems to support Pausanias'
claim that the noble or virtuous erds involves delaying the relationship to a time where
the youth will not be easily abused (UBpewg dpoipov, 181c4) by a lover taking
advantage of his naivety (cf. &v dppocvvn (...) ®g véov, 181d5-6): it is indeed better for
the beloved to be able to recognize the virtuous lover who can actually be philanthropos

to him.>?

C. The spirit of the law

Although Pausanias seems to follow what was explicitly stated in the religious and legal
discourse on eros and paiderastia, he shows much more originality when deducing the
implicit claims of these discourses: the religious signification of the double Aphrodite
and the purpose of the legislator (the implicit principle), which is reflected by this

duality, and which is supposed to account for the various instructions described so far.

1. The religious account

Although Homer and Hesiod provide two genealogies for Aphrodite, nowhere is it
stated that there were actually two goddesses. 'Ourania' and 'Pandemos' were certainly
two epithets given to Aphrodite, but among many other designations,”” and by giving
different epithets to a god, the Greek did not necessarily refer to different gods, as
Pausanias claims (nd¢ 8' o0 dVo 10 Oed; 180d6).** Furthermore, the double epithets

'Ourania’ and 'Pandemos' were surely not taken as matching the two genealogical

symposion, see Thgn. 489, 515-6. See also Ford (2002) 35-9 on sympotic kosmos as a reflection
of civic order. For the gymnasium, see Athen. 13.561d (xotd 0 yvuvdociwe avtov [i.e. TOV
"Epwta] covidpbobor ‘Epuii kor ‘Hpaxkel, t@ pev Aoyov, ® &' GAkAg mpoeotdTr
OV Evobéviov oo Te kol dpdvola yevvital, 8t oV 1 kodlictn levdepio, Toic Tadta peTIODGY
ocvvavéetor) and 13.602d, with Fasce (1977) 39-43 and Scanlon (2002) 258, 268. Athen.
13.5611-562a also mentions a festival of Eleutheria dedicated to Erds in Samos.

2 See Aeschin. 1.139, with Dover (1978) 9 (the good lover must not seduce a youth who
cannot make an informed choice: Akbpov &' oipot koi ddvvdtov Tt dvrog Kpivar TOV dvimg
gbvouv kai un); Aeschin. 1.19, 22, with Cohen (1991) 177-80 (the charges brought in the legal
prosecutions were usually related to what eromenoi did when they were young); Xen. Lac. 3.1
(the rule about teachers, at least outside Sparta, ceased at puberty).

* Paus. 8.32.2 and 9.16.3 refers to three Aphrodites.

¥ Cf. Socrates' reservations in Xen Smp. 8.9: €i pév odv pio €otiv Appodim # dirrai, Odpavia
1€ kai [Tévdnpog, ok 0ido- kai yap Zedg 6 adtdg Sokdv eivar moAldc Enmvopiog yet- See also
Soph. fr. 941.1-2: & maideg, # to1 Kdmpig o0 Kbdmpig povov, | AL €6ti oAV Ovoudtmv
énmvopoc. Cf. Nieddu (2012) 656.
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accounts provided by Hesiod and Homer ('Daughter of Ouranos' / 'Daughter of Zeus',
Smp. 180d6-el), since Euripides, for example, calls Aphrodite the 'Ouranian daughter of
Zeus' (fr. 781.14-17).*”> Nor did the two epithets have the moral signification that
Pausanias derives from the double genealogy: 'more ancient and only for male love'
(Ourania) vs 'younger and for both sexes' (Pandemos, cf. 181a7-c4). 'Ourania'
presumably just meant 'heavenly', a common sense the epithet had in the old religion of
Greece and the East: this designation was probably a reminiscence of the title of the
Oriental semitic goddess Ishtar-Astarte 'queen of Heaven', which was adopted in the

Greek Pantheon.””®

Furthermore, Aphrodite Ourania was associated with heterosexual
love: Euripides refers to her as presiding over marriage (Eur. fr. 781.14-17) and Pindar
(fr. 122.1-5) suggests that her cult was linked to the sacred prostitution in Corinth.*’
'Pandemos' must have originally been a political epithet, with democratic connotations,
meaning 'of the whole people', not 'vulgar',®® and it probably kept this political meaning
up to Plato's time.*” Finally, even if Erds follows Aphrodite in Hesiod (Theog. 201),
the notion that two different Erdtes follow two different Aphrodites and share their
characteristics is also unheard of out of Pausanias' encomium.’” Plato's speaker is thus
obviously reconfiguring the mythological background he refers to in order to illustrate
his moral teaching about the noble and the base forms of love, the moral 'principle' that

he claims to find out behind the explicit prescriptions.

5 See the same epithet for Artemis in Hipp. 59-60. Cf. Nieddu (2012) 657.

#6 Cf. Hdt. 1.105; 1.131.3; Paus. 1.14.7. See Farnell (1896) 621-2, 629-630, 661, Burkert
(2003) 303-4, Pirenne-Delforge (1996) 839.

*7 Hunter (2004a) 46, n. 8 suspects a joke on the part of Pausanias here.

*% Paus. 1.22.3 who puts it in relation with Theseus' synoecism. Hunter (2004a) 44, Corrigan

and Glazov-Corrigan (2004) 61-2, Nieddu (2012) 657-8. On Aphrodite's political epithets, see
Pirenne-Delforge (1988) 148-157 and Petre (1997) 8.

* Pace Dover (1980) 97 and Burkert (2003) 308, who postulate an evolution of the term in the

4™ cent., from 'civic' to 'vulgar": there is no trace of the second meaning outside Plato, and the
continuance of the first meaning is attested in epigraphic uses, cf. Petre (1997) 7. Our only non-
Platonic evidence for a moral meaning attached to the two epithets (‘'noble' vs 'vulgar') is Paus.
9.16.4, but this unique and late testimony is probably influenced by Plato's passage; cf. Nieddu
(2012) 658 n. 27.

3% Nieddu (2012) 654.
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2. The moral rule on paiderastia

As we saw, Pausanias did not invent the view that there is a contradiction between the
various legal and moral prescriptions, nor the view that this complex set of instructions
led erastai and eromenoi to behave in a virtuous way; thus his claim that one must
distinguish between a virtuous and a base form of erds also agrees with the moral
discourse of his time. However his Athenian audience might have been amused when
hearing that the two contradictory prescriptions at Athens were intending to a common
purpose (a), and that this purpose was the transmission of virtue from the erastés to the
eromenos (b); they may also have been surprised by three features which, as a

consequence, Pausanias ascribes to his noble erds (c).

a. A genuine contradiction

Instead of the hidden educative plan that Pausanias cunningly works out behind the two
sets of rules imposed on erastai and erémenoi (101g puev SOKEW TAPAKEAEVETAL, TOTG 08
eevyew, 184a2-3), there was more likely a genuine contradiction, as historians have
often argued.””" On the one hand, the implicit encouragement given to the erastés, as
Dover puts it, had certainly more to do with the agonistic culture of ancient Greece than
with the intention of educating the youth in a fine way: lovers, who were often
compared to hunters, took pride in winning the favours of fine boys, whatever may have
been the educational output of the relationship.’® Due to the self-restraint imposed on
the eromenoi, a competition between erastai certainly arose (cf. dymvobetdv, 184a3),
but the winners were arguably not those who were ready to stand back and wait for a
late surrender of the youth, as Pausanias suggests; rather, they were those who managed
to snatch the favours of the youth before their rival lovers (anterastai): these were more
probably the 'good lovers' that passed the 'test' (BacaviCwv, 184a4) and were applauded
by their philoi and hetairoi.

On the other hand, this permissiveness given to the erastai was perceived as nothing

other than a threat to the honour of the youths. A free adult male citizen was supposed

0 See esp. Dover (1964) 31, 34-5, 38; Cohen (1991) 172-4, Robson (2013) 49-52.

2 Dover (1964) 38. On hunting boys, see, e.g., Aeschin. 1.170 (dnpedmv véovg mhovsione),

195 (tovg 0¢ TV vémv doot peoding arickovtatl Onpevtag dvtog); Pl. Pre. 390a, Phdr. 241d, Lys.
206a, with Dover (1978) 87-8. See also the boasting graffiti on Thera (/G xii. 3.537, 538b) with
Dover (1978) 122-3 and Calame (1999) 105.
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to be active and dominant both in the assembly and on the battlefield, and assuming a
passive sexual role was viewed as at odds with this status.’®” Thus, even if the law and
customs may have allowed by default youths to submit to erastai in some particular
circumstances, the prescriptions invited the youths just to resist the advances of the
erastés;’* or, if he did succumb, to do it in a reluctant way, without taking pleasure in

the act,’®

and in a manner that would not debase his body. Most importantly, he should
not engage in any kind of sexual practice that would involve hubris, particularly
through payment or the exercise of force: in so doing, the freeborn citizen would be

behaving like a slave.’*

If the meirakia and neaniskoi were no longer protected by the
law on the supervision of boys (cf. Xen. Lac. 3.1, see supra), it was arguably just
because they were assumed to be strong enough to defend themselves against any kind
of hubris, not because they were ripe for education. In sum, the prescription of
moderation imposed on the erémenos seems to have encouraged sexual abstinence, not
patience and postponement of to kharizesthai, as Pausanias puts it. The youth was
presumably not encouraged to wait for a lover that could benefit him, since sexual
submission seems to have been always potentially harmful to the youth. Pausanias'
leading principle that no practice is good or bad in itself (180e5-181a3) probably did not

have the extension and the flexibility that he claims in the case of sodomy: for the

young male citizen for which Pausanias' paiderastia is designed, submitting to such a

% See esp. Winkler (1990) 48-51, Halperin (1990) 30-2, Cohen (1991) 179-82, 193, Ogden
(1996) 130, Brisson (2006) 231, Davidson (2007) 446-65.

*** For Athens, see the strict prescriptions of the arkhaia paideia in Aristophanes' Clouds (961-

83) which, despite being a comic reconstruction of the good old days, may mirror the ideal to
which severe moral censors thought that the nomos tended; for Sparta, see the Lycurgan rule at
Xen. Lac. 2.13-4.

%5 Cf. Dover (1978) 52-3, 96-7. See, e.g. Xen. Smp. 8.21-2, Arist. Eth. Nic. 7.1148b29-31 with
Dover (1978) 168f, Hindley (1991) 18.

306 Cf. Aeschin. 1.137 cited above (énapBévta pcdd memopvedodar) and 141; Lys. 3.5; Xen.
Mem., 1.6.13 Hiero 1.29-38; Arist. Pol. 1311b18, 1315a23; Dem. 22.58; Ar. Plut. 153-9; with
Fisher (2001) 46 and Nieddu (2012) 662. From our knowledge of the legal code, when
pederastic relationships involved an adult citizen and a free boy, an action was possible only
when force was applied or when money changed hands; see Robson (2013) 56. Was intercrural
intercourse viewed as a chaster replacement for buggery, as vase painting has led scholars to
assume, cf. Dover (1978) 98-9, Cartledge (1998) 127, Parker (2015) 32?7 Osborne (2018) 318-
28 argues convincingly against this view.
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praxis, seems to have been viewed as shameful in itself (8¢ Savtiig, 180e5).%"”

b. The intention of the law on erds: preservation vs transmission of areté

It appears therefore that what the lawgiver had primarily in view was the protection, not
the education, of the eromenos, as Pausanias puts it. The whole set of constraints put on
the eromenos had certainly something to do with areté: but the intention was not to
create the ideal conditions in which the erastés could contribute to the areté of the
eromenos (apetic y' &veka kol ToD Pertiov yevécBar, 185b2-3; cf. 184c7-e4, 185b7-cl);
it was rather to ensure that the erastés would not jeopardize the areté that the boy
already had — i.e. his dignity as a free-born male citizen. This is not to say that
education was not viewed approvingly in the frame of the noble paiderastia; the erastés'
ability to teach, the eromenos' willingness to learn were surely viewed as constitutive of
a noble form of homosexual relationship;**® but it was not essential to it: the purpose of
the rules (vopor) that framed paiderastia was presumably not, as Pausanias argues, to
optimize the educative potentialities of erds; it was rather to protect the upbringing of

the good citizen from the potential dangers of this passion.

c. Base and noble eros

As a result, the virtue that traditionally made the distinction between the noble and the
base erds was not, as Pausanias insists, the intellectual virtue of wisdom (cooio,
euocopio, opoévnolg, 184c5-d7), but temperance, or moderation (GOEPOGVHVY,
petplotnc), a virtue on which Pausanias, the self-proclaimed mouthpiece of the

309

Athenian code of conduct, is surprisingly silent.”” The noble erémenos was not eager to

learn, but temperate.’'® Conversely the good erastés was not viewed as eager to teach,

7 See the comic vilifications of the katapugdn in Aristophanes (Thesm. 200, Eq. 639, Ach. 79),
with Dover (1978) 142-3 and Fisher (2001) 46

% See above p. 102.

3% Although, as we saw, sdphrosuné might be implicitly included in his conception of virtue,

see above p. 87. In the Symposium, co@pwv/coepocivn makes its first appearance in
Eryximachus' speech, 188a5, d5-6.

31 On moderation as essential to the noble erds, see Pind. N. 11. 47-8 (kepdéwv 8¢ ypi| pétpov
Onpevépev: | dnpooiktmv &' épatev 0&btepar poavial), and P. 3.34 (xpn 0¢& kat’ avToOvV aiel
wavtog opav pétpov); Eur. fr. 967 (mpog v Aepoditny | €ing pot, pétplog 8¢ nwg | €ing und'
amoAeinolg), Med. 627-44 (otépyor 8¢ pe cowepoovva). See also the prayers for passion in
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but rather as ready to obey the same requirement of temperance: he would not subject

the youth to hubris, as appears in Democritus' famous definition of the just erds:
dikatog Epwg avuPpicteg épicobatl t@v kaAdv. (55B73 DK = Stob. III 5, 23)

When Aeschines claims that the noble erastés must be philanthropos to his erémenos
(Aeschin. 1.137, see above p. 102) he does not ask him to educate the youth, but rather
not to corrupt him through his love (adwapB86pwg €pdcBat), opposing this fine (KoAdov)
way of loving to the manners of the wanton man (9piotod kai GroudedTov avdpoc).”!
Similarly, the unknown speaker in Lysias' Against Simon, who like his rival has clearly
slept with the young Theodotus, contrasts his own virtue with his opponent's Aubris, but
he does not claim to have contributed in any way to the areté of the youth.’'> The law
forbidding slaves from following free boys (Aeschin. 1.139) implies that there was
nothing wrong about a free man loving and following a boy — whatever may have been
his educational capacities or intentions: in Athens, the good lover is not meant to
cultivate the soul of the youth, but rather to respect his body, so that he does not
threaten his status of freeborn citizen.’'? Conversely, the 'bad lovers' who prompt people
to disapprove of pederasty as a whole are not, as Pausanias claims, those who primarily
seek pleasure in bodily delights (181b5): they are rather those who indulge in bodily
pleasures in a wrong way, i.e. by mistreating the beloved. It is such a criterion, not the
educational purpose suggested by Pausanias, that prevails in all the other testimonies

about the 'double' erés that we reviewed above.*!*

moderation in Eur. Hipp. 528-9, Med. 835-40, Iph. Aul. 542ff, esp. 554ff, Hel. 1105-6, fr. 503.
This is also the hallmark of the arkhaia paideia in Aristophanes' Clouds (61" éy® ta dikouo
Aéyov fivBouv kal cwepocvvn ‘'vevopioto, Nub. 962). The moderation requirement is
particularly characteristic of 4™ century oratory, e.g. Aeschin. 1.137 (see below) and [Dem.]
61.3-6, maybe because pederasty came under more scrutiny at the time, cf. Keuls (1995) 263-9
and Robson (2013) 49-52.

31 See Dover (1978) 36-7.
32 Lys. 3.5; see Hindley (1991) 172 and Dover (1978) 33.
313

Cf. Aeschin. 1.195: todg pév gig 10 cdpato MHOPTNKOTOG.

3% See above n. 49, and Xen. Lac. 2.13-4; cf. Dover (1978) 45-6, Hindley (1991) 176 with n.
42.
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d. Uncommon features of Pausanias' noble eros

By driving a wedge between educative and non-educative erds — not between
moderate and immoderate eros — Pausanias changes the signification and the scope of
the kalos eros. This allows him to make three claims about this noble relationship,
which are essential to strategy of encomium, but which may have sounded paradoxical

to his Athenian audience.

i. Willing slavery and long-term relationship

Pausanias' core principle that it is a/ways noble for an erémenos to submit to an erastés,
as soon as both partners have education in view (cf. obt® miv TAvVI®OG Y€ KOAOV GPETNG

v' éveka yapilesOat, 185b4-5), first leads him to legitimize 'willing slavery':

GHomep €mi 10i¢ &puotaic MV dovdevely 0édovia fvrvodv Sovleioy mounducoig
kohakeiav eivor unde émoveidiotov [cf. 183a6-b5], obtw &M kol &AAN pio povn

dovAeio €kova1og Agimetat 00K €moveidiotog. (Smp. 184b7-c3)

The approval of ovAeio §kovotoc on the part of the erastés is already odd;*" it is even
more strange on the part of the eromenos since the bulk of the legislation about erds, as
we saw, was designed to protect the youth from engaging in any kind of practice that

would identify him with a slave.”’'

To be sure, by dovieio (184¢c2), Pausanias cannot
refer to what slavish love most commonly meant, i.e. prostitution (porneia, hetairésis),
since, at this point of the discourse, he has already ruled out mercenary sex from his
noble eros (184a7-b3). He must instead refer to the unconventional aspect of the long-
standing relationship he plans for his noble lovers. According to Pausanias, good lovers
start their relationship at a late stage (181d1-3, 184a6-7), and this relationship is due to

last all lifelong:

[apeokevacuévol yap oipai eicty oi évieddev dpyduevorl épdv m¢ tov Biov émova
oLvecOUEVOL Kol KO cupuPlocdpevorl (...) 6 08 tod fi8ovg ypnotod dvTog £pacTng o1
Bilov pével, drte povipw cvvrakeic (Smp. 181d3-5, 183e5-6).

As we saw, the instruction to postpone the talk of philia to an age when the youth is

mature enough and cannot be deceived easily was certainly viewed as appropriate, and

315 ¢f. Hunter (2004a) 53.

316 See above note 306.
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it was acceptable for a young man (veavickog, peipdkiov) to have erastai at an age
when he started to have his own erémenoi.’'’ But this ambivalent situation was not
supposed to extend beyond that period: once the neaniskos turned into an adult anér —
at age 20 or later?’'®*— granting one's favours (kharizesthai) to another anér, although
not illegal, was open to a great deal of gossip and disrepute, as it involved endorsing a
passive sexual role which was inappropriate for a free male citizen and soldier.’'” Such

0

a transgression was equivalent to subjecting oneself to hubris®*® and therefore to

endorsing willingly the status of a slave.**!

By using a striking oxymoron to refer to his noble relationship (dovieia €xovoiog,
184c2), Pausanias, on the one hand, recalls that according to a common prejudice any
noble relationship must be free (cf. ékovo10¢); on the other hand, he indicates that Ais
personal view of a noble relationship is in some respect paradoxical (cf. dovieia);
although he claims that such a late relationship is actually ook émoveidiotog (184¢3),
and VYPpewg quoipog (181c4), he reminds his audience that, in view of the traditional

standards, his noble paiderastia is likely to be taken as exactly the opposite.

ii. The lover is in love with the soul of the student

Now that eros is responsible for the sustenance of virtue throughout life, the erastés can

no longer be primarily attached to the body: even if sexual gratification may play a

37 See above p. 78. On approving representations of mature erémenoi, see Xen. Smp. 1.2
(Autolycus has won the pancration, not a sport for boys), Anab. 7.4.7 (the youth Episthenes is a
full-fledged soldier); [Dem.] 61.26-29 and 36-42 (Epicrates is mature enough for dangerous
sports and serious philosophical study); see also the statuary group of Harmodius and
Aristogeiton (cf. note 253 above). Cf. Hindley (1991) 179.

318 See above note 212.

1 See e.g. Aristoph. Egq. 877 (the sodomites — 1ovg Kivovuévoug — are booted out from the
citizens' roles), Xen. Mem. 2.1.30.12-3 (yovai&i toig avdpdot ypouévn [i.e. Kakia]), Aeschin.
1.185 (tov Gvdpa pev kai dppeva 0 odpa, yovaikeio 8¢ apaptmuate nuapmmkota); cf. Hindley
(1991) 180; Fisher (2001) 34-5, 39.

320 Cf. Aeschin. 1.54-5 and Arist. Eth. Nic. 7.1148b29-33 (on the anomaly of 1| TGV G@podicinv
[OuwAio. / cvvovesia] toig Gppecty, characterisitic of toig VPplopévolg €k maidwv); Aristotle's
reference to development from a childhood experience suggests that mature men are in view,
see Dover (1978) 168-9, Hindley (1991) 181, Skinner (2005) 129.

! The law penalizing the erémenos did not apply to slaves, cf. Aeschin. 1.139 with Hindley

(1991) 168. On hubris as imposing douleia, see Dem. 21.180 (®g d0VAOL YPOUEVOG TOIG
Ehev0Bépoig) and Arist. Polit. 1310b.39-1311a4; 1313b9 (hubris and tyranny), cf. ibid. 1311a39-
bl (sexual Aubris committed by a tyrant).
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leading role at the start of the relationship, bodily charms fade away and cannot remain
the primary incentive for the long-standing lover. Since the noble erastés primarily
cares for virtue, and virtue is essentially present in souls, Pausanias claims that his erds

must be essentially directed towards the soul and the character:

Mg youyiig €pdv (...) 0 8¢ tob #fBovg ypnotod Oviog €pactng dwd Piov pével, dte
povipm cvvtoakeic. (Smp. 183e1-6)
This view does not fit with the dikaios erods as usually promoted in moral discourse. The
noble lover was required to respect the virtues of the soul — and possibly to improve
them by educating the beloved, but he still desired (erdn) the body of his erémenos, and
erotic gratification was the counterpart of spiritual care.’** By contrast, in Pausanias'
view, spiritual care in itself constitutes the erotic engagement, for Pausanias, the

virtuous soul (yvyf|g) or character (f0ovg) is the very object of the noble eros.

This view cannot be found even in the most idealized depictions of erds provided by
Euripides.’® In these passages, first, erds is said to lead to virtue (6 8 &ic 10 cdpov &’
apemyv T dywv &pwc, Eur. fr. 672), to support wisdom (td1 Zogiot mwopédpove Téume
"Epwrtag,| mavtoiog dpetdg Euvepyovs, Med. 840-5); but the erastés is not supposed to
be in love (erdn) with the virtue of the eromenos. Sophrosuné, areté, sophia are the
benefits which the noble erds, when properly performed, can promote in the soul of the
erastés and the eromenos; but performing erds properly does not mean, as in Pausanias'
model, sublimating it, redirecting the desire from the body to soul: it rather means
taming or suppressing a desire which remains focussed on the body. This appears

clearly in fr. 388, which looks the closest to Pausanias' model:

GAL" Eoti 01 Tig ANOG v PpoToig Epmg
Yoyfic dukaiog caepovog te KayadTig.

Kai ypfv 8¢ toic Bpotoict TOVS eival vopov,
TV e0GEPOVVTOV OTTIVEG TE GOPPOVEG
gpav, Kompy 8¢ miv Aog yaipew v

(Eur. fr. 388)

Temperance is the hallmark of both erastés (yvyfig ... codepovoc), and erémenos

(oitwvég te cdppoveg): the lover loves the virtuous beloved not because the virtue of his

322 On this asymmetry, see Arist. Eth. Nic. 8.1157a6-8.
33 See above p. 22 with n. 54.
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soul (coepocHivn or evcéPeta) arouses his erds, but because the continence of the youth
is the best guarantee for himself to remain sophron, that is, to be able to dismiss the
final purpose of erds: the pleasures of sex (Kompw 8¢ ... yaipew &av).”** The
prescription of curbing (not sublimating) erds proves to be based on the traditional view
(i) that eros essentially belongs to the body, and (ii) that it is therefore per se
detrimental, not conducive to the virtue of the soul. Pausanias opposes those two

assumptions throughout his speech.

iii. Erds as a substitute for philia

A third paradoxical claim that follows Pausanias' core principle that erds is directly
conducive to virtue is that erotic relationships are substituted for the bonds of philia
which form the cement of the civic community. Pausanias uses the term philia in three

main senses:

1. Non-erotic and reciprocal. He refers to friendships which do not involve erds, i.e.
the environment of friends and companions who invite the citizen to do the right thing:
gumodiforto av ... vmd eidwv, 183a8; see also NAwidTon 6¢ Kol £raipot, 183¢7. This is
the most common meaning of philia, which, on Aristotle's account, corresponds to the
philia based on areté, or on utility (10 yprioytov), or on non-erotic pleasures (e.g. the

pleasure felt in the company of a witty person, Eth. Nic. 1156a6-14).

2. Erotic and reciprocal. Pausanias also refers to the reciprocal bonds of friendship
which are forged between the erastés and the eromenos through the particular feeling
each one feels for the other: @uiiog ioyvpag xai kowvoviag, 182¢2; yevvaiov @Aiav,
184b4-5. This is what Aristotle calls the philia based on pleasure (@iAia ot' ndovv, Eth.
Nic. 8.1156a31-b5, 1157a6-8).

3. Non-reciprocal and erotic. In most cases, philia is understood as the non-reciprocal

affection felt by the eromenos for his erastés, which is the counterpart of the eros felt

2% Xenophon's description of Lycurgus' law on paiderastia (Lac. 2.13-14) is another expression

of this idealized form of erds, which puts a strict ban on erotic pleasures (cf. £épactac TOISIKOY
améyecOau).
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by the latter: 6 yap Apiotoyeitovog Epwg kai 11 Appodiov @idia, 182c6, see also 183c4,
184b5; 185a7.%%

A key feature of Pausanias' argument consists in suggesting that those three distinct
meanings actually overlap. This strategy appears most clearly in the passage on

Harmodius and Aristogeiton:

00 Yap olpoL GLUEEPEL TOIC EpPYOoVGL PpoviaTo. Heydha &yyiyvesotl TdV apyouévmv,

000¢ QIMaG 1oyvpac Kol Kowaviag, 6 o1 pdAioto Qiel Té te dAla mavto Kol 0 Epmg
gumotelv. Epym 6¢& tobto Enobov kol ol €vOade topavvor O yap Apiotoyeitovog Epmg

kol 1] Appodiov eidia BEBatog yevouévn katélucey adtdv Vv apynv. (Smp. 182¢1-7)

At first reading, @iiag ioxvpds kai kowvmviag refers to the most common, non-erotic
sense (1): the democratic bonds of friendship in the city which are conducive to
democratic associations (demes, hetaireiai, etc.) and political projects. Then, 0 on
pnaAoto EAEl (...) kol 0 &pwg éumoteiv leads to reinterpretation of these ¢@uAion xai
Kowmviot according to sense (2): the most perfect instantiation of political association
proves to be the philia that binds erastés and eromenos. Finally, 1 Appodiov @i
BéParog yevopévn refers to the specific erotic sense (3): the affection of the erémenos
for his erastés, and the strong parallelism between BéBaioc and ioyvpdg leads to the
further interpretation of @iMog ioyvpdg in light of this erotic sense. By the end of the
passage, it appears that Pausanias has merged the common political sense of philia with
its two erotic meanings, and that he views the two erotic senses as the perfect

instantiation of philia, the philia par excellence.

Pausanias' reinterpretation of the common understanding of philia seems confirmed
when he talks more about the fragility of the erotic links which are not based on areté

but on money and political interests:

0008V yap dokel tovtwv [i.e. ypripate and Swumpaéelg mohtikoi] ovte PéPatov obte

uévipov eivat, xmpic Tod pndé meukévar dr’ adTéV yevvaiay eiliov. (Smp. 184b2-5)
BéPatov echoes the (erotic) ¢irion PéParog that linked Harmodius with his lover;
yvevvaiov @idav, on the other hand, is strongly reminiscent of the @iAion icyvpai and
kowmviot which, in the same passage, referred to the political associations in the city.

Pausanias refines the view and strengthens the paradox: whereas he claimed first

325 Cf. P1. Phaedr. 255e1-2: kohel 8¢ adtdv Kai ofeton 00k Epota GAAL @irkiav ivar. Plato refers
to a common assumption about the feeling of the erdmenoi here. See also Xen. Smp. 8.21 with
Dover (1978) 52.
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(182c1-7) that erotic links (broadly speaking) were most conducive to political
associations, he now claims that this is most particularly the case with erotic links which
are not based on political interests. Eros is not merely viewed as similar or conducive
to the bonds of friendship essential to the formation and survival of the polis: it is

substituted for them.

There are good reasons for thinking that this was not a prevailing view at the time.
Aristotle, in Book 8 of the Nicomachean Ethics, presumably follows a more common
understanding of the notion by taking the erotic philia as a flawed form of relationship:
philiai based on pleasure, just like those based on utility, depend on contingent and
fleeting objects (katd cvuPePnkdc) and, as a result, are easily broken (gddidAvror,
1156a16-19); the perfect (teleia) form of friendship is necessarily non-erotic: it binds
good men (&yaboi) and is based on their virtue (dpetn), a permanent object which,

unlike pleasure or utility, is anchored in the character of each partner:

31" avtodg yap obtmg Exovst, kai od kotd cuuPePnidg: Srapével odv 1) TodTOV QAia
Eog av dyadoi dowv, 1 8' dpetn poviwov. (Arist. Eth. Nic. 1156b10-12).

Aristotle thus shares Pausanias' view that strong and stable philiai are based on areté.**®

But he categorically denies that such bonds could be, at the same time, viewed as erotic

since, as moralists usually assume, erds seeks pleasure, not virtue.

To be sure, as we saw, the Athenian paiderastia, especially in the context of the
symposion, seems to have viewed erds as conducive to the formation of the bonds of
philia that cement the political community. Such a notion is conveyed, for example, in
the Theognidea, where the erastés gives advice to his erémenos on how to strike bonds
of philia with other citizens, while suggesting that he himself belongs to this wide
political community of philoi surrounding the youth and supporting his morality.’*’ This
link between erotic and political philia has been well investigated, in particular by
Calame: erastés and eromenos could be expected to become members of the same
hetaireia; their erotic philia was supposed to form the breeding ground for a strong and

trustful philia which was supposed to last throughout their lives.”*® Yet, on this model,

326 ¢ 5 3 ’ 1. .. . o . o r
Note 1 &' dpetn povipov, strikingly reminiscent of Pausanias' odte Béfatov obte poévipov,

Smp. 184b3-4; see also dwapévet, which seems to echo 61 Biov péver, Smp.183e5-6: is chapter 8
of the Nicomachean Ethics a direct echo of Pausanias' speech, and a response to it?

27 See above p. 103.
328 See Calame (1999) 93-7.
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the political philia was not supposed to be still fueled by erds: it was to follow the erotic
relationship which remained confined within the time frame of the traditional

paiderastia; erés was replaced by a life-long friendship, not substituted for it.**’

Even Socrates' Celestial love in Xenophon's Symposium (ch. 8), which is very close to
Pausanias' model, does not display such a paradox. Like Pausanias in Plato, Socrates in
Xenophon claims that the best form of erds is directed towards the qualities of the soul,
since these do not fade away; as a result the noble love is supposed to lead to a long
term relationship.”>’ But Xenophon does not claim that this lifelong relationship is still
of an erotic kind: he simply characterizes it as philia.”>' Eventually, what Xenophon's

noble erastai turn out to be in love with is philia itself!

Ep@VTeG TG PIMOC Kol Ypdpevol avTi €ig yiipag diaterodot (Xen. Smp. 8.18-19)

By contrast, Pausanias' erastés, we should emphasise, is still in love with the soul of his

noble paidika (6 6¢ oD HBovg ypnotod dvtog €pactng S Piov pével, dte povipm

ovvtokeic, Plat. Smp. 183e5-6). Commentators do not always point to this difference
between Plato's and Xenophon's models. Nieddu, for example, suggests that Pausanias
promotes a traditional post-erotic philia between erastés and erémenos;>* whereas
Pausanias insists that the lifelong relationship is erds: this permanence of erds is crucial
to his encomiastic enterprise, as it allows him to show that the god is beneficial to the
virtue of the citizens throughout their lives. Pausanias seems to underline his departure
from the traditional model of the post-erotic philia by insisting that each of his two
Erotes, including the noble one, is attached to a particular Aphrodite (180d3-4). He thus
makes clear that the noble erotic relationship cannot be conceived without sex
(Aphrodite), thereby warding off the more conventional views that the long-standing

philia comes after the erotic relationship (cf. Xen. Smp. 8), or that the noble erotic

2 See Dover (1978) 203: 'the erémenos graduated from pupil to friend, and the continuance of
an erotic relationship was disapproved, as was such a relationship between coevals'. See also
Calame (1999) 95 about Theognis: 'the relationship of philotés that a narrator of symposiac
poetry tried to establish with his young addressee was bound to prefigure the political bond of
trust that united all the members of a hetaireia (fellowship).' (my emphasis).

30 Xen. Smp. 8.12-15.

31 Xen. Smp. 8.13, 15, 18, etc.

2 Nieddu (2012) 664: 'Ad essere da lui giustificata o legittimata non ¢ insomma qualsiasi

relazione, ma solo quella piu elevata che si instaura fra partners di qualita, mossi da nobili
intenti.'
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relationship itself should discard the pleasure of ta aphrodisia (ct. Eur. fr. 388: Konpv

R \ ; o~ 333
0¢ TNV A10¢ yaipev €av).

Pausanias' encomium thus implicitly formulates a wish similar to Phaedrus' project of
an army or city of lovers: in both models, erotic bonds between beloved and lover are
expected to extend to the whole body of citizens, and to replace the looser links of
philia that traditionally cement these communities: military comradeship and discipline
(Phaedrus) or the sense of citizenship (Pausanias). But Pausanias' model differs from
Phaedrus', first, as we saw, because his city of lovers is bound by a larger set of virtues
(not just military courage), and he aims at a more sophisticated — fully political —
project of civic happiness;>>* second Pausanias' city of lovers, may have looked more
novel than Phaedrus' model which, as we saw, was not designed to convey Phaedrus'

most original view about the benefits of erds.””

Conclusion: Pausanias and the tradition

We recognized in Pausanias' account three layers: a view of the good on which the
encomium is based: the kind of excellence that a free male citizen is expected to achieve
in a democracy like Athens (A); a series of legal instructions, the letter of the law on
paiderastia: contradictory instructions set to the erastés and the eromenos (B); a
principle revealing the spirit of the legal instruction (C). According to Pausanias, the
intention (C) of the various instructions (B) is to shape the erds relationship in such a
way that eromenoi and erastai could most efficiently reach democratic excellence, and

especially become sophoi and philoi (A).

Broadly speaking, there seems to be nothing new in the view of virtue and happiness
(A), nor in the legal instructions on erds (B) as Pausanias presents them. But from what
we know of the sexual code of practice at Athens, it is hard to recognize the principle,
or the intention of the law (C), whereby Pausanias relates the legal instructions to the

civic ideal of virtue and happiness. In its traditional form, the noble erds was not a

3 See also Xen. Lac. 2.13-4. Sier (2012) 64 and Halliwell (2016) 7 rightly point to the
persistence of Aphrodite in Pausanias' view of the noble erds.

34 See above p. 90ff

335 See above p. 44. Pausanias' model may have had some afterlife in Zeno's republic of lovers,
cf. Athen. 13.561c, with Schofield (1991) 22-56.
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prime candidate for an encomium: it had only to be in line with democratic excellence,
but it was not expected to be the best way to achieve it. Since censors and educators
usually regarded erotic passion as a potential threat to the legal and moral system, they
viewed erds as kalos and dikaios only so long as it was sophron, that is, not detrimental
to virtue. By contrast, Pausanias claims that erds is kalos as soon as it fosters virtue.
This leads him to modify the traditional boundaries between noble and base erds and to
include in the good erds behaviours which were viewed as reprehensible (long term
relationships), or extraneous to an erotic relationship (desire for the soul, lifelong

philia).

Pausanias obviously invents this principle in order to offer a dignified encomium to
eros. Just like Phaedrus' novel account of the heroic myths, his unconventional claims
about the intentions of the Athenian law allow him to show that erds is not just
compatible with excellence, but directly conducive to it: he can show first that
homosexual relationships are not just allowed during a short-lived education period, but
fully responsible for what makes a citizen kalos kagathos from his late youth until his
death (p. 110); second that the lover does not just care for the soul and its virtue, but
directly tends to them (p. 111); third that erds is not just indirectly responsible for the
bonds of philia which are essential to the maintenance of the city: it is of a piece with

them (p. 113).

II1. Problems of Pausanias' encomium

Just like Phaedrus' claims about the heroes, Pausanias' claims about the virtues of the
noble eros are not only unconventional; they are also puzzling. By showing that the
eromenos is engaged in a lifelong relationship and education, that the erastés is in love
with the soul, and that the two lovers are bound by a stable philia based on virtue,
Pausanias eventually seems to transform paiderastia into a relationship where the role

of erds becomes unclear, to say the least.

A. The longlife education of the eromenos
What is Pausanias' eromenos going to learn from his erastés throughout his life?
For all the liberties Pausanias takes with the traditional paiderastia, he still describes the

relationship between erastés and eromenos as an asymmetrical relationship where the
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erastés provides the eromenos with knowledge and virtue in exchange for sexual

gratifications:

0 HEV YOPIGAUEVOLS TOLOTKOTG DANPETMY OTIOVV dtKoimG AV VINPETELV, O O TG TOLOVVTL
adTOV GoPOV TE Kol Gyafov Stkaing ab 6Todv av HTovpydY <OTOVPYEIV>, Kol O pév
duvauevog gig epovnowy kol v GAAnv dpetnv copPdiiecbor, 0 8¢ deduevog &ic
naidevoy kai v AANY coplav ktdcbat. (Smp. 184d4-e4)
This model makes good sense in the narrow time frame of the traditional Greek
paiderastia, which Pausanias seems to have in mind here, where an adult male takes full
charge of the formation of a youth between, say, age 12 and 20. Then an important
transfer of knowledge takes place, the youth is taught all the major skills that will
enable him to behave well in the assembly, in the symposion, and on the battlefield for
the rest of his life. Such an intense training, which culminates in the ephebeia,
presumably involves a close intimacy and a great commitment from the educator: all
this may justify the formation of erotic bonds, and entitle the erastés to expect sexual
gratifications from the youth. In the frame of the traditional paiderastia, the intensity of
the passion (i.e. erds, not just philia) is, as it were, justified by the intensity of the
intellectual training. Once this traditional training is over, that is, roughly speaking, a
couple of years after Pausanias' lifelong education starts, the relationship between the
erastés and the eromenos understandably turns into a less passionate and reciprocal
philia, since the eromenos no longer owes sexual submission to the older partner in

exchange for education.

Pausanias, in order to justify his lifelong erds, seems to envisage a higher and
demanding educational programme for his eromenos: the noble paiderastia is addressed
only to a select class of citizens — those best suited to acquire areté (181d7-e3) — and

it requires effort and commitment (cf. wév dv wavti TpoBounbein, 185b2-3).

However it is hard to understand what kind of elite teaching programme Pausanias plans
for this lifelong paiderastia. How is the erastés going to 'contribute intelligence and the
rest of virtue' (184d7-el) to a man who is already provided with the main skills needed
for performing his task as a citizen? Pausanias' long life paiderastia seems designed for
the high philosophical kind of education proposed by Socrates in the Symposium, or in
Republic 7, which culminates in the philosophical knowledge of the Forms. One can
understand how a passion as strong as eros is needed to sustain the efforts required from

the Socratic philosopher; but as we saw, Pausanias does not share Socrates' discontent
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with the mainstream kind of philosophia taught to the Athenian youths by the
traditional educators: his educative programme does not intend to produce the
philosopher king of Socrates' Kallipolis, who has an expert knowledge of the good.
Even Protagoras and Isocrates — the experts in distinguishing the good from the bad —
did not benefit, as far as we know, from the constant care of an erastés in order to hone
their skills. Pausanias himself, another incarnation of such an expert, is presumably not
still learning nor improving his 'philosophical' skills from an erastés: in his relationship
with Agathon, he is supposed to be the erastés, that is, the educator. But how, we could
also ask, does Pausanias still contribute to the virtue, especially the koAn copia (175¢2)
of his famous beloved? Pausanias is presumably not an expert in writing tragedies, and
it is at best unclear how his legal knowledge and his Isocratean rhetoric may contribute

to the success of the poet on stage.

We can thus also wonder what kind of sexual favour Pausanias can still require from
Agathon. If the erastés has hardly anything new to bring to the eromenos besides what
has already been taught at school or at symposia, how can the erastés still feel entitled
to require gratifications (kharizesthai) from his eromenos? What kind of benefit should

the eromenos be grateful for?

This is a first problem that Pausanias' account leaves unsolved.

B. The desire of the erastés for the soul

Even if we assume that the erastés has enough teaching material to offer to his
eromenos to justify requiring some gratification throughout his life, we can wonder why
he should ask for such gratifications. Why should the erastés still feel eros for the
partner over such a long relationship? Although Pausanias says that he feels eros for the
character, or the soul, of the eromenos, he does not give any clue about how this erds
actually works: what kind of pleasure does it seek? How does it reach it?

The only kind of 'gratification' that Pausanias explicitly envisages for the erastés is

1.3% As we saw, bodily gratification can still be a valuable incentive,

obviously sexua
even for a noble lover, as long as the eromenos is a neaniskos, a meirakion, or a young

anér. But what can prompt the erastés to remain faithful to the erémenos once the

336 See above n. 209.
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bodily charms of the latter have faded away (183e3-4)? Pausanias' model of a long
erotic relationship surviving the waning of bodily charms necessarily implies an erotic
experience which is specific to the soul, a kind of psychological or intellectual pleasure
and gratification. Since Pausanias is still Agathon's erastés, his erés must actually find
his object in something which is beyond the body, and which has something to do with
the poet's famous sophia; the lover must take pleasure in having intercourse with the
poet's unfading intellectual or moral charms. Pausanias however is conspicuously
unclear about the nature of such erotic intercourse and pleasure. Although he posits an
eros for the psukhé he does not give any proper psychological account of erds: he does
not explain how an erotic desire can be experienced by a soul, nor how this desire can
be prompted by another soul. In sum, Pausanias's noble erds seems to lack proper erotic

motivation.>*’

C. Eros and philia

We also saw that Pausanias intended to merge three meanings of philia and to connect
the broad meaning (friend, 1) with the erotic one (intimacy between erastés and
eromenos, 2). His argument, as I understood it, was that the bonds of friendship which
are conducive to the maintenance of a democratic society are never so strong as when
they are fuelled by erds. Good citizens should ideally remain lovers and beloveds
throughout their lives, since the philia that binds lovers can play the role of the

traditional philia in a much more efficient way.

Now, in light of the two problems already discussed (A and B), we may find it hard to
perceive how the erotic philia that binds Pausanias' celestial lovers stands out from the
traditional, un-erotic philia that binds former erastai and erémenoi, or the citizens of the
same deme, or the members of a political club. The enduring relationship described by

Pausanias does not seem to require the presence of erds: once the citizen is an anér,

*7 This has been noted by commentators who generally try to justify Pausanias by

extrapolating, esp. from what Diotima says afterward: cf. Vernant (1989) 164, 169, Nola (1990)
61, 73, Sheffield (2006a) 19, Nieddu (2012) 664. I do not think that Diotima's insights are
implicit in Pausanias' speech, nor that the reader is expected to make sense of Pausanias' claims
retrospectively in light of the following accounts; to be sure, I will show that Diotima's account
solves the problem noticed here, but she does it through new insights into the nature of erds and
of the good, which are obviously beyond Pausanias' traditional view of these notions, not
implied by his account; Diotima eventually shows that Pausanias' claims do not make sense at
all; on this, I follow Sier (2012) 60.
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there is no major piece of wisdom to be transmitted by the erastés anymore (cf. A) and
the beauty of the youth has passed away (B); as a result, the partners should not need to
gratify each other with the particular benefit (sex, education) that each one possesses on
his own. Although Pausanias suggests that there is still an emulation towards areté
between the lovers (185b6-cl), there is hardly any 'teacher' or 'student' anymore at that
stage: the emulation is reciprocal; as time passes, this reciprocity can only increase, and
the difference in age and experience between the lovers is due to become irrelevant.
This dispassionate and reciprocal psychic 'erds', where both souls choose and evaluate
each other according to the only criterion of areté (not beauty), and where no particular
sexual pleasure seems to be experienced by the soul, bears all the essential
characteristics of what Aristotle describes as the non-erotic, genuine, philia which links
souls (not bodies): it is based on areté (not pleasure), and it is permanent (Eth. Nic.
8.1156b7-10). By substituting virtue for pleasure as the primary goal of erds, Pausanias
has fulfilled his duty as an encomiast: he has shown how eros is essentially conducive
to human excellence, and endowed erds with the stability of philia; but at the same time
he has deprived erds of two of its essential features: pleasure and transience. Pausanias'
substitution thus rather amounts to a confusion: although he claims to substitute erotic
philia for the non erotic one that usually prevails in society, it is unclear what role he
still ascribes to erds properly speaking in this allegedly new erotic form of political

community.

This problem points to a general question: are erotic pleasure and transience compatible
with the achievement of a good life (areté and eudaimonia)? Pausanias' picture of the
noble eros suggests that they are not; Socrates, as we will see, will oppose this view,
and show that one can offer a proper encomium to Erds without depriving it of its

essential features, and without confusing it with philia.

The philosophical benefit of Pausanias' encomium is thus to raise a question; and the
benefit of the answer he provides, is to show that, within the framework of his ethical
system (Athenian citizenship), it is quite difficult, maybe impossible, to demonstrate
how the intense and transient pleasure provided by erds can be conducive to virtue and
happiness. We finally get the sense that, even if Pausanias links his erds to what is,
from his point of view, the pinnacle of human life, one does not really need erds to

achieve this ideal.
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Conclusion

In order to praise erds as he deserves (cf. a&iog vuvijoar, 177¢3), Pausanias follows a
method similar to that of Phaedrus: he claims that erds is outstandingly conducive to a
form of virtue and happiness which was usually viewed as neither produced nor
sustained by this passion. By giving erds a role that it does not have in a particular
ethical system where it was traditionally regarded with suspicion, Pausanias inevitably
improves on the traditional picture of erds; but he remains true to the view of virtue and

happiness promoted by the traditional ethical system in which his erds operates.

This tour de force not only prompts him to design an unconventional kind of kalos erds;
it also leads him to make problematic claims: the kind of process that he describes as
conducive to virtue and happiness (the communion of souls based on areté, where no
one learns much from the other), although still labelled 'erds', proves devoid of
recognizable erotic features. Just as Phaedrus linked erds to some heroic achievements
which were more plausibly performed without erds (Alcestis' and Achilles' self-
sacrifices), Pausanias claims that erds is outstandingly conducive to a superior model of
excellence, but he fails to demonstrate why what is essential to erds (pleasure, sexual

intercourse, and unsteadiness) is necessary for achieving democratic excellence.
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CHAPTER 4. ERYXIMACHUS' SPEECH (185¢6-188e¢4)

Introduction

Of all the speeches, Eryximachus' encomium is probably the one that has most puzzled
commentators: the depiction of erds looks bizarre and Eryximachus' contribution to
Plato's overall reflection on love seems hard to evaluate. I will first focus on the line of
argumentation, and show that the way Eryximachus construes his good erds is more
consistent than often claimed (I). Nevertheless, I will show that this account does
contain a problem: it provides an implausible view of the good erds: an erds deprived of
desire, tension, and pleasure (II). I will finally argue that Plato expects his reader not
just to notice the problem, but to understand where it comes from, and especially how it
arises from Eryximachus' reliance on medical traditions. I will show that what is
properly medical in the encomium is more the view of the good than the view of eros;
and that this explains why the doctor is led to draw a strange picture of erds. As a
consequence, Plato's criticism may not bear so much on the doctor's view of erds as on

his view of the good (III).

1. Overview of Eryximachus' encomium: a consistent argument
Yy

Let us first try to make sense of Eryximachus' theory: following the lead of Konstan and
Young-Bruehl (1982), I will show that the argument is more consistent than sometimes

claimed by commentators.”*®

3% See esp. Dover's criticism that Eryximachus 'runs together (1) the contrast between good
desires or tendencies and bad desires or tendencies and (2) the contrast between the good
consequences of reconciling opposites and the bad consequences of failure to reconcile
opposites', Dover (1980) 105. For a disparaging treatment of the argument, see also
Gildersleeve (1887) and (1909), Wilamowitz (1920) vol. 1: 366-7, Bury (1932) xxix, Robin
(1929) li-iii, lvi, Rosen (1968) 119, Levin (2009), Nieddu (2009) 111-9, Trivigno (2017) 60-8.
A few commentators have argued for the consistency of the argument, most convincingly
Konstan and Young Bruehl (1982). See also Hyland (1968) and Rowe (1999).
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A. Good eros and bad eros as desires (186a2-d5S)

At the start of his speech, Eryximachus distinguishes two forms of erds. As there are
two distinct kinds of bodies — a healthy (10 Vy1€g), and a sick one (10 vocodv) — there
must be one eros belonging to the healthy (6 émi t@® Vyiewd €pwg), and another
belonging to the sick (0 émi 1@ voomoel, 186b5-7). A key premise of Eryximachus'

argumentation is that 'what is unlike desires and loves unlike things":
T0 8¢ Avopotov avopoinv éxbupet kai Epd. (Smp. 186b6-7)

In the passage, I read kai as epexegetic: €pd is a specification of émBuuel, erds is

viewed here as a kind of desire.

As the doctor will show in the sequel, a healthy body is characterized by a good balance
between the most opposite and inimical elements (évavtidtata, &xbiota), such as the
cold and the hot, the bitter and the sweet, the dry and the wet (186d5-¢1).>*” Thus we
must understand that the healthy desire mentioned at the start of the speech (0 éni 1®
vylewv® &pwg) is the one which, when satisfied, is conducive to this healthy state: for
example, the desire to practise heating and drying activities on cold and rainy days. By
contrast, an unhealthy desire (0 éni 1@ vocmdet) will foster a state of unbalance between
these elements: for example, the desire to practise the same activities on hot and sunny
days. An unhealthy desire, which is characterized by the excessive presence of a given
element, is logically ascribed to those who are 'unbridled’, or 'licentious' (toig &’
axoldotolc, 186¢l); the doctor must 'frustrate' (dyapioteiv, 186c4) such desires, e.g. by
checking drinking during the humid season; but he must gratify (yopilecBat, 186¢3) the
opposite desire, e.g. by prescribing physical exercise. Such an explication is suggested

by the medical tradition itself, especially Alcmaeon's fragment 4,

and the Hippocratic
treatises On Ancient Medicine (ch. 14) and On Diet (ch. 1 and 2); we will go back to

these texts.

Eryximachus goes on to say that, by frustrating the bad erds and by gratifying the good
one, the doctor makes a change (petafdAierv): he substitutes one eros for another (dvti
100 £tépov Epmtoc TOV €tepov ktdoBat), thus introducing (dumorficar) a good erods in

bodies where it was not present in the first place (186d2-5).

3 See also Smp. 188a2-6.
30 Cited below, p. 142.
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B. Good erds as a state (186d5-187¢c8)

At this point, Eryximachus' argument takes a surprising turn: it appears now that, when
the doctor talks of 'the other' erds (tov &tepov), that is, the healthy one that the physician
should introduce into the body, he no longer refers to the desire whose satisfaction is
conducive to a healthy state, but to the healthy state itself. The good practitioner
(GyaBoc dnuovpyde) is able to make the most inimical elements love each other:
Sel yap On td ExOioto dvia &v T® cOpatt Qida 016V T' £lvol molelv Kai Epav GAAGA@Y
(186d5-6).
Whereas eros was formerly viewed as a desire (émBopel kai €pd, 186b6-7), it now
appears as a state of friendship (¢pila [...] mowelv kol épav), a state which, later on,
Eryximachus will also call 'unanimity' (opévoia, 186e2, 187c4), 'attunement’ (appovia,
187b4, 188a4), 'concord' or 'harmony' (cvpgwvia, 187b4), 'agreement’ (Oporoyia,
187b4, 187¢2), and 'temperate mixture' (chepv kpdotg, 188a4-5).>!

Such a state of balance and peaceful agreement is free from any kind of tension, as
appears when Eryximachus talks of 'the very constitution of attunement and
rhythm' (a01f] cvotdoet appoviag te kol pvBuod, 187¢6). He then quotes and analyzes

part of what has been transmitted as fragment 51 of Heraclitus:

LRI 4

To & yap onot [Hpdxhiertog] “Oapepduevov avtd adtd ocvpeépecbal,” “domep
appoviav to6&ov te kol AVpag.” £oTt 0& TOAAN dhoyia appoviay edvar dtaupépecbat 1
gk Sopepopévov £t etvol. AMA Tomg 100 €BovAeto Aéyetv, 8Tl €k SrapepopévaV
npotepov 100 0&Eog kal Papéog, Emerta DOTEPOV OHOAOYNOGAVI®OV YEYOVEV VTO TG

HoVGKHG Téyvng. (187a4-b2)**

Most commentators agree that Heraclitus' statement does not say what Eryximachus
implies that it says.** Other testimonies indicate that, in Heraclitus' view, opposition

does not precede agreement, as Eryximachus wants it (mpotepov); it rather constitutes

! The English 'harmony’, that is, the concord of several sounds, translates the Greek copemvio.
"Appovia rather refers to 'the orderly adjustment of parts in a complex fabric; then, in particular,
the tuning of a musical instrument; and finally the musical scale, composed of several notes
yielded by the tuned strings', that is a musical 'mode' (Cornford 1950: 19); see Barker (1984)
163—8 and (1989) 53-65; West (1992b) 160—1; Landels (1999) 86-109.

**2 Eryximachus slightly truncates and modifies the fragment as it is transmitted by Hippolytus:

o0 &uvidoy SKmG SlopepOUEVOV EMVTML OLOAOYEELY - TaAVTPOTOG Gpuovin dkmonep TOEov Kol
AOpng (22 B51 DK = Hippol. Ref. 9.9.2).

3 See esp. Moutsopoulos (2017) 313 and Levin (2009) 290-8.
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the agreement and the attunement of everything in the world (éx Sapepopévov &t

etvan).**

This is not to say that Plato's character naively misunderstands Heraclitus' text, as is
sometimes assumed,”* since the doctor readily admits that his interpretation does not

match the literal meaning of the words on which he comments.**°

Instead, through this
bold reformulation, Eryximachus displays his disagreement with Heraclitus about the

relationship between opposites; he makes clear that he would never conceive any form

of union — dppovia, ovuewvia, opoioyion — as compatible with contradiction
(drapépechar):
N yap apuovio copeovia €otiv, cvueovio. 8¢ OpoAoyia Tic — Opoloyiov O €k

Srapepopévav, Enc av dtopépovtal, addvatov eivat. (187b4-6)

For the doctor, attunement is synonymous with the good mixing of opposite properties
(cf. appoviav kai kpiow cdepova, 188a4-5):>*" it is not merely a good fit or a good
proportion between different properties, but a perfect blending, where the tension

between opposite elements is dissolved into a homogenous whole.

Although Eryximachus calls 'erds' the good state of balance created or maintained by
the good erds-desire, there is no indication that the opposite state of imbalance,
'injustice’ (Ndiknoev, 188a6) or 'disorder' (dxoopic, 188b4) created by the bad eros-
desire should also be viewed as an opposite kind of eros. There is no bad erds as a state,
imbalance and disorder appear as what is most un-erotic. Thus on Eryximachus' account
there are two eros-desires (a good and a bad one); and one erds-state, which is
necessarily good, and is the product of the good erds-desire. The doctor's view of erds
is complex but, as Konstan and Young-Bruehl (1982) also argue, quite consistent. The
good erds-state is created or maintained by a good erds-desire that contributes to the
acquisition of a well distributed number of properties; it will be threatened by a desire

that tends to acquire one property more than it should, an insolent desire (0 petd Tfig

* See e.g. 22 B60 DK (680¢ dve kGt pia kai Gvtr) with Warren (2007) 69: 'It is only by
being one and the same road that it can be both a road up and simultaneously a road down.' See
also A22, B8, B80 DK.

5 See, e.g., Konstan and Young-Bruehl (1982) 41, Nehamas and Woodruff (1989) 37, Levin
(2009) 292. Friedlander (1969) 16 suspects here 'an excessively critical hairsplitting'.

3 Homep Towg kai Hpaxhetrog Bodeton Aéysw, £mei Toig ve Pipooty od koddg Aéyet (187a3-4),
cf. Dorter (1969) 226.

347

I also take this kai as epexegetic.
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UPpewc "Epwg, 188a7), which always tends to have more (mAeoveia, 188b4) and thus
disturbs the good organization of the whole to which it belongs (d1€p0Beipév te mOALNL
kai Noiknoev, 188a8). As a consequence, there cannot exist any bad erds in a system
which is already well ordered — a kosmos stricto sensu. The well ordered system is to
be disturbed by a bad desire, but this would annihilate the good erds-state, not replace it

by a bad eros-state.

This sheds light on what Eryximachus says at the end of his skirmish with Heraclitus:
he has been dealing so far with one particular part of music (povoiwkn): 'the very
constitution of attunement and rhythm' (a0tfj cvotdoel appoviag te Kai puOuoD); and in
this domain there is no twofold erds (000¢ 6 dimAodg Epwg Eviadda nw Eotwv, 187¢4-8):
there is only the good one, the peaceful state of attunement (Gppovia), harmony
(ovpeovia), agreement (Opoioyic), that he has just described (187a8-c5). In my
opinion, the only way to make sense of what Eryximachus means by avtfj cvotdoet
appoviag te kol puBuod is to assume that he is referring to the sounds and rhythms as
long as they are ordered by musical theory: immediately afterwards, he opposes this
account to musical practice — the application of the theory to men (mpdg TOVG
avBpomovg kataypficBar), i.e. musical composition and performance (187c8-e8, see
below).**® Avtij cvotdoet could thus be glossed as 'the abstract constitution' of modes
and rhythms, that is, music conceived independently from any human practice. What is
at stake here is how to arrange the various pitches and lengths of musical sounds or
human voices according to particular musical modes or rhythmical systems. Therefore
when the doctor says, in his daring reinterpretation of Heraclitus, that through the
intervention of the art of music (Vo0 tfi¢ povoikig téyxvnc) the high and the low pitches,
the slow and the quick notes should be put in agreement (dppovia, cvpeovia,
oporoyia), and that such an agreement would abolish any diapheresthai between them
(187a8-c4), he certainly does not claim that pitches and rhythms should be made equal
to one another: had all the notes the same pitch and the same length, there would be no
music anymore. He rather says that the sounds should be regulated within a rational

system: a 'mode' (dppovia),”* like the Phrygian scale, or a rhythmical pattern, like the

¥ On this point I am close to Strauss (2001) 102, but the latter understands 'theoretical music'
as mathematics and arithmetic; I rather suggest something like mathematics applied to music,
that is, musical theory properly speaking: the rational arrangement of sounds and rhythms, what
we call today 'harmony'.

3% Cf. above n. 341.
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dactylic hexameter. In these systems, the combination of sounds of different values
(lengths and pitches) will sound consistent, not dissonant (Stapepopévmv, 187b5). Once
the musical theorist has organized the sounds according to a particular harmonic or
rhythmical pattern, he has certainly not abolished the differences between high or low
pitches, quick or short syllables, but he has organized the sounds in such a way that
none of them may sound foo high or foo low, too long or foo short any more. As soon as
pitches and rhythms belong to a coherent system (cVctacig), whatever it may be
(Phrygian or Lydian mode, epic hexameter or iambic tetrameter), this system will
constitute a set of rules, and the consistency of this abstract normative system is

presumably what Eryximachus calls harmonia, sumphonia, homologia.

Such an abstract system has all the characteristics of the kosmos stricto sensu, i.e.
Eryximachus' good eros-state, which is deprived of any desire: there is no danger that
the particular set of intervals that characterizes the scale of a mode should be disturbed
by the 'desire' of a note to raise its pitch. Such an alteration could occur only through the
intemperance of external agents, who would wrongly apply these rules — a bad
composer or a bad interpreter who would, for example, turn into an A sharp the
expected A note that must form one degree of the ancient Greek Phrygian scale. It is
also impossible to imagine that the system itself could bear such an akosmia, in the way
a body can bear a disease, since a musical system is by definition a kosmos: because of
the modification of the pitch of the A note, or because of the unconventional
lengthening of a syllabe, the Phrygian mode or the dactylic hexameter will not be
'disturbed': they will disappear. It is in this sense that there can be no 'twofold erds’ in

'the very attunement of harmonies and rythms' (187c4-8).

Eryximachus' argument against Heraclitus about harmonia thus makes good sense if we
assume, as I suggest, that the doctor plays on the two meanings that harmonia could
have in Greek musical theory: stringing (or attunement), and mode (or scale). Of course,
the two meanings were closely related: 'the lyre was pretuned according to the formal
structure (the scale) of the particular mode'.”*” But they were distinct enough to allow of

Heraclitus' and Eryximachus' divergent interpretations. Heraclitus views harmonia as

the attunement of the instrument (domep appoviav T06Eov te kai Adpag, 187a6); in this

sense, tension between opposed forces (StapépecBar) plays a key role, since attuning a

3%0 Wallace (2015) 33; cf. Moutsopoulos (2017) 314.
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lyre or tending a bow consists in stretching strings against a resisting frame.
Eryximachus, on the other hand, understands harmonia and, by analogy, any kind of
rhythmical pattern, as a theoretical construction, a system (avtf] tf) cvotdoet, 187¢6),
that is, a mode (or a rhythmical model) where, as we saw, there is hardly any place for
the notion of diapheresthai. Therefore Heraclitus and Eryximachus are both right, each

according to the particular sense that he gives to harmonia.

Behind the implicit semantic disagreement between the philosopher and the thinker,
there lies a discussion about the good. Through his particular understanding of
harmonia, Eryximachus reveals his view of what is good and beneficent, since
harmonia is not just order, but good order. It appears thus that, according to the doctor,
there could be no good order, except in a system where any kind of contradiction is
abolished, whereas, for Heraclitus, nothing well ordered can be conceived without
tension and opposition. The good erds as a state, as Eryximachus defines it in his
conception of musical theory, is what best reveals his view of what is good and
beneficent. In this central part on 'pure music' the doctor puts forward his view of the
good even more clearly than his view of erds: he shows that, in his mind, no system
(human body or cosmos) can be virtuous or conducive to human happiness as long as it

contains any kind of opposition and tension.

C. Back to the twofold erds (187¢8-188d3)

After dealing with erds in medicine (cf. A) and pure music (cf. B), Eryximachus shows
how it is present in various domains: musical practice (187c8-e3), cooking (187e3-7),
meteorology and astronomy (188al-b6), divination (188b6-d3). In all these tekhnai,
Eryximachus says, the double erds, i.e. the double desire mentioned initially (cf. A),
resurfaces. But his account now also heavily draws on the view that the good erds is a

state, as has been explained in the meantime (cf. B).

The first domain considered is music as applied to men (mpdg TOVG AVOPOTOVS
KatoypficOot pvoud te kol appovig, 187¢8-d1). Here, the reappearance of the twofold
eros 1is clearly linked to the reappearance of the notion of desire: the expert must gratify
the good eros attached to orderly men (toig pév koopiolg t@v avOpomev ... xapilesOor
187d4-6). The good erds Eryximachus refers to here is reminiscent of the epithumia in
the healthy bodies which, at the start of the discourse, the doctor also had to 'gratify’
(xopiCecBar, 186b9, 186¢3). As we saw, this good desire was supposed to be conducive
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to a good order (cf. koopiotg, 187d5), a healthy state (cf. Oyevoig, 186¢2), and now we
can understand that this good and healthy state is itself an ideal form of good eros: the
good eros-state, the good balance between opposite properties. The good erds-desire is

supposed to achieve or to maintain a good erds-state.
The bad erds, now, is much more clearly characterized as an appetite:

6 8¢ IMohvpuvioag 6 mavdnuog, Ov Sel DAAPOVUEVOV TPOGPEPELY O1G BV TPOGPEPT, BTOG
av v pev H1doviv avtod Kaprmontal, dkolaciov 6& undepiov épmomor, dGomep &v i
nuetépa téyxvn uéya Epyov Taig mepl TNV OYOTOUKNV TEXVNV EmBupiong KaA®dg
xptioBat, Got' dvev voosov v ndoviy kKaprdcachat. (187e1-6)
The vulgar erds here is a desire (émBopia) driving towards pleasure (ndovn), and it is
characterized by intemperance (dkoiaocia), just as, at the start, the unhealthy systems
which were supposed to possess a bad erds (toig 6¢ kaxoig kai voomdesv) were said to
be intemperate (dkoAdotolg, 186cl). The mention of pleasure (16ovi)) now explains
why the bad erds was said to be proper to the intemperate (dkdAootog), who pursues
pleasure without restraint. Eros is bad inasmuch as its innate drive towards pleasure is

left unchecked.

The role of the expert here — the 'musical therapist' (presumably the educator) or the
doctor — is not, as it was said before, to merely oppose or 'frustrate' (dyopioteiv,
186c4) the bad erds: humans like to dance, to listen to pleasurable sounds, just as they
like to eat spicy meals. The expert must make allowances for this human drive towards
hédoné, but he must ward off the danger of intemperance (dxolacic) which it naturally
contains, and which is likely to bring disease (cf. @vev vocov), presumably by
introducing into the bodily system too much of the pleasurable element (e.g. sugar, or
alcohol), thereby compromising the good balance of the body. The final goal of the
good management of the desires (émBupiong kaAdg ypficbar, 187e5) is thus the

preservation of a state of good balance that Eryximachus has just defined as 'good erds'.

How is this medical model supposed to work in musical practice (mpOg TOVG
avOpmmovg)? Eryximachus talks here of the use of modes and rhythms (katoypficOot
puoud te xoi appovig), both in musical compositions (pelomotio) and in education
(mondeio, 187d3) — that is, presumably, musical performances, like choral songs and
dances. The reference to pleasure (noovrjv) and desires (émBvpiong) points to the
emotions raised by musical modes and rhythms, and their influence on the education of

the moral character (éthos). This is most reminiscent of Socrates' theories in Republic 3
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about the close relationship between musical modes and the éthos in education. Such
views, as Moutsopoulos recalls, were not specific to Plato, and may have been
borrowed, in particular, from Damon of Oa, a musical conservative like Plato, to whom
Socrates explicitly refers.”>’ Socrates bans from his Kallipolis the soft and lamenting
modes and rhythms on the assumption that they will foster bad desires in the souls of
the guardians (398d8-402a4). He prescribes in particular an energetic (Dorian) and
peaceful (Phrygian) mode, in order to stimulate two opposed but complementary
desires: courage (i.e. desire to fight) and temperance (desire for peace; 399a5-b5). The
whole point of this good check and cultivation of the desires in the soul is to favour a
state of good balance between the various parts of the soul, a kosmos or harmonia that

. . A 352
Eryximachus views as a good erds-state.

Eryximachus then applies his medical model to astronomy and climatology (188al-b6)
and, again, he seems to rely on what was said before about the twofold eros as a desire
and the good erds as a state. The domain envisaged here is the whole kosmos, which
involves natural elements, plants, beasts and men, but not gods. Such a whole is in a
good shape when there is a good balance and mix (appoviav kai KpAGV COEPOVA)
between its basic components (té te Oeppd kol T0 Yoypd Koi Enpd kai Vypd, 188a3-5).
We recognize here the good erds as a state, which is constitutive of the structure of the
system (1] T@V OpdV 10D &viawtod cvotaocts, 188al, cf. tf] cvotdost apuoviag te Kol
pvOuod, 187¢6): it binds the elements (Tpog GAANAL TOD KoGpiov TOYN EpmTog, 188a2-
3), and, just like the temperate medical krdsis, it is conducive to good health in living
beings. Such a good balance can be disturbed by an intemperate erds (0 petd Tfig
UPpewc "Epwc, 188a7) which is described as a force, a desire for power that brings

natural disasters:

31 Resp. 3.424¢6: &c onot Aduov kai €yd metdopat. See Moutsopoulos (2017) 314-6 who

identifies echoes of Damon's doctrines in Eryximachus' conservative attitude toward the muse
Polymnia (187¢8-e8). On Damon's éthos theory of music and poetic metre, see Wallace (2015)
25-48.

%2 Compare Resp. 3.400d11-el (ebappootia ... kai dpuduia, referring to music) with 4.413e4
(ebpuOUOV TE KAl EVdpPUOGTOV £0VTOV €V TTAGL TOVTOLG TOPEY ™V, referring to character). See also
4.430e3-4 (coppovig tvi kol appovig wpocéoikey), 4.441e8-9 (LOvoIKTg KOl YOUVOGTIKAG
Kpdolg cbpemva odtd mwowmoetl), and 7.522a4-5 (kotd TE Qpuovioy €VAPUOGTIOV TVE, OVK
Emomuny, mopoddodca). On the influence of music on the soul in Book 3, see Halliwell
(2012) 197, n. 90.
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Kol yop whyvor kol ydAalot koi Epuoeifat ek mheove&iag Koi dxocpiog mepl dAANA0 TV

T0100TOV Yiyvetol EpoTIKdY, GV EMGTAUN TEPL AGTPOV T POPAG KOl EVianTdY Hdpog

aotpovopio kaheitat. (188b3-6)
axoopiag mepl dAAnia refers here to the disturbance of the good balance between the
components of the whole, i.e. the good erds-state (cf. mpdg dAANAa TOD KOoUiOL TOYM
gpwtog, 188a2-3); mieovetia refers to the cause of the disturbance: the bad erds-desire
that drives one of these components and leads to its harmful domination; mwéyvor koi
yorhalon kai Epuoifor indicates that the components driven by such bad desires are the
opposite elements mentioned above: 14 te Beppd kol o Yuxpd kKoi Enpd Kol Vypd
(188a3-5): frost (mdyvan) is caused by an excess of cold; hail (ydAalar), by an excess of
wet and cold; blight or rust (¢pvcifar), by an excess of wet and hot. Ascribing desire
(epithumia) to such material elements requires Eryximachus to conceive them as living
beings animated by an autonomous force. Such a conception might be alien to us, but it
was certainly more familiar to the ancient Greeks, and not only poets and
mythographers: Heraclitus' fire is 'ever-living' (ndp deiCwov, 22B30 DK), his
thunderbolt 'pilots all things' (td 8¢ mavta otlokilelr Kepavvog, B64), and the Hippocratic
treatise Regimen, perhaps under the inspiration of Heraclitus, refers to fire and water as
self-moving forces that 'dominate and are dominated in turn' (v pépet 8¢ éxdtepov
kpotéel kol kpatéetar, Vict. 1.3, see below). Conversely, we must assume that there is
in Eryximachus' cosmos a good erods-desire that counterbalances the bad one, even if the
doctor does not explicitly describe it: each quality (the cold, the dry, etc.) must desire its
opposite (the hot, the wet) in order to create and maintain the good eros-state, the

moderate mix (kpdotv coepova, 188a4-5).

The last domain where Eryximachus (188b6-d3) shows that there is a double eros is the
relationship between gods and men (1] mepi Beovg 1€ KOl AvOpOTOLG TPOG AAANAOLG
kowomvia, 188b7-cl). In this case, the good erds-state that must be secured is a peaceful
relationship between the two main elements of this community, men and god: a
friendship (@iMag Bedv xai avOponwv, 188d1) similar to the good balance between the
hot and the cold, the dry and the wet (cf. @ilo 0idv T° eivon molElv Koi Epdv GAANA®Y,

186d6). The way Eryximachus describes this reciprocal relationship (mpog dAAAovg

kowmvia, 188cl) is most reminiscent of the way he has just referred to the good eros-

state among the natural elements of the cosmos (cf. Tpog dAAnAa, 188a2).

The opposite of this good state of friendship is a situation where men and gods are at

variance because one of these two groups has taken an excessive power over the other.
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Eryximachus does not envisage the case when gods are driven by hubris, maybe
through a sense of Socratic piety,””” or sympotic etiquette.”>* He only talks of humans as
responsible for outrage and unjust desires: they sometimes do not gratify the orderly
eros (U 1 1® Koopi®w "Epott yapilntor), when they commit impiety (docéfeio)
towards their parents, living or dead, and the gods (188c3-4). Such impieties are typical
cases of hybris: they seem to echo the outrageous erds-desire just mentioned in the
cosmological account (0 peta tiig VPpewg "Epwc, 188a7) where, e.g., an excess of heat
was said to bring about epidemics. Now human beings motivated by an outrageous
desire for power neglect their duties towards the divine and therefore may lead the other
party (the gods) to retaliate. The 'orderly desire' (1@ xoopi® "Epwti, 188c3) that we
should rather cultivate (yapilntor — the verb points to a desire here) amounts to not
seeking too much power, but rather yielding to the gods by performing our religious
duties and remaining pious (e.g. respecting parents, honouring the dead). We find thus
here all the elements of Eryximachus' medical model: a good erds-state (philia between
men and gods) can be preserved by a good erods-desire (piety towards gods, desire to

submit to the divine), or threatened by a bad erds-desire (asebeia, hubris).

Accordingly the religious fekhnai which are responsible for the maintenance of the good
order — sacrifices (Bvciat, 188b6) and divination (pavtikr|, 188b7, 188c6, d1) — work
after the fashion of medical art. Divination presumably plays the role of the medical
diagnosis: just as the doctor 'discerns (diaytyvokmv) the noble and the shameful erds'
(186¢7-d1; cf. ta épwtikd dwyryvookewy, 187c6-7), the seer divines the intentions of the
gods that lie behind unexplained calamities, and identifies what is right and what is
wrong in the complex system formed by the community (kowmvia) of men and gods; he
finds out what kind of crime (dcéPeia) allowed a man driven by Aubris to take an unjust
power over the divine. Sacrifices (Bvciat) are rather analogous to the doctor's remedies,
which consist in filling and emptying parts of the disrupted body in order to restore a
proper balance (cf. mpdc mAncpoviv kai kévmoty, 186¢6-7): a sacrifice is literally an
operation of filling and emptying, it is a food transfer between men and gods, and its
function is to entertain the just balance between the two parties, or to restore it when it

has been threatened by human Aubris.

353 Cf. Resp. 2.377¢7-380c¢5: gods would not commit crimes.

3% Cf. Xenophanes' fr. 1, 1. 21-4: one should not talk about divine combats (ctéo10¢ 6OESAVAC)
in an elite symposion.
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lliad 1 provides a good illustration of this medical-like process: a man (Agamemnon),
driven by an unjust desire, snatches a divine property (the daughter of Apollon's priest),
refuses to give it back, and insults the priest: these are typical cases of hubris or unjust
desires. He then provokes the wrath of the god who punishes the army through a
disease, a Aowog (ZI. 1.60), that is, the very same cosmological disaster that
Eryximachus mentioned as the consequence of the insolent erds (0 peta thg DPpewg
"Epwg) which creates injustice (ndiknoev, 188a6-8) and imbalance among the primary
elements of the cosmos (ot t¢ yap Aoyol @rrodot yiyveshat ék 1@V toovtwv, 188bl). In
Homer, the difference between men and gods will be settled by a transfer of property:

Agamemnon will give back Chryseis and offer sacrifices to the gods (/. 1.309-11).

Conclusion

Eryximachus' argument divides into three main parts: the doctor starts by distinguishing
two kinds of erds, which are two desires: one is conducive to a healthy state, the other,
to an unhealthy one. He then defines the healthy state itself as a good form of erds: erds
is the good balance that characterizes a harmonious system, and is deprived of any kind
of tension, desire, and pleasure. He then shows how the two models can be illustrated in
several domains: musical composition and education, astronomy and meteorology,
religion. In each field what is to be preserved is the good erds as a state (the good
balance between the elements of the system). The balance may be threatened by the bad
eros when one element desires too much power. It is preserved by the good erds-desire,

which drives the constituents of the whole to be tamed by their opposites.

Eryximachus' account may appear strange at first sight, as it seems to hesitate between
eros as a state and eros as a desire. However it makes sense if we understand that these
two views refer to two kinds of good erdtes which are logically articulated with each

other.
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I1. Problems of Eryximachus' encomium: an un-erotic good erds

This is not to say that the speech does not contain any problems at all. As I see it, the
main problem does not reside in the consistency of the line of argumentation, but in the
plausibility of the good erds that Eryximachus advocates: despite its name, this good
erds appears in many respects un-erotic. As revealed in our analysis of the argument,
the doctor understands 'good erds' in two senses: a state of perfect balance (philia) and a
desire leading to this state. However, Eryximachus himself does not insist on this
distinction: there is in his view no sharp divide between the desire and the state, since
the good erds-desire has no other function than to prefigure and bring about the good-
state; the good erds-state, the healthy balance, is the good erds, the good erds par
excellence, to which all the arts must aim, taking their lead from the medical art: music,
agronomy, astronomy, divination. On this account, erds is good, i.e., praiseworthy, only
inasmuch as it is devoid of desire (in the good eros-state) or tends towards its

suppression (in the good eros-desire).

A. The good eros-state

The paradox is of course most obvious in the good erds that Eryximachus describes as a
state: in its most characteristic form — the perfect balance, mix, and harmony — the
good eros is obviously free from any tension, since the opposition between opposite
forces must be solved for erds to appear. In this model, there is no place for desire or
pleasure, neither in the elements of the system, nor in the system itself (cOotootg). How

could the Phrygian mode or its constitutive notes be deficient or satisfied?

B. The good erds-desire

The paradox also appears in the doctor's view of erds as a desire (epithumia).
Eryximachus' good eros-desire is certainly, just like Diotima's erds, conducive to the
achievement of a peaceful state free of tension and desire, and there is nothing strange
about that. This is how we tried to make sense of the good erds-epithumia when
Eryximachus first mentioned it (186b5-c3, see above): my desire to drink when my
body is dry is conducive to the establishment of a better balance between the dry and
the wet within my body. But Eryximachus pushes the medical model further; once he

has defined erds as a state of connection between opposites (the dry and the wet), the
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desire is no more conceived as my desire for the wet: it is the desire of the dry itself to
mix with the wet. The opposites themselves feel eros for each other. What feels desire
for the wet is no more a complex system made of wet and dry (my bodily constitution);
it is the dry in myself that desires the water that I drink. Such a shift makes a big
difference. Surely, when I am thirsty, I desire what I lack — because there are too many
dry elements in myself; but this does not mean that it is the dry in myself that desires to
drink. It is indeed hard to conceive any erds between two absolute opposites, such as

the material primary elements.

There emerges a very paradoxical view of the good erds-desire in Eryximachus' speech:
as it is a desire for the very opposite, its primary aim seems to be its own frustration.
What is desired by the dry is not to acquire more dryness, but to be less of what it is, to
be deprived of what is essential to it. This love is good only inasmuch as it curtails the
lover. The good lovers are the moderate (kocuior, 187d4-5, cf. 188c3), that is, those
who do not desire too much. The virtue of Eryximachus' good lovers is séphrosuné, that
is, the very contradiction of desire; in actual fact the doctor's good desire is an anti-

desire.

This might explain why the good erds-desire as we depicted it, although required by
Eryximachus' argument, remains implicit: the doctor never insists on the fact that it is a
desire: he calls it explicitly 'desire' only at the start (émBopel kai épd, 186b6-7), and he
does not depict it as a spontaneous drive towards an object; the connection between the
desire and its object is rather described as a skilful operation performed by the expert
(Onuovpyodg, 186d5) who artificially implants and checks erds from outside (pmotficor,
186d4; euidttetv, 187d6; euloktéov, 187e8). This also explains why Eryximachus

never attaches to this good erds the very goal of desire: pleasure (1100v1}).

Desire and pleasure rather appear attached to the bad erds. After having defined the
good eros as a state devoid of desire, desires (émiBupioig) reappear and pleasure
(mdovnv) makes its first appearance, when the doctor mentions the return of the bad erds
(187e2-6). Desires and pleasure represent the threat of intemperance (dxolacic, 187¢3):
they are likely to jeopardize the good state of balance (apupovia, 188a4) which, since the

discussion on pure music, has been defined as the ideal form of the good erds.

Therefore, although Eryximachus started by opposing the good and the bad erds as two
kinds of desire (émBopel kai €pd, 186b6-7), he eventually opposes them as a state (good

eros) vs a desire (bad erds). In the doctor's final picture, the good erds-desire remains in
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the background, but as a shadowy figure: it is only a first sketch of the good erds as a
state (balance between opposite things). As a result, this good erds-desire hardly
resembles erds (complete opposites do not feel erds for each other) and it is good only
insofar as it is frustrated (the dry desires nothing else than to be 'un-dried' by the wet).
Eryximachus' good erds-desire is thus not only paradoxical, as his good eros-state

(dppovia) is; but it is self-contradictory, since it appears as the very negation of desire.

In sum, Eryximachus' picture of the good eros (state and desire) reveals that, in order to
show that erds is good, the doctor needs to put aside the essence of erds (desire) and
two of its essential features: the tension that characterizes desire, and the pleasure to
which desire leads. Since the doctor cannot see any virtue in these notions, he leaves
them out of his picture of the good erds, and eventually depicts the good erds as
something which has hardly anything to do with erds. This is, I argue, the 'problem' of

Eryximachus' speech.

ITI. Eryximachus' reliance on medical tradition

Why does Plato make his character engage in such a fantasy? What kinds of intellectual
motives prompt Eryximachus to build such a strange picture of erds? Plato gives at least
one clear signpost by portraying, from the start, the speaker as a medical expert (176c8-
d2); and at the outset of his speech, the doctor claims to praise erds from the point of

view of his art:

kaBfempokéval pot dokd €k g atpikiic, Thg NuUeTépag Téyvne, Mg HEyag Kal Bovpaostog Kol

émi av O 0g0g teivet. (186a7-b1)

One (if not the main) purpose of his encomium is to honour his art (iva wai
355

npeoPevopev v t€xvny, 186b3).”" If Eryximachus' depiction of the good eros is
strange, it may be due, to some extent, to its reliance on the medical tradition. Does
Eryximachus borrow from his art the whole of his picture of the good erés? Or only part

of 1t?

By comparing Eryximachus' account with some extant medical treatises (the so-called

Hippocratic corpus), I will argue that the doctor obviously owes to the medical tradition

%5 Nearly all commentators agree that Eryximachus represents the medical type: Edelstein

(1945) 91, Craik (2001) 110, MacPherran (2006) 74, Levin (2009) 277, etc.
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his view of what he sees as good, or virtuous, in erds: the healthy balance between
opposite elements (A); but he departs from his art by claiming that erds is such a
healthy balance (the good erds-state), or a desire directly conducive to it (the desire of
the wet for the dry). To put it crudely, what is medical in Eryximachus' good erds is his
view of the good, not his view of erds (B). Therefore, despite appearances, the doctor
submits to a daring manipulation the tradition he claims to herald: he recognizes in erds
some characteristics that no doctor has ever ascribed to it, even if all doctors claim that
these features are especially conducive to human wellness (health) (C). Understanding
such a manipulation and its motives will finally allow us to assess better the problem
previously identified in the encomium — the construction of a quite un-erotic good
eros. Through this problem, Plato may invite his reader to criticize the doctor's view of

the good much more than his view of eros (D).

Of course, one cannot insist enough on how tentative is an inquiry into what is 'medical'
or not in Eryximachus' speech: (1) the Hippocratic corpus does not transmit such a thing
as a medical tradition, as the treatises sometimes strongly disagree with each other;*

(2) the dating of the treatises is still debated;*’ and (3) the extant corpus is only a

358

fragment of the literary production of the time.”” Although I will try to circumvent

these problems as much as possible, the best I can claim to achieve is to make the best

plausible case on the basis of fragmentary material.*>

336 Nutton (2004) 62.
37 Nutton (2004) 60.
% Nutton (2004) 1-7.

* The diversity of doctrines (problem 1) is not a real obstacle to my inquiry: finding in one

treatise a claim that supports Eryximachus' point of view will suffice to conclude that his view
is not original. For the chronology (problem 2), I will follow the dating suggested by Thumiger
(2017) 423-4, who draws on Jouanna (1999) 373—-416 and Craik (2015). My inquiry covers the
texts supposedly written up to c¢. 370 BC, the most probable ferminus ante quem for the
composition of the Symposium (cf. Hunter 2004a: 3, pace Dover 1965 who suggests 379 BC).
Only the fragmentary nature of our sources (problem 3) constitutes an insuperable problem:
even if the Hippocratic corpus, as it was transmitted to us, was probably collated at an early date
(3d cent. BC, see Nutton 2004: 60-1), we cannot be sure that Plato had not access to a text — or
an unwritten tradition — which advanced what I identify as Eryximachus' proper invention, in
this case, the notion that erds is a good krdsis.
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A. A traditional view of the good

Commentators have already pointed out that most of Eryximachus' views find parallels
in Hippocratic treatises, especially Breaths, Ancient Medicine, and Regimen.’®

Characteristically medical is the operation whereby the 'good expert' (&yaBog

dnuovpyoc) implants the good erds: opposing the contraries (Gyopioteiv, 186¢4)*!

through processes of filling and emptying (1pdc mAnopoviyy kai kévwotv, 186¢6-7),°¢

363

in order to bring about a change in the system (petafdarierv, 186d2).”” Many

Hippocratic authors also claim, like Eryximachus, that their tekhné allows them to

understand the entire universe (8v méct Toig ovot, 186a6-7), and provides the standard

364

for the other tekhnai — gymnastic, farming, astronomy and divination.”" Even the

doctor's claim to musical expertise, which may appear grotesque today,’®® must have

6

looked more familiar to ancient readers,”®® and it sounds like a direct echo of two

. 36
passages of Regimen.”®’

% Edelstein (1945) 85-7, Craik (2001) 109, MacPherran (2006) 76-7, Levin (2009), Hunter
(2004a) 54-7, Trivigno (2017) 53-4, 65; Pfleiderer (1896) 551-2 reads the whole encomium as a
parody of Regimen and proposes Eryximachus himself as the author of the Hippocratic treatise!
On the similarities between the encomium and Regimen, see Levin (2009) 280.

%1 On the opposition between contraries, see e.g. Nat. Hom. 9.5-6 (31 tov intpov évavtiov
iotacOat toiot kabeotedot); Flat. 1.25-6.

2 Aph. 2.22 (And minopoviig Okdéca Gv voopata yéviTal kéveolg ifjtal, Kol okooo Gmd

KEVAG10G, TANGLOVT), Kol TdV dAAwV 1| vIevavtinotg); Nat. Hom. 9.1-3; see also Aph. 6.39; Vet.
Med. 9.6-9; Aer. 3-4, 7; Flat. 1.24-5.

3% On change, see Nat. Hom. 9.24 (tfj 1dv Sttnpdtov petoPorii); Vet. Med. 19.15-6; Loc.
Hom. 45.1.

3%+ On the epistemic priority of medicine in general, see Ver. Med. 20 (Nopilm 8¢ mept ¢pvo10¢
yvévai T capic o0dapuddey dilobey eivar §y &€ intpiciic); Aer. 1.2 and 12; Nat. Hom. 1; Vict.
3.1-3, 11.1-3, and esp. ch. 12-24, Cf. Robin (1929) lii. Platon also refers to the scope claim of
medical art in the Laws 10.903¢3-d1. On the doctors' claims to know astronomy and climate, cf.
Aer. 2 (00k éLdytotov uépog EuuPdaiietar dotpovopuin &g intpiknv), 10, 11, with Jouanna (1996)
24-33; Vict. 2. For the Greeks, astronomy includes meteorology, see Aesch. Ag. 5 with Dover
(1980) 110. Note that Eryximachus, in the Protagoras (315b9-c3), listens to Hippias' lecture on
astronomy and climate. For divination, see Vict. 12; for the recurrent claim that the doctor can
foresee the future, see Vict. 2.41-3 (on mpodudyvwoig) and Aer. 2, 10.1-2, with Lloyd (1966)
353-4, Jouanna (1996) 23-4, and Demont (2014) 15. I thus do not follow commentators who see
Eryximachus' claim to universal expertise as a parody, cf. Edelstein (1945) 89, MacPherran
(2006) 767, Trivigno (2017) 61. The 'problem', in my view, is elsewhere.

365 See e.g. Trivigno (2017) 64. Edelstein (1945) 87 rightly notices that 'his analysis of medicine
(186b-e) is shorter than his analysis of music (187a-e)'.

366 MacPherran (2006) 77.

3%7 Vict. 8 and 18. 1 will come back to Vict. 18 later on.
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I shall focus on what I see as Eryximachus' main debt to the medical tradition: his
conception of what is good and what is not. We find in the Hippocratic texts the notion
that what is essentially beneficial to humans is a good balance or a good mix (1), and
that, as a result, tension, desire and pleasure are potentially harmful (2); these
assumptions about the good and the bad determine the way medical texts value erds and

sex (3).

1. Good balance and mixing (krdsis)

Eryximachus' fundamental assumption that what is good is agreement (opdvoua, 186e2,
187c4; appovia, 187b4, 188a4; cvupwvia, 187b4; oporoyia, 187b4, 187¢c2), and good
mixing (chepav kpdoig, 188a4-5) pervades the medical literature.’®® We find a first
formulation of this view in Alcmaeon's fragment 4, where health and disease are
explained in political terms. Health is brought about by 'equality' (icovopia) between
opposite properties; disease by the unjust predominance (povapyio) of one property

over the others:

Adkpoiov thig pév vyeiog elval cuvekTikniy <thv> icovopiav tdv duvapenv, vypod,

Enpod, wouypod, Beppod, mikpod, YAVKEOS Kol TV AOI@V: TNV 8’ €V adTOoIC povapyiay

VOGOV TOMTIKNY, POOPOTOIOV Yap EKATEPOL povapyic. Kol VOGOV GUUTITTEWV MO¢ HEV

Ve’ 00 DrepPoAd] BepudTnToC ff WuypdTTOC, MO & & g S18 TARO0C TPOoRTig §i Evdelav,

®c & &v oic A oipa fi poelov fj dyképadov- &yyivesOat 8& ToVToIg TOTE KK TGV EEWOEY
aiti@dv, HVOATOV TOIBV T YOPag T KOTOV 1| AVAYKNE §| TV TOVTOLS TOPUTANGIOVY. TNV

8¢ vysiav TV cdppeTpov 1OV modV Kpdow. (Alemaeon 24 B4 DK = Aét. 5.30.1).°%

In the subsequent Hippocratic texts, Alcmaeon's ideal of isonomia finds its most

characteristic formulation in the good mix (krdsis) between opposite elements — the

370

hot and the cold, the dry and the wet, etc.””” The author of Ancient Medicine presents

this view as the basis of the theory of the 'ancients' he approves of:

3% See Hunter (2004a) 56.

% In Aetius, editors recognize only icovopiov and povapyiav as quotations from Alcmeon. See

also 24 A3 DK. Rosen (1968) 94 sees in Alcmeon’s theory a 'revision of the Pythagorean theory
of opposites.'

0 For Alcmeon's view as laying the basis for the subsequent medical tradition, see Nutton

(2004) 80, Kosak (2004) 54 n. 22, Gosling and Taylor (1982) 23-4.
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O yap 10 ENpov, 00dE TO VYPOV, 0VOE TO OOV, 0VOE TO YLyPpOV, 00d' BALO TOVTEWV

o0d&v Mynoauevol [scil. ol mpdTol evpdvtec] olite Avpaivecal odte mpocdéeshon
003&VOG TOVTE@V TOV GvOpmTOoV, AAAL TO i5YVPOV EKAGTOV Kol TO KPEGGOV TG PUGLOG
g avOpomivng: ob uf fddvato kpatéely, todto PAGmTEV fyMoavto, Kai todTo
glnmoav aperéew. (...) "Evt yap avBpdmm kol mikpov Kol GAULpOV, kol YAuKD Kol
o0&y, Kol oTpLEVOV Kol TAadapov, kol dAlo popio, Tovtoiog suvautag Exova, TAT00C

te Kol ioydv. Tadta pev peprypéva kol kekpnuévo GAMAOIOWY 0DTe QAvEPE £GTLY,

olte Avméel tov GvBpomov: 6tov 8¢ TL TovTéE®V GmokpdT], Kol avto £0' Emutod

yévnron, tote Kol eavepdv €ott Kol Avméel tov vOpwmov. ([Hp.] Vet. Med. 14.15-

29)371

From this theory of health, ancient doctors deduced a theory of alimentation. A healthy
food, like a healthy body, must be mixed and well balanced:

Todto 8¢, TV Ppopdtov doa NUlv dvemttdeld €0t Kol Avpoivetal tov dvlpwmov
EUmecOVTa, TOVTEMV EKAGTOV 1} TKPOV TL KoL GKpNTOV E6TLY, T} GAPLPOV 1j 08D, | dAXO

TL dxpntdv te Kol ioyvpov, kal did Todto Tapaccduedo V' avTEOY, domep Kol VO

TOV &v T® copatt arokpwouévav. Iavta 8¢ 6oa dvBpwmog Ecbiet i mivel, Td ToladTa

Bpopato fKIoTO TOLTEOL YVUOD AKPNTOL TE Kol JlPEPOVTOG OfjAa EGToL PETEXOVTA,

olov 8ptog te kol udla kai Td Emdpeva TovTéoloty oioty gidicTal GvOpwmog mAeicTolst

te kol aigl ypéecOar, €@ TOV TPOg MOOVNV TE€ Kol KOPOV MPTUHEVOV TE KOl

éokevaouévav: ([Hp.] Vet. Med. 14.30-8)

Some food containing an excessive amount of one property (Beppov, yoypodv, Enpodv,
VYpoV) is detrimental to health, and for this reason the properties must be fully mixed
and compounded with one another, so that none of them may be apparent (pavepd),
separated off (dmoxpivopévov, cf. drnokpibfy, Vet. Med. 14.27), or potent (StopEépovTtog).
Let us note that the mix must be perfectly homogeneous, as in the case of cooked
foodstuffs (bread and cake, dptog te xoi pdla). The doctor will not be content with a
piece of food or a body where there is an overall balance between opposite properties
— some parts being hot, others being proportionally cold. For the foodstuff to be
wholesome, and the body to be healthy, each part must be lukewarm. On this account,

diapheresthai (cf. dtapépovtoc) cannot be taken as meaning simply 'differing' since, in

31 On medical krasis, see also Nat. Hom. 2-4,9; Flat. 1; Vict. 35, 2-8; Vet. Med. 16. On the four
properties that should be mixed (td te Oeppa Kai to yoypd kai Enpa kol vypd, Smp. 188a3-4),
see Vet. Med. 14, and Nat. Hom. 3.4-7 (el pn 0 Ogppov @ yoypd kol 10 ENpov @ Vypd
petpiog mpog GAANAa €&l kal iowg); they are most famous as part of the system of the four
humours, cited in Nat. Hom. and systematized by Galen, see King (2011) 110.
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the doctor's eyes, difference entails harmful domination and internal trouble (cf.
tapaccopedo).’’* This sheds light on the distorting interpretation to which Eryximachus
seems to subject Heraclitus' thought: the doctor cannot conceive that difference
(d1pépectar) can amount to anything else than a conflict compromising the survival of

the whole (10 &v, Smp. 187a4-7).

2. Suspicion about desires and pleasures

The end of chapter 14 of Ancient Medicine quoted above also sheds light on the doctor's
prejudices against desires and pleasures: cooked and temperate foodstuffs like bread and
cake, exempt from diapheresthai, are opposed to 'the highly seasoned delicacies which
gratify pleasure and excess' (t®v mpoOg MOOVIV TE KOl KOPOV MPTLUUEVOV TE Koi
éokevaopévmv). The underlying assumption here is that pleasure (10oviv) is produced
by the excessive amount of one property (a strong seasoning), which is potentially
harmful to bodily health. This explains why, when Eryximachus talks of the vulgar
eros, he compares the educator's prejudices against intemperance (dkolacia) to the way
a doctor deals with the pleasures of food: he must ensure that pleasure (f)0oviv) does

not bring about any disease (&vev vooov, 187¢5).>"

This view is confirmed by the author of Regimen. The whole treatise, in which
commentators have long identified direct, although superficial, echoes of Heraclitus,”’*
shows that tension between opposite elements (in particular water and fire) constitutes
the structure of the entire cosmos. In a passage strikingly similar to Eryximachus'
discussion of musical harmony, it is explained that difference between opposite

properties is the basic condition for pleasure:
Movoikiic dpyavov: drapEat Sel Tpdtov &v @ dnhdoet & BodAetar dppovin: cuvtaéieg
€K TAOV 00TOV ovY ai avtal, &k tod 0&€og, Kol €k ToD Papéog, dvopatt pev opoinv,

000yy® 8¢ ovy opoiwv. ta mAsictov d1ddopa piMota cvudépet, Ta & EAdyiGTOV

372 See also Vet. Med. 19.25-30.

7 The sources of Eryximachus' claim that doctors should take account of the pleasures of

eating (187e3-6) have long been discussed: Taylor (1936) 218 suggests Pythagoras, Heraclitus,
Empedocles, and Sicilian medicine; Edelstein (1945) 92, n. 25 suggests Ancient Medicine.

7 See Joly (2003) 25-7.
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e o . > N r , 5 x 375 . 3
dwapopa fikiota cvpdéper: gl 6 Suola mAvta momoer TiG, ovk Eve” Tépwice ai

mAgloton petafolai Koi moiveéotator pdMota tépmovowv. ([Hp.] Vict. 18)*7

The author of Regimen conceives diapheresthai according to Heraclitus, not
Eryximachus: difference is fully compatible with agreement (td mAgictov didgpopa
pndAoto Eupeéper). Eryximachus, who views harmony and any kind of agreement
according to the medical model of the healthy isonomia and krasis, is necessarily led to
oppose the view of Heraclitus and of the author of Regimen on music.””’ For all that,
Regimen confirms Eryximachus' point that pleasure arises from difference (dtapopwv)
and variety (mavtodand), as already appeared in Ancient Medicine. This confirms why
Eryximachus, for whom diapheresthai is harmful, refers to pleasure (ndovn)) only when
he talks of the vulgar erds, which contains the seeds of intemperance (dkorocic, 187¢2-

3).

3. What is good and what is not in erds and sex

This view of what is good (the healthy mix) and not (desire and pleasure) is reflected, in

part, in the medical discourse of erds and sex.

375 5 o ”
ovK &vi 0: obkett M.

376 1 print the text proposed by Demont (2014) 16, which closely follows Littré, i.e. the text of

manuscript M (except for ook &vi, from 0, see note above). The first sentence has been heavily
emended: Fredrich, Jones, and Joly-Byl bracket: Movcuwiic 6pyavov — a PoOAetal, they read:
appoving instead of: apuovin, and they punctuate: & fodretar. Appoving cvviaéieg instead of: &
BovAeton appovin: ocvvraéleg. Demont (2014) 16-7 convincingly argues for retaining the text by
showing that the mention of musical instrument (Movoikfig dpyavov) makes good sense at the
start of the chapter. This difficult passage can be translated as follows: 'A musical instrument:
firstly, that by which the meaning of harmony is made clear. Chords coming from the same
elements are different, from the high and from the low, alike in name but not alike in sound.
Those that are most diverse make the best harmony, those that are the least diverse make the
worst. If somebody makes everything similar, it would fail to please; it is the greatest changes
and the most varied that please the most.' (transl. Demont = Jones slightly modified).

377 Let us note that the author of Regimen does not talk of the healthy balance within the body

here; furthermore, Demont (2014) 17 suggests that he refers to the 'complex, surprising and
various harmonies' of new music, that were looking for the utmost pleasure of the listener; on
this account, he is not talking of modes as abstract systems, like Eryximachus in his discussion
of Heraclitus, but rather of harmony as applied to men (npo¢ T0Vg GvOpdTOLG KaTaypTicOUL
pLOU®d te kal appovig, 187c8-d1); his mention of pleasure and tension is therefore in line with
Eryximachus' view of music in the context of performance and education.
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a. £pog — &pav in the Hippocratic corpus

A first point, to which I will come back later, should be noted: erds properly speaking is
of almost no interest to the Hippocratic authors. A TLG search yields only four
occurrences of §pmg or £pdv in the medical texts dating up to the Symposium.””® In three
passages, épdv refers to the desire for death in patients prostrate with grief;’” in one

380

passage, épwg refers to passion in general — e.g. love for dice games.” " In all these

1

” . . 38 . . .
cases, eros remains desire;” and indeed in no case does the emotion appear as

particularly praiseworthy.

Although Hippocratic authors rarely mention erds (the emotion) they discuss more
often sex (the erotic activity),”® to which they refer through various words and phrases
(0. dopodiclo, picyecBat, mpoocieval, mopd TOV Evopa iévar, Aayveln/Aayveve,

* To be sure, sexual activity should not be confused with erds properly

HIEL).
speaking,”®® but discussions of sex often mention erotic desire and pleasure, and
therefore implicitly refer to erds as such, although not by name. These passages should
thus also be taken into account, and they provide, I will argue, the closest parallels with

the way Eryximachus values eros.

Hippocratic authors take an interest in sex in two particular contexts: generation (b) and

diet (¢).

378 Five other occurrences appear in [Hp.] Letter 17 (late date) where the doctor approvingly

reports Democritus' criticism of men's intemperate desires.

7 obk amoBaveiv gpdvteg (Art. 7.17); Baveiv épditon (Mul., 177, 8); épid tod Bavérov (Girls
1.36-7).

30 gpwtac tvag, olov k0Bwv (Hum. 9), see Thumiger (2017) 41.

31 Cf. Prodicus' definition of erds as 'desire doubled": "Embupiav pév dimhaciacOeicav Epota
givat, Epota 8¢ SimhactocOévta paviay yiyvesOar (84 B7 DK).

%2 MacNamara (2016) 317-8; Thumiger (2017) 235.

%3 See Thumiger (2017) 238 and Catonné (1993) 344-5.

% MacNamara (2016) 317-8: 'neither lagneia nor aphrodisia in the Hippocratic Corpus equate

directly with erds, lust or passion. Both terms refer rather to the physical act of intercourse than
the emotional desire for sex (let alone any other sort of relationship) with a particular beloved'.
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b. Generation

The most exhaustive analysis of sex is found in chapters 1 and 4 of On Generation.>®

These two passages study the production and motion of semen in men and women.
They also account for the origin of pleasure (dovn)) through mechanical causes

(friction, fluids, heat),386

and demonstrate why pleasure is more intense in men than in
women.>®’ For all that, pleasure as such is never mentioned as a goal that should be
reached: the doctor does not prescribe any advice to arouse or strengthen pleasure.
Desire is not even mentioned in the process: sexual excitation and pleasure are not
aroused by desire but by the friction of the organs and the heating of humours.”™

This lack of interest in pleasure and desire may explain why only a few passages of the

3%9 The absence of

Hippocratic collection discuss male impotence or female frigidity.
desire is viewed as not normal, and its return, as a indication of health recovery,390 but
the prescription of aphrodisiacs falls outside the doctor's area of competence and

interest.>’!

Some commentators see an exception to this general lack of concern for erds in chapter
12 of Diseases of Women, where female desire seems to play a key role in the context of
generation. The passage is about women who cannot conceive when their wombs are
too wet to keep the male semen in. The doctor prescribes drying medications and

exercises; once the womb is dry enough, he recommends:

\ ¥ » \ \ o or . , ’ I Y B
kol avfig ito mopd Tov dvdpa, dtav Td Emunvie. UNKETL TOAAD 1), GAA' OAlya Kai

gbypoa, kai 0pyd. Kal év tfjowv dAinow fuépnow iuepovchar ypr) tod avdpog, fiv
tprota Eyootv ai botépar. ([Hp.] Mul. 12.7-10)

5 For an analysis of these two passages, see Foucault (1984) 142, Dean-Jones (1992) 68-9, and
Thumiger (2017) 231-5.

36 Gen. 1.5-11 (for men), 4.1-3 (for women).

37 Gen. 4.6-20. On orgasm (0pyR/dpyaopoc) see also Aph. 1.22, 4.10, 5. 29; Hum. 3.6.

™ Gen. 1.6-10,4.1-3.

* On male impotence, see der. 21-22; on female frigidity, see Mul. 24 and 57.

% Mul. 17, 20-21; see MacNamara (2016) 318.

*! There is no reference to aphrodisiacs in the Hippocratic Corpus (cf. MacNamara 2016: 318)

unless we see in Nat. Mul. 2 an allusion to the aphrodisiac power of molluscs, as suggested by
Van der Eijk (2000) 401.
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According to Dean-Jones, 'this statement is the closest the Hippocratics get to saying
that desire for sexual pleasure per se is good for a woman'””* In a recent study,
Thumiger reads the passage, along with chapter 4 of On Generation mentioned

394
In

above,””” as an indication that conception depends on the woman's feeling desire.
my view, this is not what the doctor claims here: by recommending to the patient to
have sexual intercourse 'when she desires (0pyd)', he means that the return of desires,
along with other phenomena such as a normal menstrual blood (émunvia), is an
indication of the recovery. The manifestation of desires is thus a symptom of the return
of a healthy state which, in its turn, allows the woman to conceive; it is not the cause of
the woman's fertility — let alone the cause of her recovery. The very cause of the
woman's ability to conceive is the return of a good state of balance between the dry and
the wet within the womb. It is on this healthy state — not on desires — that conception
depends. The return of desires is, along with the return of fertility, the consequence of
this primary, essential cause: the recovery. Since in the passage, as well as in the
remainder of the book, the doctor is primarily interested in how to ensure women's
fertility (this is the final good his account aims at), he is primarily concerned with the
healthy condition (the instrumental good) that allows conception to happen. Although
desires are mentioned in the account, they do not play the role of any kind of good —
neither final, nor instrumental. Their function is only to indicate, along with other signs,
that the instrumental good (health) has been achieved and that the final good
(conception) can be achieved. Similarly, chapter 4 of On Generation to which Thumiger
also refers, shows how desire (0pyQ, 4.7) and pleasure (1100vrjv, 4.12) accompany, but
do not cause, the emission of semen in women; the process is caused by the heating of
the humours. These passages are thus no good evidence that in the eyes of a Hippocratic
author, conception depends on desires and pleasures. What conception actually depends
on, is the healthy balance between the dry and the wet (Mul. 12), or the hot and the cold
(Gen. 4).

This is made clearer by the author of Nature of Man, who refers both to the good mix of
properties within the womb and to the balance between the state of the male and the

female semen as the primary condition for generation:

%2 Dean-Jones (1992) 61 n. 35.
5 In particular Gen. 4.6-12.

*** Thumiger (2017) 233-5.
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[Ip&dtov puév obv avéaykn v yéveoty yivesOor uny a@' vog: mdc yap v &v y' €6v T
yvevvnoeley, i un v pyBein; Emerta ovd', €av un oudQLAa £6vta picynton kol Ty

avtv Eyovra dVvapy, yevvd, ovd' dv tadta fuiv uviedéorro. Kai malw, €l pn 1o

Oepuov Td wuyp®d koi 10 Enpov Td Vypd petpine tpoc GAinia £Est kal iomwe, aAAG

Odtepov Botépov TOVAD TPoELel Kai TO ioyvpoTEPOV TOD AGOEVEGTEPOL, 1] YEVEGIS OVK
av yévorro. ‘Qote TG €ikoOg amod €vog TL yevwnOfjvar, §te ye 008’ amd TV TAEWOVDV
yevvatal, fiv P Toxn KoA®dG Eyovra Thg Kpnotog thg mpdg dAnAa; ([Hp.] Nat. Hom.
3.1-9)

Although, as we saw in the previous texts, doctors readily recognize that there is a
necessary link between sexual desire and generation,”” this passage confirms that what
really matters to the doctor is not arousing erotic desire so that sexual intercourse can
happen;**® it is instead ensuring that sex is performed at the right moment and in good
conditions, that is, when there is a good fit between the hot and the cold, the dry and the
wet, both within the womb and between the womb and the male semen. The good
conditions that the doctor must secure are nothing else than the healthy balance and mix
promoted by Eryximachus (cf. tijg kpfiotoc i mpog d&Ania).”’ Securing this balance
is the real problem the doctor has to grapple with: this is the challenge his art must
meet: this is the good his tekhné tends to. Therefore, although the Hippocratic doctors
are the most eloquent on erotic pleasure and desire when they talk of generation, it
appears that neither desire nor pleasure are of real interest to them. Their primary
concern is to ensure a good krdsis — here resides the good the doctor looks after, as on
this depends whether the practice of erds (sexual intercourse) will be good or not,

fruitful or sterile.

This casts light on Eryximachus' neglectful treatment of pleasure and desire in his
encomium of erds. It also helps better to understand why erds finds value in his eyes
only inasmuch as it is linked to health. For all that, Hippocratic writings on generation
do not provide the model for the causal link that Eryximachus establishes between erds

and health. They show that erds is beneficial insofar as it is experienced in healthy

** In addition to the passages from On Generation and Diseases of Women discussed above, see

Mul. 6.16-17 (o0 pvnoitokor 6¢ giowv, 00d¢ kvickovtar) and 24.9 (0¥ picyetarl domoacing @
avopi, o0oE KuiokeTat).

3% See Dean-Jones (1992) 70: desiring is not necessary for the woman to conceive.

7 See also, on the good opportunity, Mul. 11, 45, 49, 58, 24.3 (ijv pyéoow 6te xpn); with

MacNamara (2016) 317.
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conditions, but they do not show, as Eryximachus does, that it can create such

conditions.

c. Dietetics

Such a causal link between erds and health appears, however, when Hippocratic authors
discuss sex in the context of a diet. Medical diaita encompasses the whole lifestyle:
food, drink, environment, sleep, and exercise; it is as an exercise that erds belongs to the
diet. As sexual intercourse involves energy spending and exchange of fluid and warmth,
it is likely to foster or compromise the good state of balance between opposite bodily
properties. According to the author of Regimen 'sexual intercourse reduces, moistens
and warms' (Aayvein ioyvaiver kol vypaivel kol Oeppaiver, Vict. 2.58). Therefore, along
with other activities, sex must be regulated according to the seasons and the particular

constitution of the patient.’”®

As a general rule, a modicum of sexual intercourse is viewed as wholesome, in men as
well as in women.”” However, a distinction must be made between the sexes. In
women, sex is almost always viewed as beneficial: it keeps the female tubes open,

causes the blood and the menses to flow freely, and prevents the womb from going dry

and thus 'wandering'.*”® In men, however, sexual intercourse is viewed as an important
9

401
I

expenditure of energy which is likely to dry out and emaciate the body excessively.” It

can thus be recommended when the diet requires drying out and warming up, in cold

403 .
But in

402 - .
and wet seasons, ~ or in order to cure diseases caused by an excess of phlegm.
most cases sexual intercourse must be curbed, or banned, since men naturally tend to

practise it beyond measure and to run the risk of consumption.*** That is why men are

B Viet. 35, 37-38, 58, 68; Aff. 1; Epid. VI 8.23; cf. Foucault (1984) 115.
% Prorrh. 11 4.39-40; Epid. VI 6.2; Vict. 80, 85. Cf. MacNamara (2016) 317.

“0 See esp. Gen. 4.20-28; Nat. Mul. 3.8; Mul. 2, 123-128, 131, 134, 135, 139, 141, 146. Sexual
intercourse is prohibited only in some particular cases (convalescence or pregnancy, cf. Superf.
13). See Hanson (1991) 84 and 104 n. 62-3, Dean-Jones (1992) 60-5 and (1994) 126-35,
MacNamara (2016) 317, Thumiger (2017) 239.

L CF. Viet. 58.
2 Viet. 35.37-8, 68.31-2, 80.17, 85.6-7; Epid. VI 5.15.4.

3 Epid. VI 5.15.1-2. On the healing virtues of sex, see Dean-Jones (1992) 59, and Thumiger
(2017) 238-9.

% See e.g. Prorrh. 11 4.40-2.
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usually prohibited from having sex when convalescing;*” sexual intercourse is often
viewed as detrimental to them, and it can even lead to death, if we believe the author of
Epidemics Il who reports the case of a young man who died 'after being for a long time
heated by drunkenness and sexual indulgence' (ék TOT®V KOl APPOSIGI®V TOALDY TOALV

%% In the context of a diet, moderation (enkrateia) in eréds is a

xpovov Bepuavieis).
requirement which always applies to men, never to women.*"” Therefore, it appears that,
even if the Hippocratics never forget that eros is essentially linked to pleasure and
desire, they never value it for these two features, but only inasmuch as it prompts an
activity (sexual intercourse) which may lead to what the doctor is actually looking for:
generation and health. In both cases the primary concern of the doctor — what his
tekhné aims to secure — proves to be health: either because, for generation, health is the
primary condition for reaching the goal (conception), or because, in diet, health is the
very goal that sexual intercourse can guarantee or compromise. It is this second way of

valuing eros that most closely resembles Eryximachus' encomium: in the context of a

diet, just as in the encomium, erds can be the direct cause of the final good (health).

In sum, Plato's character visibly retains from the medical tradition that he claims to
'"honour' (npecPevpev, 186b3) (1) the general view of what is good and what is not,
and therefore the motives for which erds is praiseworthy: a healthy state of balance is
the final good one should aim at; with respect to this objective, erotic desires and
pleasures are potentially harmful and must be checked; (2) the view that erds can be the
direct cause of this good in the context of a diet: Eryximachus' good erds can lead to
health; (3) this good erds, seems to originate more particularly from the way sex is
valued in the context of the male diet: erés must be moderate (k6cLoc), because
indulgence in pleasure is potentially harmful to the male patient. Eryximachus, who has
just put a strict ban on female presence in the drinking party (176e6-8), is addressing an
all-male audience. He thus cannot argue, as he could have in front of women, that erotic

intercourse is always healthy, always beneficial.

5 Viet. 73.16-7; Int. Aff. 32.20-1; Morb. 1I 51.18. Cf. Dean-Jones (1992) 59.
46 Epid. I1117.16.

“7 On the pathogenicity of sex for men, see also Morb. II 51.1-3 and 18, 73.18-19; Vict 35.81.
Cf. Foucault (1984) 136-7, Dean-Jones (1992) 55, 57-8, 62-63, Thumiger (2017) 238-40.
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B. Originality of Eryximachus' erds

For all these similarities, there is a major difference between Eryximachus' account and
the Hippocratic corpus: the Hippocratic authors never call 'erés' what Eryximachus
describes as 'the good erds.' Even if they refer in many places to Eryximachus' state of
good balance and mixture (kpdocig), they never label it 'erds'; and wherever they discuss
eros (explicitly or implicitly), they never forget that it is primarily a desire tending

408
towards pleasure.

Nor do the Hippocratics call 'erds' what we recognized in
Eryximachus' account as the good erds-desire: the operation of mixing and harmonizing
opposite properties. To be sure, in the context of a diet, erotic desire can contribute to
achieving a good mixture, but we would be wrong to equate the good erds-desire of
Regimen with Eryximachus' good erds. Although the good erds of Regimen leads, like
Eryximachus' one, to a state of balance between opposite properties in the body, it is not
in itself desire of a property for the opposite one — desire of the hot for the cold, of the
dry for the wet, etc. It is not this paradoxical desire for self-moderation that we
recognized in Eryximachus' encomium (see p. 137ff). The Hippocratics conceive the
good erds as a strong desire aiming at pleasure, both in men and women: it is desire for
sex; as such, it prompts an activity (sexual intercourse) which produces one property
(the wet in women, the hot and the dry in men). In that scenario, the wet, the hot, and
the dry are not the object of the erotic desire, but the by-products of the erotic activity
which is itself prompted by erds. The doctor must prescribe or prohibit this activity
according to whether the body needs the by-product or not. When a man desires to have
sex in winter, even if, in these circumstances, this desire will bring about a good krdsis,
this desire does not work as a desire of the cold for the hot: it is, in the man, desire to
get pleasure, and to maximize pleasure as much as he can. The same desire will
manifest itself in summer, when the body is warmer and dry, and the fulfilment of the
desire may then be harmful. Whether beneficial or not, whether occurring in winter or
in summer, eros will always tend toward the same kind of object and produce the same
properties (the wet in women, the heat and the dry in men). As a result, for men, the
good eros of the Hippocratic diet is not as praiseworthy as Eryximachus' one: it is good
only in some particular circumstances (in winter, to cure hydropsy), that is, when the

property it brings out (the hot and the dry) will happen to correct the deficiency of the

408 P s o~ .. . .
See above the four occurrences of €pwc or épdv and the description of sex in Generation and
Diseases of women.
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system; and even in these good circumstances, desire will have to be checked and
curbed since, in itself, it does not tend towards good balance but towards 'having more'
(mheovelia, 188b4). The 'good erds' of Regimen has nothing to do with Eryximachus'
heavenly (ovpdviog) erds, even if it may lead, in some particular circumstances, to the
same benefit: as a desire, it rather resembles Eryximachus' vulgar (névonpog) eros 'that
one must apply with caution (...) in order to harvest its pleasure (1dovnv) but plant no
intemperance (dxoAaciav, 187e3)'. As we saw, Eryximachus' good erds-desire does not
merely lead to the state of good balance between opposite properties: it prefigures this

state.

Therefore, Eryximachus' good erds, in its two forms (state and desire), does not only
contradict our common conception of erds: it is also paradoxical from the point of view

of the medical tradition that Eryximachus claims to 'honour".

C. Eryximachus' manipulation of the tradition and its motives

To summarize, the doctor seems to borrow from the tradition the notion of the good on
which his encomium is based (the healthy balance), as well as the link that doctors
usually make between erds (or sex) and this ideal: Hippocratic authors already found
eros valuable insofar as it was related to the healthy balance, the good krdsis. However
Eryximachus transforms the link, and strengthens the relation between erds and health
so as to draw a paradoxical picture of a good erds which is at a piece with health itself.
As a state, the good erds is nothing else than the healthy balance. As a desire, it is the
dynamic prefiguration of this state: it is the very process of mixing that the Hippocratics
seek to achieve when they prescribe a good use of desires and pleasures, along with a
good use of food, drink, and other activities. The Hippocratics show Eryximachus the
way to the good: like his colleagues, the doctor values erds as being conducive to
health; but Eryximachus goes further along that road, he improves on the tradition by
claiming that erds (in its good form) is nothing else than health (as a state) or the very

process of becoming healthy (as a desire).

What prompts the doctor to manipulate his own science is nothing other than the
necessity to meet the main requirements of a good encomium that he pronounced
himself at the start of the dialogue on behalf of Phaedrus (see Chapter 1): (1) he must
show not just that erds is good (e.g. pleasant or conducive to reproduction), but that it is

cause of the supreme Good — that is, from a medical point of view, the healthy balance
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between opposite elements. This explains why Eryximachus takes his lead from the
medical discourse on diet, where erds can be envisaged as the direct cause of health. (2)
He must show that erds is not just one cause among others, but that it is the privileged
cause, the best way to achieve virtue (i.e. health) and happiness (a long life). This
requirement leads him to improve on the model provided by the medical discourse on
diet, and to build an identity relationship between erds and health. This allows him, in
addition, to considerably enlarge the domain of influence of erds: being the good krdsis
itself, erds is potentially everywhere (év miict 10ig ovo1, 186a6-7). Erds is thereby given
a realm worthy of a god, whereas, in the Hippocratic texts, erds, as we saw, is sparingly

mentioned.

What Plato then indirectly invites us to notice is that the doctor must improve on his
tradition because this tradition on erds does not meet the requirements of an elite
encomium. MacNamara suggests that the Hippocratics take so little account of erds as
such (the desire) because the cure of love-sickness and impotence 'is too closely
associated with folk practices from which the Hippocratics are keen to distance
themselves'.*”” I have suggested that the reason is rather to be found in the mere lack of
interest of the doctors in such matters, since from a medical point of view, desires are at
worst a threat to the very goal of the art (generation and health), and at best hardly
relevant to it. Even when used properly in the context of the diet, erds is not a prime
candidate for praise, first because if erds is valued for prompting an activity (sexual
intercourse) which can create a good balance by producing particular properties (the
wet, the dry, the hot), this activity is in competition with many others which can
produce the same benefit: in the frame of a diet, drinking, eating, bathing, running are
prescribed along with sex, as they are as likely as erds to humidify the female body or
to warm up the male one.*!° Second, as already said, in the male diet, sexual intercourse
is the least commendable of all activities, as it contains the threat of intemperance. Thus
the way Hippocratics value erds does not authorize talking of it as a god, as
Eryximachus must do: doctors view it as a kind of good which is both ordinary (one
good among others) and suspicious (in the context of the male diet), because they never
forget that erds is a desire tending to pleasures. Erotic intercourse is an ordinary activity

because, along with many other activities, it consists in spending energy, and it owes

*9 MacNamara (2016) 318.
0 Cf. Viet. 35.20-38, 80.17, 85.6-7, with Foucault (1984) 125. See also Epid. VI 8.23; VI5.15.
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this feature to the fact that it is an epithumic activity, and not an operation of self-
censorship, unlike Eryximachus' good eros. If this operation remains suspicious in men,
it is because it tends towards pleasure, and such a tendency constitutes a threat to the
healthy harmony of the body. Therefore, by depriving his good erds of desire and
pleasure, Eryximachus can lift the restrictions that would hamper any doctor from
praising it properly (a&iwg duvijcar, 177¢3). Now that good erds-desire is the attraction
of one property for the opposite one, there are no more grounds for curbing it — there is
no threat that one would achieve a mix which is 'too good' — there is never excess of
health in a body. And by identifying his good erds with the good state of health,
Eryximachus promotes it to what is from a medical point of view the pinnacle of

welfare.

In sum, even if Eryximachus promotes a good erds which has no direct equivalent in the
medical tradition, he borrows from this very tradition the motives for his invention: the
reason why the doctor departs from the tradition about erds are to be found in the
tradition itself. Hippocratic theories not only show Eryximachus the way — the ideal of
the good; they also tell him why he should go further and overstep their own accounts.
It is because, with respect to the medical ideal of health, some essential features of erds
(desire and pleasure) are not praiseworthy, that Eryximachus' encomium is led to
dismiss these features. Although Eryximachus strongly distorts the medical discourse of
eros, it is his reliance on medical tradition that gives him the motives and the guidelines

for the distortion.

D. Back to the problem

This leads us back to the origin of the 'problem' that we previously identified:
Eryximachus' construction of a good erds deprived of desire, tension and pleasure (II).
From a medical point of view, this good erds is an invention; but the doctor invents it
because he relies on a medical view of what makes people happy and virtuous. Had
Eryximachus only to show that Eréds is good, he could have followed his tradition and
built a plausible encomium. Hippocratic authors, as we have seen, always recognized
that eros is a desire tending towards pleasure, and they were happy if their patients
enjoyed pleasure, as long as pleasure did not threaten their health. Eryximachus himself
would surely admit that all things being equal, he would prefer to have sex, than not to

have; to drink a good wine instead of a tasteless one. Yet, since, in the Symposium, the
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challenge presented to the speakers is to show that erds is conducive, not just to some
good, but to the highest good, the doctor cannot include desires nor pleasure in his
encomium, since he surely knows from his experience (and we have no good reason to
distrust him on this point) that, if the final goal of our life is to remain fit and healthy,
we should always regard desires and pleasures as a potential threat to our well-being,
and most of the time frustrate them (d&yapiotelv, 186¢c4). The lesson of Eryximachus'
consistent strategy is that, when one speaks from the point of view of the doctors about
what is good and what is bad, it is impossible to meet the requirements of the elite

encomium without depriving erds of some of its essential features.

Conclusion

I started by summarizing and explaining Eryximachus' discourse in order to identify
what makes good sense and what seems more problematic in it. I argued that, contrary
to what is sometimes claimed, the conduct of the argument is consistent from the start to
the end. The account draws on a dualistic model borrowed from medical science, which
opposes two states (a healthy balance vs a harmful imbalance) and two processes which
bring about and maintain these states (the mixing of opposite properties vs the undue
domination of one property). The doctor also convincingly shows how this model
applies to the whole cosmos and to the other arts (I). What appears problematic in this
speech, however, is that the doctor calls 'good erds' a healthy state and a healthy
process, which he describes as deprived of pleasure and desire (II). I have then tried to
identify the origin of the problem, assuming that Plato here points to the medical
tradition Eryximachus claims to 'honour' (III). By reviewing the Hippocratic discourse
on eros, I noticed that Eryximachus does not borrow from the tradition his view of the
good erds as such. Plato's character is innovating by calling 'erds' the mixing of
opposites and the good balance that arises from it. However he borrows from the
tradition the view that mixing and good balance are supremely good, or praiseworthy,
since they are the primary condition for health. It is thus by conforming erds with his
medical view of the highest good that Eryximachus deprives it of pleasure and desire.
What Eryximachus' strange eros shows is that the requirements of the wisdom contest
he wants to meet (showing that erds is the best means to achieve human excellence) and
his own view of human excellence (health) put him in front of a dilemma. On the one

hand, remaining faithful to the truth, that is, showing in a realistic way that erds is
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conducive to health, would not allow him to produce a proper encomium: erds can play
a role in acquiring health, but there are many other and more reliable ways to do so. On
the other hand, composing a proper praise, that is, showing that erds is the best way to
be healthy, requires him to leave aside some essential features of erds. Since the doctor
is engaged in a wisdom contest, he unsurprisingly prefers to meet the requirements of
the contest, rather than to compose a realistic encomium; his only way out of the

dilemma is to build a good erds which is in many respects un-erotic.

Eryximachus' strange eros, however, proves to be the best way the doctor can find to
meet the requirements of the encomium while remaining faithful to his view of what is
supremely good (health). Eryximachus probably builds here the best possible medical
encomium of erds: he makes the most of the intellectual means he has at his disposal
(his medical science) to build a coherent valuation of erds. The limitations of the
encomium do not originate in the speaker's lack of intellectual skill, but rather in the
cultural material he is working with, and especially the medical ideal of the good, more
than the medical conception of erds. Eryximachus is presumably well aware, with all
his colleagues, that erds is essentially characterized by pleasure and desire; but the
doctor cannot understand how pleasure and desire can lead to human excellence, since

his view of virtue and happiness is not conducive to such an understanding.

This study eventually led us to oppose three assumptions commonly held about
Eryximachus' speech: (1) the flaw does not lie in the inconsistency of the argument but
rather in the unrealistic portrait of the good erds; (2) Eryximachus does not provide a
traditional or medical picture of erds: his good erds is a fiction created by means of
what medical texts say about the good; (3) what the problem of the encomium reveals is
not so much the doctor's ignorance of erds as the limitations of his conception of the

good.
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CHAPTER 5. DIOTIMA'S RESPONSE (199¢3-212¢3)

Introduction

Although my focus is primarily on the first three speeches, I also need to have a look at
Diotima's theory of erds, as it is reported by Socrates (199¢3-212¢3):*'" Diotima, I will
argue, directly responds to the first encomia and thereby sheds light on their function in

the dialogue.

There is nothing new in claiming that Diotima's encomium engages with the previous
ones,"'? but I hope to improve this view in at least four respects: (1) Commentators
usually focus on the way Diotima responds to the last two speakers (Agathon or
Aristophanes) with whom she is most clearly in dialogue.*” (2) I will focus on explicit
word echoes between the speeches: Diotima recalls key concepts (e.g. Pausanias'
nodepaoctio, 211b5-6, cf. 181c7, 184c8) or striking examples (e.g. Achilles and
Alcestis, 208d2-4, already mentioned by Phaedrus, 179a5-180b5), which sound like
direct references to the previous speakers. Through this stylistic device, Plato leads his
reader to identify the particular points on which Diotima addresses the previous

theories.*'

(3) Most studies view the relationship between Diotima's discourse and the
first ones in terms of similarities and differences: what did the previous speakers already
understand? How did they fall short of Diotima's philosophical insights?*"> I will also
identify common points and differences between the discourses, but this will only be
my starting point. My overarching purpose is to show that the relationship between the

first speakers and Diotima should be understood in terms of problems and solutions, or

' T include in Diotima's theory Socrates' elenchus of Agathon (199¢3-201c9), since this

discussion is supposed to reproduce Socrates' former conversations with Diotima (cf. 201e6).

2 For recent studies of this interaction, see esp. Corrigan and Glazov-Corrigan (2004),

Sheffield (2006a) and (2006b).

3 See above p. 8.

4 In Diotima's speech, I recognize as an explicit word echo the repetition of a word (i) referring

to a concept or an example which is key to one of the previous theories, (ii) first mentioned by
this theory, and (iii) not mentioned by the subsequent speakers before Socrates, unless as a clear
reference to the former use; see, e.g. Aristophanes' discussion of ntawdepaoctia (192b1-6) which
is an explicit reference to Pausanias (193b7).

415 See above n. 13.
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questions and answers. In this respect, Sheffield shows the way when she claims that
'the [first] speeches raise significant issues and questions in need of resolution for a
philosophical account'.*'® But I will propose a more precise view than she does about
what we should understand by 'issues', 'questions' and 'resolution'. Sheffield views the
relationship between Socrates' account of erds and the previous encomia in light of
Aristotle's endoxic method:*'” the philosopher would explain, or clarify issues which
were just sketched out by the previous speakers, like our love for beauty, already

glimpsed by Phaedrus.*'®

I have serious reservations about this approach: first because it
suggests that the first speeches convey views on eros which were already accepted, by
the common people or by the wise, and, as I have clearly argued so far, this is probably
not the case; second, because Socrates or Diotima do not just explain or clarify: they
solve problems raised by the previous speakers. As I tried to show in the previous
chapters, the first three speeches, despite their attempt to link erds to particular kinds of
human excellence, fail in some way to show that erds is actually conducive to them;
they explain the causal link between erds and excellence through a mechanism which,
in each case, dismisses some essential features of erds: sexual intercourse, inconstancy,
desire and pleasure. There lies, in my opinion, the issue raised by the first speakers. As
a result the question prompted by these speeches is: can erds be actually conducive to
military courage and self sacrifice (Phaedrus)? Or to wisdom (Pausanias)? Or to
harmony and beauty (Eryximachus)? And Diotima provides a solution by showing that
it is possible to understand how erds is essential to the attainment of all the boons
advertised by the previous speakers without, for all that, conceiving the emotion as

deprived of some of its essential features.

After recalling the main tenets of Diotima's doctrine of eros (I), I will show how this

theory solves the issues and questions raised by the previous speakers (II).

416 See Sheffield (2006a) 214. For a similar view, with a 'crescendo reading' of the speeches, see
Sedley (2006) 50 and (2017) 96.

17 Cf. Sheffield (2006b) and (2006b), see above p.-9
¥ Sheffield (2006a) 214.
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I. Diotima's encomium of erds
A. Summary

1. The nature of erds (tig ... Kai moi0g Tic, 199¢3-206a16)

Socrates and Diotima start by giving a definition of erds (199¢3-206al13, cf. 6moidg tig
gotv 0 "Epwg, 199¢5; tic éotv 0 "Epwg kai moidg t1g, 201el). The main tenets of this
theory seem to be directly borrowed from Aristophanes and Agathon: eros is a desire
(dmBopeiv) that aims at what it lacks (évoeng éotwv, cf. Aristophanes: moBodv, 191a6;
10D dhov ovv 1fj émbvpig kol Sibéel Epwg dvopa, 192e10-193al); and the objects of
this lack are what Agathon viewed as the very attributes of erds: the good and the fine
(0U &vdewav TtV ayabdv kol kaddv, 202d1-2, cf. Agathon: kédAAictog kai dpiotoc,
197¢2). Diotima adds that, being neither good nor fine, erds is not a theos, as all the
previous speakers assumed, but a daimon in charge of 'all intercourse and conversation

(1 opkia kai 1) d1dAextog) of gods with men' (203a2-3).

Then it turns out that, of the two objects assigned to erds by Diotima so far (to kalon
and to agathon), only the latter is what erds actually needs (ypeiav &yxet, 204c8), since it
is by possessing the good, not the fine, that we can reach the final purpose of our life:
happiness (evdoupovia). By taking goodness and happiness as the final goals of erds, the
question 'what eros is eros of?' reaches its end (téAog, 205a3). Diotima thus arrives at a
first definition of erds: 'desire for good things and for happiness' (1] t@v dyaBdv
gmBopio kol tod gudapovelv, 205d2) or 'desire for possessing the good for ever' (6
Epog 10D 10 dyadov avtd stvon del, 206al1-12), since there is no true happiness without
a permanent (dei) possession of the good. This definition leads Socrates to understand
that erds properly understood extends far beyond the conventional sexual meaning of
the word: it covers many pursuits which are not commonly viewed as erotic (e.g.

YPNUOTIGUOC, PrAoyvuvacTio, riocogia, 205d1-8).

2. The activity of erds (to £pyov, 206b1-212¢3)

Diotima then turns to the second part of the account: the activity, or workings, of erds
(mpalis, Epyov, 206b2-3): how does erds, as it has just been defined, manifest itself in

human beings in order to reach its goal?
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a. General definition (206b1-207a4)

Diotima first gives a general view of this ergon: in order to achieve the good for ever,
eros aims at 'giving birth in the beautiful, in respect of body and of soul' (t6éko¢ &v kaA®
Kol Kot TO oMU Kol Kot TV youxnyv, 206b7-8; cf. 1fig yevvnoewg kol To0d tokov &v Td
KoA®, 206e5). Whereas only immortal gods can literally achieve the permanent
possession of the good, human beings can only reach a surrogate kind of immortality by
giving birth to good things that will survive them. With the phrases &v KoA®d / &v @
KoAQ, reappears a notion (to kalon) which, when defining erds, Diotima had put aside,
as she explained that this could not be the final purpose of erds. Now that she considers
the practical workings (erga) whereby erds can reach its goal, to kalon proves essential,
since we can reproduce ourselves only through it. We understand now the combination
between the two notions of the fine and the good which, at the start, were
indiscriminately said to be the objects of erds (201a2-204c8): the good is the final
purpose; to kalon is instrumental, but essential to reaching this goal. The instrumental
value of the fine explains, with hindsight, why Socrates was unable to answer Diotima's

question about the final purpose (telos) of possessing fa kala (cf. 204d8-9).

b. The various erga of eros: lower and higher mysteries (207a5-212a7)

After giving a general definition of the ergon of erds, Diotima describes the various

instantiations of this activity and classifies them in a value scale.

In a first part (207a5-209e4) which ends with the so-called 'lower mysteries' (208el-
209e4), Diotima starts by distinguishing between erds in the body (reproduction of all
sorts, including regeneration of hair and bones), and erds in the soul. The latter kind of
reproduction ranges from the rehearsal of knowledge (pneAétn) that gives permanence to
our ideas within our lives (207e5-208b6), to the activities of the lower mysteries,
prompted by philotimia and allowing us to survive our lives: producing brave deeds,
fine poems or fine laws (208e1-209e4). The kinds of offspring produced in the lower
mysteries are more valued than all those formerly mentioned: they are manifestations of
virtue (&petr, 209a4) and are more likely to provide immortality than our bodily

offspring or the memories enduring in our souls (209e3-4).*"" Among these virtue-

9 The two aspects are linked: it is because spiritual children are manifestation of virtue that

they are immortal: cf. d@dvatov pviunv apetiig, 208d5-6.
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children, Diotima makes a special case of the intellectual ones (poems and laws),
discussed at length at the end of the passage (209b7-e4). Manifestations of courage
deserved only a brief mention at the start (Achilles' and Alcestis' self-sacrifices, 208d2-
el), since products of wisdom presumably represent firmer supports for immortal glory
(koAAMOveVY Kol aBavatotépov taidwv, 209¢6-7) and reveal a kind of virtue superior to
mere courage. Diotima's definition of virtue, like Pausanias', gives prominence to

intelligence (cf. ppovnoiv te kai v dAAnv dpetv, 209a3-4).

In the so-called higher mysteries (209e5-212a7), Diotima takes over the erds in the soul
which, in the lower mysteries, was motivated by philotimia, and led to the production of
all sorts of virtues (yevwnoavteg mavtoiav apetnyv, 209¢2-3) and to the achievement of
immortal glory (dBdavotov pvnunv dpetiig, 208d5-6). She now shows how this erds can
be converted into a search for wisdom itself (pthocoein) that may finally lead us to
produce true virtue and to achieve a superior form of immortality (212a3-7). This
process divides into several steps: the philosophical search consists in an increasingly
accurate understanding (kotavofcat, 210a8) of the fine (10 én’ €ldel KaAdv, 210b2): the
fine in one body, in several bodies, in souls, in activities and laws (v toig émndevpact
Kol toig vopolg, 210c3-4), in sciences (émotiuot, podnuata), and in everything the
lover has been in love with so far — 'the great sea of beauty’, 210d4);420 then the lover
grasps the science of the fine and, to finish with, the fine itself — its Form. While
understanding better the nature of the fine, the lover gives birth to better forms of virtue:
first, when in love with one body, he produces just fine discourses (Adyovg kalovg,
210a8) aimed at seducing the handsome beloved; when in love with the soul, he
produces educative discourses intended to benefit him (Adyovg ... oitiveg momcovot
BeAtiovg Tovg véoug, 210c2-3); when contemplating the sea of beauty, he brings out
philosophical thoughts (kahovg Adyovg koi peyodompeneic tiktn kol Stvonpota &v
euocopig aeBove, 210d5-6); when contemplating the Form of the Fine, he produces
'true' virtue' (dpetv GAnOT), reaches a superior form of immortality (&d0avdrtw), and
becomes 'dear to the gods' (Beopilel, 212a5-7); here is the climax of what has been

presented as the object of erds and its ergon: achieving a divine state of immortality by

20 ¢mi 10 mOAD méAayog TeTpappévoc Tod kokod, 210d4; 1 follow Macé (2016) who takes

méhayoc Tod kaAod as referring to all the various fine items previously mentioned by Diotima
(bodies, souls, laws, etc); Allen (1991) 155 rightly translates as 'the multitudinous ocean of the
beautiful'.
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producing virtue. It is at this point, more than in any other passage of her discourse, that

Diotima praises Eros 'as he deserves' (d&img vuviioat, 177¢3).

B. Some issues

The interpretation of Diotima's account raises several puzzles that need to be briefly

addressed.

1. Producing true virtue

How should we construe the 'true virtue' produced and nurtured by the lover who
contemplates the Form of the Fine at the end of the ascent (texdvtt 6¢ dpetnv aAnbf Kai
Opeyapéve, 212a5-6)? Sheffield and Sedley recognize here a purely intellectual
process: producing true virtue amounts to becoming wise by contemplating the 'true’

Form of the Fine.**!

Destrée, by contrast, argues for a moral kind of virtue: the political
expertise that the philosopher king is supposed to implement in the Republic.*** 1 do not
see why these two interpretations could not be combined: in Republic 6, the philosopher
is likened to a good painter who both contemplates the Form of the virtues and
practically implements his theoretical knowledge into the laws of the city and the habits
of the citizens (Resp. 6.501a-c, see esp. éxatépws’ anofiénotev, 501b1-2). In Book 7,
Socrates insists that the theoretical knowledge acquired by the philosopher (516b4-d7)
must benefit the practical life of the polis (cf. 6&l tavtnVv [10éav] 10€lv TOV péAAovTa
EUPPOVRS Tpae N 1dig 1 dnuooiq, 7.517c4-5). I cannot see why Diotima's lover may
not also be required by some (enlightened) fellow citizens to go back to the cave, i.e. to

implement the knowledge of fo kalon that (s)he has acquired in 'activities and laws'

(Smp. 210c3-4), although he might do that reluctantly.

1 Cf. G1e 10D 4Anbodg dpantopéve, 212a5. See Sheffield (2006a) 134 and Sedley (2017) 99-
105, who argues in light of the Timaeus.

#2 Destrée (2017), who refers in particular to Resp. 10.621¢-d.
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2. Becoming dear to the god and immortal

We can also wonder what kind of divine favour and immortality the lover achieves by
contemplating the Form (Omdpyer Beopirel yevécOar, kol einép 1@ GAA® AvOpOTWV
aBavdato kol ékeive, 212a6-7). This divine bliss can first be viewed in light of what
Diotima said previously, especially in the lower mysteries; it may be vicariously
bestowed by what the lover produces — in this case, true virtue; whether the
philosophers write theoretical treatises on the fine or practical laws for Socrates'
Kallipolis, they will leave behind them more memorable testimonies of their virtue (cf.
aBdvatov pvnunv apetig, 208d5-6) than Homer's poems or Solon's laws, since their
virtue is frue (Gpetv GAnOf, 212a5-6). These elite poets or lawgivers might also
become dearer to the god than other human beings, both because reproduction, which
allows us to achieve immortal glory, is a divine matter (tobto 0giov 10 wpdypa, 206¢6),
and because, as Phaedrus already put it, the gods 'over-admire' (bnepayacOévteg, 180a2)

those who perform outstanding deeds.***

Yet we can also understand with Sedley that this divine status reached at the top of the
ladder is of another kind than those achieved previously: the lover now owes his
immortality to his direct intellectual intercourse with the pure and eternal Form of the
Fine, and no longer to the biological progeny or creative intellectual legacy (207¢9-
209¢4) which provided him only with 'lesser, surrogate kinds of immortalization'.***
am inclined to follow this interpretation, which is well supported by the immediate
textual context in Plato: the Form of the Fine is characterized as an immortal and divine

entity (a0t 10 Bglov KoAdv, 211e3; cf. 211al-2, 211b2-5), and by contemplating it, the

lover is in direct communion with it (cuvovtog avtd, 212a2).

3. Contemplating to kalon

What is, however, this Form of the Fine contemplated at the end of the ascent, and what

is its relationship with the Form of the Good?

When Diotima first defines the ergon of erds (206b7-206e5), she describes the erotic

arousal as a bodily process, by combining the male paradigm of erection, which

3 For this interpretation, see e.g. Rowe (1998) 201.

4 Sedley (2017) 97.
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involves production of seed and generation (dwoyeitan, yevvd Vs GUOTEPATAL KO
amotpémetol Kol dveildeton kol ov yevvqd, 206d4-7), with the female paradigm of
pregnancy (kveiv, 206c1, 206d4, 8) and production of offspring (tiktew, 206c4, etc.).*
As a result, the fine (to kalon) which is supposed to foster the erotic arousal, is both the
aesthetic 'beauty’, likely to arouse male sexual desire, and the opportune moment, the

appropriate conditions (kairos) in which a woman can give birth.*** In this latter view,

to kalon takes the abstract sense of what is fitting (cf. appotrov, 206d2).

This non-aesthetic sense of fo kalon seems to gain strength in the higher mysteries,
when Diotima enumerates the objects that appeal to erds in the soul — fine occupations
and laws (10 &v 101G émdedoct kal Toig vopolg kadldv) and fine sciences (émioTnudv
KkdALog, 210¢3-7). In the Gorgias (474d3e-5), Socrates says that things like bodies are
called fine (koAd) on account of either the pleasure (dovn) they provide or their use
(xpeia, deela, the two terms being, in the dialogue, synonymous with 10 éyadov).*”’
This semantic ambivalence seems to hold good also for occupations and laws, at least
from Polos' point of view (katd Tovg vopovg kol td émmndevpata, Gorg. 474e5-6). We
might surmise, though, that from a Socratic point of view at least, the good or the useful
prevails when it comes to assessing this sort of things: the legal frame of Socrates'
Kallipolis in the Republic, and the various occupations prescribed to the citizens are
first and foremost designed in view of what is good and beneficent — not pleasant — to
the citizens. Whatever may be the case, when, in the Gorgias, Socrates talks of sciences
(dmotijpon, téxvar), any ambivalence about the criterion of fo kalon is ruled out (464b2-
465a7): an activity (émmdevpa) is a science (t€yvn) if and only if it knows the good
and aims at achieving it (tod Beitictov @povtilel); if it aims at pleasure, it is a mere
practice (éumepia), and such sciences include legislation (vopoBetikn, 464b8, 465¢3,
520b3). Socrates also supports this view in Republic 10 when he says that the user (6
ypopevoc) is the only one who actually knows the fine (10 kdAlog): the fine, in this
case, is of a piece with the 'good' and the 'right', and these notions are directly related to

the utility of the things they characterize:

3 This combination is obvious in phrases such as 1| kdnoig kai 1| yévwnoig (206¢7-8); tiktet 1€
kai yevv@ (206d5). On this ambiguity, see Cooksey (2010) 75-6.

6 Cf. e.g. tiktew (...) &v (...) 1@ KoA®, 206¢. Brisson (2007) 149 rightly translates: 'accoucher
... a terme’.

27 Cf. 47523, 477a1-2.
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OvkoDV apetn kol KAAAOG Kol 0pBdTNg EkdoTov oKevoVg Kol {Mov Kol TPA&ewe ov

npOg dAAO TL T THV ypeiav Eotiv, TPoOg fiv dv Ekactov T memomuévov §| Tepukdg; (Resp.

10.601d4-6)
Understanding what is kalon in medical science surely does not amount to knowing the
kinds of medications which are the most pleasant to the patient, but rather the most
efficient and beneficial ones. By moving from the understanding of 10 &v 101G
gmundevpact Kol Tolg vopolg Kahdv (210c3-4), to the knowledge of émotudv KdALOG
(210c7), that is, of the sciences on which activities and laws are based, Diotima's lover
may thus be prompted by the educator to grasp a more abstract notion of the fine: not

just 'beauty’, but rather goodness, or virtue (to agathon, areté).

It seems thus reasonable to assume, after other commentators, that, at the top of the
ladder, the Form of the Fine contemplated by the lover, which is completely devoid of
sensible characteristics (211e1-3), is identical, at least for its content, to the Form of the
Good which is also the highest object of knowledge (10 péyiotov pabnua) contemplated
at the end of the philosophical ascent in the Republic.**® The Form of fo kalon remains
formally distinct from the Form of to agathon in that it is the proper object of erds, and
contemplating it provides pleasure; it is, as Sheffield suggests, the Form of the Good

'that shows forth', that appears in such a way that it can appeal to erds.*’

If, at the level of abstraction reached at the top of the ladder, fo kalon amounts to fo
agathon and areté, it may also amount to essence (ousia). In Book 1 of the Republic,
the function (£pyov) that gives its definition to anything (a horse, a pruning knife, etc.)
is its proper virtue (oikeio dpetn): it allows it to perform well (kaA®dc) a particular task
(352e2-353d1). As a result, knowing what something is involves knowing what it is
good at. This explains why, in Book 10, the user (0 ypodpevoc), who knows the fine
(kdAAog) and the virtue (dpetn) of what (s)he uses, also knows its 'correctness'
(6pBO1NC), and possesses full knowledge (émotun) of what things truly are (601d4-
602al). Plato gives a metaphysical account of this relationship between the good,

knowledge, and the truth in the central books of the Republic: the Form of the Good is

8 Resp. 6.505¢-505a, 7.519c¢.

29 Sheffield (2017) 126. For this interpretation, see also Kosman (2010) 355, Lear (2006) 107ff
and Gerson (2016). On the close relationship between fo kalon and to agathon in the
Symposium, see Dover (1980) 136, Price (1997) 16, White (1989) 149-57, Ferrari (1992) 266,
Reeve (1992) 102, and Sheffield (2006a) 96. Note however that the two notions remain distinct
in the Republic, 5.475¢9-476a4.
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what gives essence and intelligibility to everything that exists (aitiov 6' €moTiung
ovoav koi dAndeioc, 6.508e3); the dialectician cannot know the essence (ousia) of
anything before grasping the first principle of everything (v tod movtog apynv,
6.511b7), that is, to megiston mathéma. We can thus assume that, if at the bottom of
Diotima's ladder of lover, the novice lover falls in love with the aesthetical beauty of the
body, he is led to understand throughout the ascent, particularly when he looks back at
the ocean of beauty (210d4-5), that what is actually kalon in that body is what is
agathon, namely, what allows it to perform well (kalos) its proper function (ergon). In
other words, the lover is led to understand the ergon and the ousia of what he, in the

first place, appreciated as just 'beautiful' and sexually appealing.

4. Lower and higher mysteries

Another issue is the precise relationship between the two sections usually labelled as the

'lower' (207a5-209e4), and 'higher' mysteries (209e5-212¢3).

a. A tentative account

If to kalon is eventually the essence (ousia), the search for this notion, undertaken in the
higher mysteries under the direction of a teacher (cf. 6 fyodpevog, 210a7, moadaywynoq,
210e3), and about which Plato gives so few details, may correspond, as Hunter
suggests, to the dialectical inquiry in which Socrates engages his interlocutors in many
dialogues.*® Of course we can think of the investigation about fo kalon carried out in
the Hippias Major, a dialogue which looks like a practical, though limited,
implementation of Diotima's research programme.”' Yet since searching for the fine
may amount to understanding the good and the essence (ousia), Diotima may have more
generally inspired all the Socratic inquiries into the common nature of a group of
objects, or notions. In the Theaetetus, for example, Socrates is asking for the concept
that unifies the many fine sciences (koiai émotijpon, 74z, 146e8-10) which Theaetetus

mentioned at the start of the dialogue; and Socrates famously assures his young

9 Hunter (2004a) 93-4.

B! See esp. the initial question (ti o1t 10 kalov; 286d1-2), the search for the fine in many
practices (mepl T@V KoOA®V Emitndevpdtov, 287b6-7), and the reference to Hippias' fine pieces of
knowledge (6 ob kdAAioTa énicTtacal, 285b8-d3).
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interlocutor that, just like Diotima's lover, he is pregnant with knowledge and can give

birth to the answer by himself (@diverv 1t kvodvta &vdov, Tht. 151b7-c2).

If this interpretation is correct, Diotima's higher mysteries should not be taken as a
description of the natural behaviour that erds prompts in lovers: as already said,
Diotima indicates in several places that her lover is subject to strict guidance (cf. 0
nyobvuevog, 210a7, modaywyndf, 210e3), (s)he is constrained (Gvoykacoi), 210c3) to
climb from one rung to another, just as the unchained prisoner, in the Allegory of the
Cave, is forced to look at the light of the fire, and to answer the question about the
essence (ousia) of things (avaykdlot épmtdv dmokpivesar 61t Eotwv, Resp. 7.515d5).4?
Like the way out of the cave, Diotima's ascent does not describe what people
spontaneously do, but what they should do, under the enlightened conduct of an expert

educator, and what only the best skilled can achieve — arguably the philosophic nature

(1 PLOG0POG PVGIC, Resp. 3.410e1).*?

As a result, we might wonder in what sense the higher mysteries provide a 'true', or
'genuine' account of erds. Plato's answer I suggest is complex. At the start of his
encomium, no doubt, Socrates vows to tell only the truth about erds: unlike the previous
speakers, he will not ascribe to the god qualities which do not actually belong to him
(198d5-199a3). But he also makes clear that the chief purpose of his encomium is not to

tell the whole truth**:

Eyo pev yoap On aPektepiag dunv delv (i) taAnbif Aéyewv mepi €kAoTOL TOD

gykopafopévov, kol todto pev vmapyew, (i) €€ avtdv 0 TovTOV TA KAAMGTO

gkheyopévoug ag evmpenéotata ti0évat. (Smp. 198d3-6)
To be sure, a good start (i) is to give a fair and naturalistic picture of the subject to be
praised, that is, to tell the whole truth about it. But this is only the foundation of the
encomium (todto pev vmapyew). The encomium as such (ii) consists in 'selecting',
within this naturalistic picture, some features that are likely to show that erds is
praiseworthy (10 KGAAota ékieyopévouc), and 'to arrange them in the most attractive
way possible' (o¢ gumpenéotota Ti0évar). We can map this plan to the structure of

Diotima's discourse.

52 See also 515¢6 (avaykalotro) and 515e8 (§Eehkvosiey).
3 On this notion, see Dixsaut (2001).

4 As Nightingale (1993) 127-30 seems to assume.
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(1) As long as Diotima claims to describe plainly erds (6moidg tig, 0moidg tig, 199¢3-
206al6, see above p. 161) she gives a rather complete and naturalistic picture revealing
features which are not particularly praiseworthy, such as being son of Penia, not being a

god, being a sorcerer and a sophist, or lacking the good and the fine (see esp. 203¢c6-d3).

(i) The encomium properly speaking starts when Diotima displays the erga of erds
(206b1-212c3, see above p. 161ff): by focusing on erds' potential to lead human beings
to a divine state of immortality, she selects (cf. éxAéyecBar) one particular characteristic
of erds (reproduction) which seems especially conducive to praise. She then leaves
aside many bad things that erds can also bring about, as poets have long recognized:

435 .. . .
From 208cl onward, as we saw, Diotima carries on with

pain, folly, crime, etc.
selecting (éxAéyecBar), within the vast field of reproductive activities, the kind of
reproduction which is most conducive to virtue and happiness: reproduction of the soul
(208c1-212a7). Within this final part, a first subsection (the 'lower mysteries', 208c1-
209¢e4), focuses on the benefits of erds among the most illustrious human beings:
heroes, poets, educators. Those men, however, are past figures of excellence whose
existence is attested (historically or mythically): all the virtuous deeds Diotima refers to
in this section are supposed to have been achieved and to be well known by the
audience. We may debate whether Diotima is right in claiming that Homer's poems and
Solon's laws are characteristic products of erds; but we cannot deny that Homer wrote
poems, that Solon wrote laws, and that, thereby, they transmitted to posterity a
testimony of their virtue — however genuine (dAn6ng) this virtue should be viewed.
Until the end of the lower mysteries, Diotima provides an erotic interpretation of

natural, historical or mythological data.

By contrast, the higher mysteries, which are conspicuously devoid of any natural,
historical or mythological reference, reveal how erds could provide (in the future) the
highest kind of benefit, how it could lead an elite class of people, much more select than
past heroes, poets and lawgivers (i.e. the philosophic natures**) to give birth to true
virtue and to achieve the highest possible form of immortality. In this final and
prospective account, Diotima carries on with selecting (ékAéyecBar) the virtues of eros,
by focussing on one particular feature (its potential to know the fine) which certainly

belongs to the nature of erds, but which has been insufficiently exploited by human

5 See above p. 19.

#6 See above p. 169.
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beings up to Plato's time, including the best poets and lawgivers. Diotima's final picture
is thus true and natural insofar as it exploits some potentialities that truly or naturally
belong to erds; but it is not true in that it provides a full and naturalistic account of what

eros has achieved in the world and in human beings thus far.

To summarize, (1) the ascent of the higher mysteries is not a description of what erds
does but a prescription of how to use it with a particular educational purpose:
understanding the Form of to kalon; (2) this ascent thus requires the constant help of an
educator, a guide who leads the student through the right procedure (£&v 0p0&d¢ 1yfTon 6
fyodpevoc, 210a6-7).**” With those two points in mind, me might be able to disprove

two influential criticisms levelled at Diotima's love ascent.

b. Vlastos' criticism

According to Vlastos, 'the cardinal flaw in Plato’s theory' is that it ignores the true
nature of love (erds or philia). By nature, love is focused on an individual subject, and
values him or her as a whole (including his or her flaws), but Diotima's lover only
values the fine qualities of the individual: he takes the individual not as an end, but as
an image of the fine, thus using the beloved as an instrument in order to reach the Form

438

of the Fine (cf. donep émavaPacuoic ypouevov, 211¢3).”" The gist of this criticism,

taken over by Nussbaum, is that Diotima's higher mysteries do not provide a naturalistic

. ~ 439
picture of eros.

This criticism has already been opposed by commentators who argue that Diotima's
depiction is more naturalistic than Vlastos and Nussbaum claimed. Sheffield, for
example, is convinced by Diotima's demonstration that the final goal of erds is
eudaimonia: no surprise, therefore, that 'in our aspiration towards happiness we need to
look beyond individuals'.**" Nehamas reads Diotima's theory 'not just as an inspired
(and inspiring) flight of the imagination but also as something we can actually believe',

since 'wherever love and beauty are present there is also the effort to understand what

“7 The point has already been made by Hunter (2004a) 93.

% Vlastos (1981) 31f.
9 See Nussbaum (1986) 167, 197.
40 Sheffield (2006a) 162; for her whole response to Vlastos, see 155-63.
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we love or, what comes to the same thing, to understand why we love it'; in his view,

there is indeed a 'forward-looking element' in erés."™*"!

Vlastos' criticism, however, can also be addressed by arguing, as I did, that Diotima
does not intend to provide a naturalistic picture of erds in the passage. Diotima's higher
mysteries do not claim to be 'true' by providing a naturalistic account of the workings of
eros — but rather by showing how an educator can exploit one true feature of erds (its
attraction towards the fine) in order to achieve a purpose which has nothing to do with
what lovers spontaneously look for. Vlastos' and Nussbaum's criticisms seem to be
based on a confusion between the two meanings of 'being true' that we tried to
distinguish. Diotima, Socrates, and Plato would presumably have agreed with Vlastos
and Nussbaum that, left to his or her own devices, a lover may never go beyond the love
for one body (210a7-8) or one soul (210b8-c3). However, depicting only what erds
commonly does would not bring Diotima very far in terms of praising the god as he
deserves (a&img duviioar, 177¢3), that is, showing that he can lead to the highest form of
virtue and happiness. Diotima's response is that erds does have this power, but since her
conception of virtue and happiness is highly demanding and involves a kind of
education which has not been implemented so far (dialectic inquiry and the acquisition
of philosophical knowledge), erés must be used in a way that must necessarily depart
from our common erotic experiences. To Diotima's ears, Vlastos' and Nussbaum's
puzzlement might thus not have sounded as a criticism, but rather as a compliment

addressed to her encomiastic strategy.

c. Nehamas' criticism

Although Nehamas argues against Vlastos' charge, he levels his own criticism at

Diotima's theory:

Unlike Plato, I don’t believe that the lover’s beautiful /ogoi necessarily result in the
creation of virtue and for that reason, although I do agree that they result in the
creation of more beauty, I think that they contain an element of ineliminable risk. But,
like him, I am convinced that beauty is a spur to creation. And, instead of seeing it as
an infallible guide, I prefer to think of it somewhat as Stendhal did: beauty, the object
of love, is ‘only a promise of happiness’, not always fulfilled. (Nehamas 2007: 14)

#! Nehamas (2007) 1 and 10.
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Diotima would arguably have agreed with Stendhal too, since her claim is not, as
Nehamas assumes, to describe what 'necessarily results' from the lover's beautiful logoi,
but what results from the best of them — the /ogoi that Socrates cautiously selected in
the lower mysteries: the discourses of educators, poets, and lawgivers. Furthermore, the
higher mysteries show that such /ogoi can convey #rue virtue only at the end of a painful
educative programme and under the direction of an educator. The 'infallible guide' in the
ascent, is surely not 'beauty' itself, as Nehamas assumes; it is, as Diotima makes it clear,
an educator in the flesh (0 nyovuevog, 210a7), who is certainly aware that beauty is
‘only a promise of happiness’ but who also knows how to present beautiful objects in
such a way that they can lead to happiness (the philosophical understanding of the fine).
Nehamas' criticism may be based both on a misreading of the text and on an assumption
similar to Vlastos' and Nussbaum's: he seems to expect the higher mysteries to yield a
naturalistic description of the workings of erds, whereas these mysteries are only a
depiction of the workings of erds properly conducted (cf. gav 0pOdg Myftar O

nyobduevog, 210a2).

We can finally grasp better the combination between higher and lower mysteries. What
opposes the production of areté in the two passages is thus surely the motivation of the
lovers, as Sheffield puts it: plotipia (208¢2) vs phocopio (210d6);** but it may also
be more fundamentally a traditional vs a novel way of producing areté. This may be

clearly indicated by Diotima's warning to Socrates, at the outset of the higher mysteries:

Tadta pdv odv td Epotikd icwg, & Tdkpoteg, Kav o pondeing: té 8¢ téhen kol
gmomtikd, OV Eveka kol todta 6Ty, 84V Tig OpOdC peTin, ok 010 &l 016¢ T av eing.
(Smp. 209e5-210a2)
Vlastos might be right when he says that Plato here signals the limit reached by the
philosophy of the historical Socrates,**’ but the passage may more importantly point to
the novelty of Diotima's higher mysteries: Plato makes clear that what the priestess is
about to lay down is a way of using erds which has not been attempted so far, and
which, as a result, may be difficult for Socrates (and Plato's reader) both to understand

(as an audience) and to experience properly (as lovers and students).***

2 See Sheffield (2006a) 79, 89, 91, 95.
3 Vlastos (1981) 21 n. 58; see also Markus (1971) 134.

#* On Diotima's mysteries, see also Sheffield (2001a), Ferrari (1992) 254-60, and Patterson
(1991).
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I1. Solving problems

Diotima does not only provide an encomium of erés which is original in itself; she also
closely draws on the former speeches by showing that erds can be conducive to the kind
of virtues and goods each of them advertised: military courage (Phaedrus), wisdom
(Pausanias), harmonious balance (Eryximachus); but, unlike them, she manages to show

that eros can achieve this through a mechanism which is properly erotic.

A. Response to Phaedrus

As we saw, the gist of Phaedrus' encomium consisted, at the end, in offering an original
interpretation of three heroic deeds (179b4-180b5). In so doing, Phaedrus managed to
argue that erds was responsible for leading not only us but the best of us to virtue and
happiness. Diotima's encomium reminds us of these three heroic examples, explicitly or
implicitly; and thanks to her novel view of erds, she shows in a more convincing way

how all these deeds can be viewed as erotically inspired.

1. Alcestis and Achilles

a. Common points

The most explicit echoes of Phaedrus' theory can be found at the start of the lower
mysteries, when Diotima explains how lovers, who fundamentally strive for
immortality, can reach their aim by giving birth to memorable offspring of virtue
(208c2-209a4). Eros there is said to lead to various goods: it inspires @iAotipio (208c3,
cf. Phaedrus: 178d2, €6), thus prompting heroes to perform dpet (208d6-7, cf. 179a8,
d2, 180a8, b7) by sacrificing themselves (Unepamobvriokewv, énamobvnokety, 208d2-4,
cf. 179b4, 180al). This finally leads to a form of gvdarpovia (205d2-3, 208e4, cf.
180b7), which consists in enjoying divine favours (212a6, cf.179d1-2, 180a2-b8), and
achieving a longer — or even eternal life (d0d&vatog, 208c6, 208d7-el, 212a7, cf.
179¢6-7, 180b5); Diotima cites Alcestis and Patroclus as typical examples for this
theory (208d2-3, cf. Phaedrus: 179b6, 180a4), thus making it clear that she is reminding

us of what Phaedrus said.

174



Plato's Symposium: the Other Half — Christian Keime — February 2019

b. Differences

Through this pattern of word echoes, Diotima primarily points to the differences
between her and Phaedrus' accounts: although her erds leads to similar goods
(prroTia, apetr, evdaipovia, dbavocio), it does it through a different process. In
Phaedrus' account, eros is directed towards a person — it has a singular motivation
which is obviously the acquisition of particular benefits from the beloved (sexual
gratification) or from the lover (esteem and protection), and these benefits are not heroic
in themselves. Therefore, Phaedrus viewed erds as an emotion that could prompt to
philotimia and to the various goods resulting from this ambition: performing the fine
(8l 8¢ 10lc wodolg @uiotwiav, 178d2) and acquiring divine privileges (long life,
immortality); but erds led to these benefits vicariously, since the final goal of the lover
was not to acquire these objects. The surrogate philotimia inspired by erds in the army
of lovers and even in Alcestis had thus to be distinguished from philotimia as such,

which motivates those who, like Achilles, are viewed as virtuous by nature.

According to Diotima, eros desires nothing else but the fine, and #imé is one of the fine
objects (ta kala) which arouse erds; glory is a memorable virtue-offspring and can thus
lead us to our final (erotic) purpose: immortality. As a result, Diotima's erotic philotimia
is not a proxy for the genuine one: philotimia is by nature erotic; it is one of the direct
manifestations (erga) of erds and pursues the same goal as erds: the fine and the good.
Therefore by prompting us to philotimia, eros seeks nothing other than what epic heroes
look for: a fine public reputation (timé) — not just some private recognition and
gratification — and immortal glory, Homer's kleos aphthiton. Diotima points to that
identification between erotic and heroic goals by referring to the object of erds through

a poetic hexameter:

dewvddc oldkevtol Epmtt Tod Ovopactol yevécOal “koi kAéog €¢ TOV Agl ypovov

a0Gvatov kotadécor” (Smp. 208c4-6).*+

#5 Although not borrowed from a known text, the hexameter refers to a heroic context. Bury
(1932) 118 points to similarities with Tyrtacus (12.31-2), Theognis (245-6), and Simonides
(99.1). Bury and Rowe (1998) 188 take it as invented by Socrates or Diotima.
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c. Solving Phaedrus' problems

Diotima's different view of erds allows her to account in a more convincing way for the

erotic motivations of heroes like Alcestis and Achilles.

i. Alcestis

Phaedrus failed to show how Alcestis actually acted as a lover: since her erds was
supposed to be directed towards one person (Admetus), it was unclear how this emotion
could have prompted her decision to die, that is, to be irrevocably separated from the
object of her love. Diotima's view of erds as the desire, not necessarily for a fine person,
but for the fine as such and, ultimately, for immortality, allows her to better demonstrate
the erotic motivation of Alcestis' self-sacrifice: through this deed, Alcestis turns out to
have satisfied (dtompd&acBar) her erds: not by having sexual intercourse with Admetus,
but by consorting with the fine #imé, and by giving birth to an immortal offspring (kA€og

€6 TOV del ypovov abavatov, 208c5-6).

ii. Achilles

Diotima also provides a better account of the erotic motives of Achilles' aristeia. On
Phaedrus' account, since genuine philotimia had to be distinguished from the surrogate
philotimia prompted by erds, Achilles, the paradigm of the 'best by nature' could not be
viewed as an erastés. To be sure, by characterizing him as an eromenos, Phaedrus
managed to salvage his heroism: his courage was not directly supported by erds, and the
hero still acted for the sake of to kalon. But this account led to problems. (1) It was
unclear why the divine in the particular form of Erds had to appeal to the virtuous
person (the genuine philotimos), more than any other fine or divine object; Phaedrus
eventually failed to demonstrate that erds was especially conducive to the best
performance of virtue. (2) Phaedrus' account led to the paradoxical view that erods
should be conceived as the object of a desire (i.e. Achilles' affection for his erastés, cf.

ayamnd, 180b2), whereas eros is by definition desire itself.

(1) Now that, with Diotima, the objects of erds are of a piece with those of genuine
(heroic) philotimia (public glory and immortality), Achilles can be viewed as an erastés

without losing his heroic credentials. Someone who is best by nature (0 épiotog @voet,
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179a8, that is, a hero genuinely attached to the fine and the good) can act through eros,
since erds is nothing else than an appreciation of the fine and a striving towards the
good. As aresult, erds is no longer conceived as one among many other fine and divine
objects that can appeal to the virtuous person: it is the only passion that is aroused by a//
the many fine things (including #imé), and with such an intensity that it can prompt to
extreme deeds like self-sacrifices. Just as Diotima revealed that philotimia is, by nature,
erotic, she now shows that what Phaedrus viewed in Achilles as a mere reverence or

affection (agapé) for the fine and the divine, is nothing else than erds.

(2) As a result, too, eros is no longer viewed as the object of desire. Diotima reproaches
Agathon for depicting Erds as the fine thing (10 xaAov), which is the object of desire (10
gpmuevov), whereas erds, in her view, is the desire (10 €p@®v) that tends to the fine

(204c1-6). This reproach also applies to the ultimate consequence of Phaedrus' theory.

iii. Closing the debate

By correcting Phaedrus' account, Diotima can provide a final answer to the question
whether and how erotic motivations should be ascribed to Achilles' aristeia. The issue
was explicitly raised by Phaedrus' argument with Aeschylus, but, as we suggested, it
referred to a more general question, maybe already debated in Plato's time or before:
should we consider as truly virtuous some heroic deeds which are fuelled by erds? Is a
hero still a hero when (s)he acts through erds? Such a question was bound to arise, once
the relationship between Achilles and Patroclus came to be eroticized — maybe first by
Aeschylus — in an attempt to adapt the Homeric code of honour to the modern ethics of
paiderastia. In light of this question, as we saw, Phaedrus' criticism of Aeschylus, who
depicted Achilles as an erastés, made reasonable sense. As long as erds is commonly
conceived as a passion attached to a particular person, a conception shared by Phaedrus
but also Aeschylus and Homer, a hero acting through erds does not act for the sake of 7o
kalon. Diotima takes over the question, and, by showing that erds is not primarily
attached to a fine person, but to the fine (10 xkoAdv) itself, she can argue that Achilles

acted both as a lover and as a hero.

Diotima's approach is thus in some respects less revisionist than Phaedrus'. When
postulating a personal love relationship between Achilles and Patroclus, Phaedrus
departed from Homer's account; and when claiming that, in this relationship, Achilles

was the eromenos, he departed from Aeschylus' adaptation of Homer. Diotima does not
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blatantly contradict the previous accounts, neither the Homeric, nor the Aeschylean one.
By defining erés not as an interpersonal relationship but as an emotion directly
instantiated by philotimia, Diotima does not need to introduce in the heroes an emotion
which is not depicted in Homer (interpersonal love). She rather picks up an emotion
which is familiar in the epic poem (Achilles' characteristic susceptibility in matters of
honour) and shows how it can be explained in terms of erds. Her account also remains
in line with Aeschylus' characterization of Achilles as an erastés, although she shows
that Achilles was in love in a quite different way than in the tragic drama. Whereas
Phaedrus' epideixis consisted in contradicting Homer and Aeschylus, Diotima proves

right two poets who apparently contradicted each other.

2. Orpheus

Unlike Alcestis and Achilles, Orpheus is not explicitly mentioned by Diotima, but
several passages of her speech echo the characteristic features Phaedrus ascribed to
Orpheus. Phaedrus depicted the hero as a poet and musician (kiBap®d6g) who used his

cunning intelligence (SropnyovacBar) to resuscitate his beloved (€€ Awdov dveivon oAy

v yuynv) and stay alive ({@v eiciévan €ig Adov, 179¢7-d7). Diotima depicts Eros as a
schemer (énifovAog, devog YOMG kol Qoppakeds kol coelotng) who 'keeps weaving
devices' (del Tvag mAékwv unyavac, 203d6), and uses his resources to live and come to
life again (BdAMel T xai {T}, Otav edmopnon (...) TaAy 0¢ avofidoketar, 203e2-3). Later
on, once Diotima has revealed that producing immortal offspring is the purpose of erds,

poetic discourses are cited as a prime example of such products:

Kol mdg av 6¢€aito €avtd to100ToVG Taldag HaAAOV yeyovéval §| TovG avOpmivovg,
kol €ig ‘Ounpov amoPfréyoag kol ‘Holodov kai tovg dAAlovg momntdg Tovg AyaBolg
A@v, ola &kyove £avtdv katodeimovot, & ékeivolg dOdvatov KAE0G Koi pvAumy
napéyeton ovta tordta dvra (Smp. 209¢7-d4)
Diotima here indirectly sheds a new light on Orpheus' achievements. Phaedrus assumed
that, if one is really in love with someone, one must be ready to die for him or her; this
led him to view Orpheus as a weak lover and a failing hero: being a kitharodos and
finding mékhanai in order to live longer pointed to a lack of commitment to the erds
relationship. In Diotima's broader view of erds, finding devices that allow us to live
longer is the very object of erds, and artistic products such as Homer's poems or

Orpheus' songs are immortal virtue-offspring as much as Alcestis' and Achilles' self-
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sacrifices. As we saw, they are even more valued than brave deeds, since they are
products of wisdom (@povnoig, 209a3) and lead to a firmer form of immortality. Thanks
to her re-definition of erds, Diotima can now show how Orpheus' love for Eurydice was
a manifestation of virtue, and she can solve a problem that appeared in Phaedrus'
account: the unfair dismissal of Orpheus as a poor lover and a poor hero. Of the three
heroes discussed by Phaedrus, Orpheus was obviously the more in love; and since
Phaedrus assumed that 'being virtuous' directly depended on 'being in love', it seemed
logical that, against what he claimed, Orpheus surpassed Alcestis and Achilles also with
respect to virtue. Diotima's account of erods dispels the paradox: in her view Orpheus
produced true manifestations of virtue which did surpass Alcestis' and Achilles' brave

deeds.

By correcting Phaedrus' view, Diotima again seems to take up the traditional account of
the myth. She agrees with all the poets that Orpheus was an outstanding lover who
performed truly heroic actions. This is not to say that she does not improve on the
tradition that she rehabilitates. In light of her theory, the final purpose of Orpheus was
not, as the myth reports, to satisfy his erds for Eurydice, nor to prolong Eurydice's and
his (mortal) lives: Orpheus went to Hades and sang his poems in order to reach
immortal glory. On this account, Eurydice was just the beautiful soul that allowed

Orpheus to give vent to his erotic desire, namely, his philotimia.**

3. Diotima and the poetic tradition: giving an account

We finally get a better sense of the way Diotima draws on the traditions that Phaedrus
himself reformulated. Phaedrus' epideixis consisted in distorting quite bluntly the
myths: in the case of Achilles and Alcestis, he argued for interpersonal erotic motives
which poets usually did not recognize, and he downplayed the erotic and heroic nature
of Orpheus' katabasis which poets commonly viewed as the exemplar of heroic deeds

inspired by erds.

Diotima's rejuvenation of the tradition is more subtle: she shows that, in the heroic myth
where eros reportedly did not play any role (Achilles, Alcestis), some emotions which

are traditionally ascribed to the heroes (philotimia, agapé) should be viewed as erotic,

6 Or, if we take év koA® as 'at the right time' (cf. above p. 166) we could say that rescuing
Eurydice from Hades was for Orpheus the good opportunity to compose his outstanding poems.
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provided we give a broader meaning to erds: not just desire for a fine person
(interpersonal eros) but desire for the fine in itself and for immortality (erds 'broadly
speaking'). She also shows that, in the stories where erds explicitly played an important
part (Orpheus' myth, or Aeschylus' version of Achilles' myth), erds did have a crucial
function; but that this function can be properly recognized and understood only in light
of her novel definition of erds. While Phaedrus intended to revise the literal account of

the heroic narratives, Diotima intends to explain them by giving a new meaning to erds.

Diotima herself might point explicitly to this explanatory, rather than revisionary,
approach to the tradition when, at the start of the lower mysteries, she explains Achilles'
and Alcestis' self-sacrifices in erotic terms, that is, in light of erds for immortality. Then
she claims to dispel the 'irrationality', or 'unreasonableness' (dAoyin) that seems to

characterize such a violent passion:

Kai #}, domep oi téheot cogiotai, €0 1601, Epn, ® Zodkpateg énel ye kol tdV

avOpontov &l €0élelg gic v erhoTipiav BAEyal, Bavudlotg v tiig dloyiag mepi d Eyd

glpnka €i un évvoeic, évBvunbeig mg dev@dg drikevtol EpmTt ToD dOvopoTol yevéshat
“koi kKAEog &g TOV del ypovov abdavatov kotabéshor”, Kol VIEP TOVTOV KIVOHVOLE TE

Kwvovveve Etoyol giot mavrog Tt pudAlov fj vmep @V Taidwv. (Smp. 208c1-d2)

nepl O &y ipnka refers back to the extreme dangers (including self-sacrifices) that all
living beings, starting from the beasts, are ready to incur in order to save their progeny
and immortalize themselves (207a6-c1).**” Diotima now explains that, if we do not
detect such a strong erotic motivation in philotimia, the most outstanding deeds
performed through philotimia (self-sacrifices) would make no sense at all. Tfi¢ dAoyiog
suggests that the (erotic) explanation Diotima gives to philotimia amounts to giving an

account (logon didonai) of this emotion.

Logon didonai is the task that Socrates assigns to the dialectician in the Republic
(7.533¢c2) and the Statesman (285d4-286a5). In the Gorgias (463e5-465a7), the art of
flattery (e.g. cookery and rhetoric) is characterized as an dAoyov mpdypa (465a6) since
it ignores what is best for us, but only pretends (mpoomoicitan, 464d4) to know it, and
'has no account to give (ovk &yel Adyov ovdéva) of the real nature (pvowv) of the things it

applies, so that it cannot tell the cause (aitiav) of any of them' (465a3-5).

7 As Rowe (1998) 188 and Brisson (2007) 213, n. 447 explain the phrase.
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Diotima herself has just referred to this procedure in her depiction of erds a few pages
earlier. In order to explain what an intermediary (peta&d) is, she took correct opinion (1
opOn 06&a) as an example: this, she said, is neither ignorance (duoBio) nor full
knowledge (émotiun, cogia, ppdvnoic), since it hits on the truth (to yap tod dvrtog
Tuyyxdvov), but can give no reason for what it claims (évev 100 &yev Adyov dodvar, Smp.
202a2-9).**® Furthermore, in her encomium, Diotima has already given a practical
example of what logon didonai means, when insisting that, in order to get a full
understanding of the nature of erds, one should identify its final purpose (zelos). As long
as Socrates viewed erds as being of the fine things (1®v kaA®v), he could not
understand the final purpose that one pursues through the possession of the fine; it is
only when Diotima suggested that eros also aimed at the good that he could perceive the

final purpose of erds (reaching happiness). At that stage of the argument, Diotima said:
GAAQ TELOG SoKeET Eyev 1) amoxpiotg. (Smp. 204d8-205a3)

By these words, Diotima meant not only that she and Socrates reached the end (té\og)
of the inquiry, but also that they managed to do so by finding the final purpose (téAog)
of eros. Through the word dAoyia (208c3) Diotima might thus point to the fact that, by
being unaware of the very (erotic) definition and purpose (téhog) of philotimia, by
assuming, like Sarpedon, that philotimia aims at nothing more than some benefits to be
enjoyed in the course of our life, Phaedrus had only an opinion (doxa) about this

emotion.**

By understanding that philotimia shares the very purpose (telos) of eros
(achieving a kind of immortality), one can move from doxa to epistémé, since one can
make sense of and account for (logon didonai) the extreme dangers run by all those
who, through philotimia, die for someone (huperapothnéskein), including the best

heroes.

Similarly, Diotima's theory casts a new light on Orpheus' eros. It appears now that, in
order to account for the hero's outstanding deeds (the risks he ran and the poetic songs
he performed in Hades), the common view that he was just in love with Eurydice looks

unsatisfactory: this does not explain how this lover stands out from ordinary lovers.

8 On 86&a opON/aAnOfc, see also Pl. Tim. 51d3-e6, Tht. 200e4-210b3, Resp. 6.506¢6-9,
10.602a3-9, Meno 97a6-98¢7.

9 See Sarpedon's lesson to Glaucon at II. 12.310-21 (cf. p. 42) and Phaedrus' view of
philotimia in the army of lovers.
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Diotima's theory rather indicates that, in such erotic passions, there must be something

stronger than just love for a fine person.

If Diotima intends to dispel the alogia of traditional stories by revealing the telos of

eros, Socrates might be directly referring to this project when, at the start of the

account, he characterizes the priestess as speaking donep ol Téheot copiotai (208cl). In
the lower mysteries, as we saw, Diotima does not talk yet of the ideal form of virtue that
philosophers are expected to produce in the higher mysteries: she instead gives an
account of the famous actions which are reported by the tradition and displayed by
educators as typical examples of virtues. These educators include Homer and Hesiod, of
course (cf. 209d1), but also the sophists, who use poetical accounts in order to illustrate
their moral lessons: familiar examples are Prodicus' fable of Heracles in Xenophon
(Mem. 2.1), to which Phaedrus alluded at the start of the dialogue (177b2-4), or the
myth of Prometheus, as Protagoras recounts and adapts it in Plato (Prot. 320c7-324d1).
Diotima's contribution in the lower mysteries is to show that, contrary to the
interpretation provided by these traditional educators, the final purpose (1éAog) of the
deeds reported in the stories on which they base their teaching is erotic. Just as Diotima
gave a full explanation (logon didonai) of erds by revealing its telos, she dispels the
alogia that characterizes the mythical accounts as they are reported by poets and
sophists by showing that the telos of the heroic deeds is in line with the telos of erds:
producing immortal children. Socrates may be punning here, as he and the other

symposiasts do throughout the dialogue.*°

But the joke is serious, as often in Plato.
Socrates might mean that, by revealing the final goal (téAoc) of erds, Diotima can speak
as an achieved or 'completed' (téAeog) sophist: although still drawing on the kinds of
heroic exempla the sophists and their pupils (e.g. Phaedrus) use to refer to, she alone is

able to give a full (erotic) account of these stories.

Thanks to a further wordplay on téhog / téheog, Diotima herself characterizes her final

erotic ascent as a mystery initiation (teAetn)):

Tadta pév odv td Epotikd iowg, & Tdkpoteg, kav od uondeing: té 8¢ télea xoi

gmomtikd, OV Eveka kol todta 6Ty, &4v Tic OpOdE petin, ok 010 &l 016¢ T Av &ing.

(Smp. 209e5-210a2)

#0 See, e.g., his initial distortion of the proverb (AyaOwv’ i daitag inow avtoparot dyadoi,
174b4), or Aristodemus' [lavcsaviov 6¢ navcsapévov (185¢4).

182



Plato's Symposium: the Other Half — Christian Keime — February 2019

T TéAea, in light of the immediate textual context (pvnfeing, kai émontikd), sounds like
an unambiguous reference to initiation rites (teAetai). But in light of the following
purpose clause (®v &veka kai tadto Eotwv), and of Socrates' previous pun on TEAOC
(purpose, 205a3) / tékeog (achieved, 208cl), Diotima's lessons appear to be telea
insofar as they provide a completed demonstration of the virtues of erds (i.e. a proper
encomium, a&img vuvijoar, 177¢3): they reveal the final educational purposes of erds,
i.e. not achieving immortal glory by indulging in philotimia, but contemplating to kalon
by practising philosophia. In this final explanatory frame, as we saw, poets and
educators who produce kaloi logoi do not do so in order to achieve poetic or political
fame anymore, but in order to get a better grasp of fo kalon in the practices and the laws
they talk about (210c3-5), and to understand the final purpose (fo agathon) of these
notions (see above p. 165ff). The higher mysteries thus provide the final revision of the
poetic tradition initiated by Phaedrus. This new account is not in contradiction with the
poetic tradition, as Phaedrus' revision was: it is instead a teleological reinterpretation of
it. More than any previous speaker, Diotima makes it clear that offering a proper

encomium to erds requires revealing its proper telos.

Conclusion

We saw how Diotima improves on Phaedrus' account: she confirms that the
performances of virtue that Phaedrus viewed as erotic (Achilles and Alcestis) were
actually prompted by erds, but through another — more erotic — mechanism than the
one described by Phaedrus; she also shows how, in the Orpheus myth, heroic actions
dismissed by Phaedrus as unworthy of a lover and a hero were genuine heroic
manifestations of virtue, and were directly prompted by erds. In so doing Diotima
reveals more convincingly than Phaedrus the link between erds and human excellence.
She also goes back to a more traditional version of the myths she draws on; but she does
so at the cost of a re-definition of erds, that reveals its final purpose and therefore

allows her to 'give an account' of its workings.
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B. Response to Pausanias

1. Similarities

Diotima's lower mysteries (208e1-209¢4) sound like a distinct echo of Pausanias'
encomium: erds in the soul, directed towards males, is distinguished from, and more
valued than, erds in the body, which is rather directed towards females (208e1-209a3,
cf. Pausanias: 181b2-3, 181c2-3); fine lovers are looking for fine souls to educate
(Emyepel maudevewv, 209c1-2, cf. 181c7-dl etc.) by producing epdévnciv te kol v
AV apetnv (209a3-4), a literal echo of Pausanias' definition of virtue (cf. 184d7-el).

As in Pausanias' model, emphasis is laid on political wisdom:

TOAD 08¢ peylotn, €on, kol kaAAiotn TG EPOVACE®G 1| TEPL TO TOV TOAEDV TE Kol

oiknoemv dtokdopuMoig, 1) 81 Svopd 6Tt GoEPocHVN T& Kai dtkatocvv. (Smp. 209a5-

7)
As paradigmatic cases for such wisdom, Diotima mentions Lycurgus and Solon,
'honoured among both Greeks and Barbarians' (209d4-e2), who are the fathers of the
complex nomos on paiderastia in Sparta and Athens that Pausanias claimed to describe,
and which he also recognized as prevailing in the Greek world and beyond (cf. 182a7-
d5). As in Pausanias' speech, erds for the soul seals strong friendships between erastés
and eromenos (kowoviav ... kol eiav Befatotépav, 209¢5-6; cf. pihiog ioyvpag Koi
kowmviag, 182¢3). The education to which erds is conducive is also called philosophia:

erés is philosopher (pthocopdv S mavtdg tod Piov, 203d7,*!

avaykaiov "Epmta
Procopov eival, 204b4), and the two notions of philogumnastia and philosophia are
recognized as typical manifestations of erds (1} xotd YPNUOTICUOV 1| KoTd

euoyvpvaotiav, 205d4-5; cf. kai 1] ye prrocoeia kai 1| prroyvuvaotia, 182cl).

The higher mysteries are the culmination of the training in philosophia that Diotima
seems to borrow from Pausanias. At the end of the ascent, the lover produces 'many
beautiful and imposing discourses and thoughts in ungrudging philosophia:
TOAAOVG Kol KOAOVG AOYOVLC Kol UEYOAOTPETEIC TIKTY Kol dtavonuata &v ehocogig
apOove. (Smp. 210d4-6).
This sounds also like an echo of the @poviupata peydho (182c2) harboured by the

democratic lovers, Harmodius and Aristogeiton. Diotima calls the whole of her higher

451 . . .
First reappearances of ¢iAoco@- since Pausanias.
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mysteries (i.e. the education programme devoted to the erds in the soul) 10 dpBdg
nadepactelv (211b5-6), and 10 dpOBag &l ta pwtika i€var (211b7-c1), while Pausanias
advocated a right form of erds (0pBdg ... épav, 181a4-5) attached to the soul and
dedicated to education (modepaotio, 181c7-d1, 184c8). In the course of Diotima's
higher mysteries, one of the tasks of the erastés is to produce discourses which make

the young better:

TiKTEWY AOYOLG TOlovTOVG Kol (Ntelv, oltveg mocovot Pedtiovg Tovg véovs. (Smp.
210c1-3)
This amounts to satisfying the expectations of Pausanias' noble erémenos towards his
noble erastés (cf. dusivov EcecBat, 184c5; mg dueivav €éodpevog, 185a6, 6 8¢ dedpevog

eig maidevoy kai v ANV copiav ktdcOat, 184e1-2).

2. Differences

Behind these apparent similarities, at least three important differences must be noticed.

(1) to kalon: Diotima's view of this notion is broader than Pausanias'.

(a) In Pausanias' account, to kalon appears only as an object of knowledge, not of erds:
it is the right way of behaving (npd&ic ... koAn, 180e4-5; kaldg ... TPATTOUEVOV Koid
o0pOdc, 181a3-4), particularly in matters of love (181a4-6) and discourse (180c4-5,
181al, etc.) — speaking well (dtoAéyecBon ... kaddc, 181al-3) is a skill that Pausanias
obviously displays in his epideixis, and which he presumably takes to be one of the
highest subjects of his philosophia (cf. above). Pausanias however never mentions fo
kalon as such as an erotic object: Pausanias' erds is attracted to human individuals
(moideg, 181b3, c4, el; yuvaikeg, 181b3, e6; copata and yoyai, 181b4), never by the
abstract notion of the fine. For Diotima, the fine is the object of knowledge and of erds:
she insists that when we fall in love with various objects, including maideg, yovoikec,
ocopoto and yoyoi, we are actually aroused by the fine that shines in them; she

understands the notion in both an epistemic and an erotic sense.

(b) Diotima's kalon also covers a larger set of objects. Pausanias focuses on the fine in
laws and practices. As such, Pausanias himself, the fine orator and educator who prefers
souls to bodies and has a claim to legal expertise, looks to be a direct characterization of

Diotima's lover who, at the start of the higher mysteries, falls in love with a soul,
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produces fine discourses designed to educate and, as a result, is driven to contemplate
what is fine in laws and practices (BedcacBot 10 v 10ic Eémtndehoct Kol Tolg VOUOLG
kaA6v) and then led to despise bodily charms (fva 10 mepi T o®dpa KaAOV GHIKPOHV TU
nymonton givat, 210c5-6). As we saw, the gist of Pausanias' project consists in nothing
other than understanding that there is something fine and akin (cvyyevég) behind the
manifold set of laws at Athens. Nothing indicates however that Pausanias understands,
nor is in love with, the other kinds of fine objects Diotima mentions in the lower part of
the scale (fine bodies), let alone in the higher part (sciences, the sea of beauty,

knowledge of the fine, the fine itself).

(2) Procreation. If Pausanias is quite clear about what may appeal to erds (boys or
women, bodies or souls), he is less explicit about the final purpose of the lover. Yet, the
only indications he gives do not leave much room for doubt: the lover is waiting for sex
(SrampaacBar, 181b35, etc.), and the beloved will satisfy him by sexual gratifications
(Obmovpyelv, 184d7; yoapilecBar, 182b3, etc.). In Diotima's speech, the final purpose of
the lover is not to have sex, but to procreate, to give birth to immortal children of

various sorts, including when he acts as an educator (209c1-3, 210c1-3).

(3) Education. Both Diotima and Pausanias refer to two pairs of notions: educator vs
student, and erastés vs eromenos; but they understand in different manners these two
pairs of concepts, as well as the way they overlap or combine with each other. For
Pausanias, the two notions in each couple are distinct, and there is a perfect match
between educator and erastés on the one hand, student and erémenos on the other hand.
Therefore, philosophia, the 'quest for knowledge', is understood as the proper activity of
the eromenos. Pausanias makes that clear when he talks of the two laws that each
member of the couple (erastés and eromenos) should follow on his part: the educator-
erastés contributes to philosophia (6 pév duvdpevog €igc povnoY Kol TV GAANV dpeTnv
ocvpupdriesOar, 184d7-el) by providing pieces of knowledge desired by the eromenos (6
0¢ dedpevog eig maidevoy kol TV dAANV coeiov ktdcBat, 187el-2), but he is not
experiencing this desire himself; he already knows. Therefore although the eromenos
feels desire for knowledge (philosophia), this desire is not erds: it is a mere need, or

wish (0ed6pevog).

In Diotima's encomium, the couple student / educator does not match the couple

eromenos / erastés so neatly.
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(1) There seems to be a clear match in the lower mysteries, when the lover is looking
for a fine soul to educate in order to find an outlet for his erds: the fine soul (yoyfj KoAf]
Kol yevvaig kol e0QuEel) can surely be viewed here as the eromenos: it is desired by the
erastés, even if the final object of his erds is to produce immortal discourses; the erastés
is the educator (émyepel maudevew); and education is provided by the discourses on
virtue (AOywv mepi apetiic), that is, the fine and immortal children that the educator

begets in the soul of his beloved (kaAAOveov Kol dBavatoTépmv maidmv, 209a5-c7).

(2) The couple paiderastés - student reappears in the higher mysteries, at the second
rung of Diotima's scale, when the lover of a soul produces educative discourse (tiktew
Adyovg TowovTOVG KOl (ntelv, oitveg mowmoovot Peitiovg Tovg véovg, 210c1-2).
However the overarching purpose of this process is no longer to educate the youth to
whom these discourses are addressed — presumably an eromenos of a traditional type,
who only feels a need (6e6pevog) for education. The focus is on educating the erastés
himself (tva dvoykacOfj o OsdoacOon T0 &v Toig EmTndedUOsL Koi TOIG VOIS KOAGY
etc., 210¢3-4).** Being an educator in love with a soul (i.e. a traditional paiderastés) is
only one way for Diotima's lover to understand the nature of the fine, that is, to achieve
what, at the end of the ascent will be referred to as pilocoeia (210d6). By calling this
higher education programme 10 0p8d¢ madepaoctelv (211b5-6), Diotima might also
stress her disagreement with Pausanias, who championed the Athenian paiderastia:
proper education, she argues, is the education of the lover, not of the beloved; acting as
a teacher is for the lover only a way to learn what is fine in laws and habits, as, in fact,
Pausanias' own epideixis itself revealed, without him realising. Philosophia is now
understood as erds, no longer as a mere need (dedpevog), for knowledge; it is the proper
task of the lover, not of the beloved; and it is no more the counterpart of paiderastia, the
desire for knowledge that the youth satisfied in exchange for the bodily charms desired
by the paiderastés. For Diotima, philosophia and paiderastia are of a piece, both if we
take paiderastia in its traditional and in its novel (6pB®c) meaning: the traditional kind
of paiderastia undertaken by the lover of the soul at the start of the higher mysteries is
nothing else than an exercise in philosophia (love for understanding fo kalon in laws
and practices); and this philosophia is nothing other than the right form of paiderastia,

which benefits the lover, not the beloved.

2 This shift has been well noted by Sheffield (2006a) 218 n. 10.
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(3) Now that the traditional educator is understood as a student, Diotima introduces a
teacher of a new kind, who plays a discrete but crucial role (6 fyoduevog, 210a7): he or
she turns into lovers of to kalon the traditional lovers of body and soul mentioned in the
lower mysteries, who seek immortality through philotimia, and who, when they meet
fine souls, act strictly as educators. This new type of teacher is no more an erastés nor
an eromenos: (s)he is, like Xenophon's Socrates, a 'procurer’ (mpoaywydc, Xen. Smp.
4.61-4) who arranges the various intercourses between the erastés (the student) and his
eromenon: to kalon. As Hunter puts it, Diotima's guide 'turns Pausanias’s ideal couple

into a triangle'.*?

Therefore, throughout her speech Diotima progressively departs from Pausanias' model
of paiderastia: it finally turns out that, on her view, paiderastia is philosophia; the
erastés is the (real) student; the eromenos/on is no more a student but the various
instantiations of the fine; and the overarching educator is neither the erastés nor the
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eromenos, but the one who arranges the intercourse between the two.

3. Solving problems

As we saw, Pausanias gave three original features to his ideal paiderastia, which were
key to his project of praising eros properly: (a) the lover is in love with the soul; (b) the
student embarks on a lifelong learning — philosophia; (c) the relationship between
erastés and eromenos is of a piece with the strong links of koindnia and philia
cementing the body of citizens in a democratic society. On each point, however,
Pausanias' model raised questions which were left unanswered: (a) what kind of erotic
gratification does the erastés draw from the soul he is in love with? (b) what is the
eromenos going to learn throughout his life? (c) why is erds actually more efficient for

the cohesion of the society than the traditional links of koinonia and philia?

*3 Hunter (2004a) 82.

4 Coming late to the party, Alcibiades is unaware of the transformation to which Diotima and
Socrates have subjected Pausanias' model. This might explain the misgivings and frustrations
expressed in his speech: he approaches Socrates as if the philosopher were still committed to the
idealized, but still traditional, form of paiderastia advocated by Pausanias. With Diotima's
lesson in mind, the reader can easily understand that Alcibiades' attempt to draw from Socrates
the fine pieces of knowledge he perceives in his soul (ta évtog dydipata, 216e6) is doomed to
fail. Cf. Nightingale (1993) 124-7 and Hunter (2004a) 106-7.
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Diotima takes over the key features of Pausanias' noble erds, but thanks to her particular
insights into the nature and the workings of erds, she can solve the problems brought

about by Pausanias' model of paiderastia.

a. Eros for the soul

First, Diotima's new understanding of erds and of its relation to to kalon allows her to
envisage a proper erotic gratification for the loving soul. The educator is not just in love
with a virtuous soul, as in Pausanias' account, but with a fine one (&v €vtOyn yoyf KaAf]
Kol yevvaig Kol eveuel, 209b5-6): there is something in the soul (10 xaAov) that appeals
to him just as there is in the body (10 copata ¢ Kard, 209b4-5). To be sure, a soul is
not fine (kaAn) in the same way as a body is: it is fine insofar as it is virtuous (cf. kai
vevvaig kol e0QLET); KaAn however points to the fact that the virtue in the soul plays a
characteristic erotic role, similar to the role beauty plays in a body: it is the fine object
in which the lover finds the outlet for his desire to procreate (cf. mepuav O KaAdV &v @
av yevvnoetev, 209b3). All teachers know how pleasant it is to supervise students who
are responsive and quick to learn; such an educative intercourse is often the occasion for
the teachers themselves to further understand (xatavoficat) fine things, and to deliver
lessons which are finer (koaAAovov, 209¢6) than those addressed to a less clever
audience. In Diotima's model, the advantage of such fine offspring is that it is also more
immortal (koi dBavototépov maidwv, 209¢7), and therefore more suited to providing

the lover with what he is ultimately seeking for (immortality).

Diotima can thus supply what was lacking in Pausanias' erds for the soul: an object (the
fine and procreation); an intercourse (educating a soul is nothing else than enjoying, i.e.
understanding fo kalon and procreating children of sorts), and a pleasure (in finding an
outlet for the seed carried by the lover). Diotima can provide a properly erotic account
of these elements, because, unlike Pausanias who merely opposed the erds for the soul
to the eros for the body, she views the former as analogous to the latter: within her
scale, erds for the soul is in continuity with bodily erds. It thus has similar goals,
workings, and pleasures. The scale model, in addition, explains why the erds for the

soul is superior to the erds for the body, how it improves on it.

189



Plato's Symposium: the Other Half — Christian Keime — February 2019

b. The lifelong education

Pausanias also failed to explain why the erastés should educate his eromenos over a
lifelong relationship. Like Diotima, he viewed paiderastia as designed to satisfy a
desire for knowledge in the student (philosophia). But his view of sophia apparently did
not go beyond the traditional wisdom that the Athenian youth was supposed to acquire
before reaching adulthood, in the limited time-frame of the traditional paiderastia. In
Diotima's model, the student is no more an eromenos 'asking for' (dedpevog, 184el)
traditional lessons in virtue, rhetoric, and political commonsense, but the erastés of a
notion (to kalon) which covers a wide range of objects, not just the fine laws and
customs that Pausanias focuses on; and the highest instantiation of the fine (its Form)
can only be grasped after a long and demanding propaedeutic. If we are right to equate
Diotima's love ascent towards the Form of the Fine with the dialectical ascent towards
the Form of the Good in Republic 7, even the best citizens (the philosophical natures)
do not reach the term of the curriculum before age 50 (Resp. 6.540a4). On this account,
it makes good sense for the erastés to remain in love throughout his life (d10 Biov pévet,

183e5-6).

c. Eros and political philia

In the light of Book 8 of Aristotle's Nicomachean Ethics, we argued that the common
view of the time was probably that erotic philiai are not strong nor reliable, because, at
least on Aristotle's account, they are not based on virtue (kat' dpetnv), but on pleasure
(xa®' ndovny, Eth. Nic. 8.1156a16-19, 1156b7-19). Pausanias appeared to challenge this
view by suggesting that some erotic philiai are based on virtue, and, being fuelled by a
stronger passion than the other kinds of friendships, they turn out to be, paradoxically,
the strongest and the most stable forms of philiai. The problem with Pausanias'
argument was that it did not account for the pleasure and fickleness which are essential
to erotic passion, and which lead Aristotle to regard erotic philiai with suspicion.
Pausanias just said that lover and beloved, while being in love, are linked by a strong
and stable philia, but he did not explain how this strength and this stability are
compatible with what erds essentially is. Although the speaker claimed that the most
stable sorts of philia are based on virtue and erds, it was unclear what role erds actually
played in these affections. Pausanias' erotic philia eventually seemed to coincide with

the Aristotelian non-erotic form of friendship, based on virtue alone. A question thus
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implicitly raised by Pausanias' model was: can a strong and firm philia based on areté
also be based on erds, that is, on a powerful and a fickle passion tending towards
pleasure? Through his inability to depict such a link, Pausanias led us to conclude that

this was impossible.

Diotima shows that it is possible, when she speaks of the strong links forged by the
'beautiful children' engendered by the lover in the soul of his beloved:
Amtopevog yop oipot Tod KoAod kol OWAGY adTd, & mhAat EkVet TikTel Kod Yevvl, Kol
TOPOV KOI ATAV HEPVNUEVOG, Kal TO YEVVNOEY GuvekTpéPel KOWT] et €keivov, Bote

oA peifo xowwviav Tiig TV Taidmv Tpog GAARAoLE o1 TolodTol Toyovot Kol EiAiay

BeParotépay, dte koAAMOVOV Kol ABovATOTEPOV TOIdMV  KEKOWWOVNKOTEG. (Smp.
209c2-7)

The links of koindnia and philia described here are stronger than in other kinds of
friendship, as they are similar to those binding a husband and his wife over their
children. They are also based on virtue, since the offspring sealing them is a prime
example of the 'wisdom and the rest of virtue' brought forward by poets and inventive
craftsmen (ppovnoiv 1 kol Vv GAANV dpetrv, 209a3-4). They are, at the same time,
based on erds, since the offspring is the very product of erds: philia has been created
through the intense passion that the lover felt for his beloved, it is the direct output of

.. . 455
the erotic intercourse experienced between two souls.

Moreover, this account makes allowance for the instability of erotic passion: erds itself
and the erotic intercourse are not supposed to be stable and to last a whole life: what
lasts is the offspring of erds — it is in this particular sense that, in Diotima's view,
strong and stable philiai can be the product of erds. Diotima's procreative model of erds
thus reveals how eros, although being a fleeting passion, is uniquely conducive to the

strongest and most stable forms of philia.

For all that, Diotima does not confuse, as Pausanias did, philia and erds: in her model,
the erotic relationship corresponds to the limited period when the offspring is produced,
that is, presumably when the youth is still sexually attractive — in his body or in his
soul — either in the frame of the traditional paiderastia (209al-e4), or at the rung of the
love for the soul in Diotima's higher mysteries (210b6-c3). Diotima's peiov xowmvia

and @io BeParotépa (209c5-6) are clear echoes of Pausanias' @uiion ioyvpoi kol

5 We argued above how Diotima conceived this intercourse between souls as properly sexual.
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kowoviot (182¢3), piha PéPatog (182¢6), and yevvaio eidia (184b4-5), but they are
viewed as surviving or succeeding the erds relationship, not coinciding with it.
Diotima's implicit response to Pausanias is thus: to be sure, erds can be viewed as
essential to the best forms of philia based on areté; but it is not identical to such a

philia: instead, it produces what forms its basis, i.e. some 'virtue-offspring'.

4. Diotima and the tradition of paiderastia

Again, Diotima's account seems less at variance with the tradition of the time than the

theory put forward by the previous speakers.

(1) Love for the soul does not appear as a puzzling, unmotivated emotion: it proves to
be of a piece with the desire to educate that any teacher may feel, even in 5" century

democratic Athens.

(2) In the lifelong education designed in the higher mysteries, the student is no longer
viewed as an eromenos. As an erastés, he is not liable to the attacks that traditional
educators or comic poets could have raised against Pausanias' long life paiderastia,

where an adult male was led to assume the submissive role of a paidika.

(3) By conceiving the strong and lasting philiai as following the eros relationship, not
coincident with it, Diotima remains in line with the more traditional view that strong
civic friendships can arise from a good erotic relationship experienced in the traditional
time frame of paiderastia, but should come affer it.**° Diotima's original contribution to
the model is to explain how erds is responsible for the characteristic strength and
stability of such philiai. On her account, these affections are not, as one could think, a
relic of the former relationship — a dispassionate or weak form of erds; they are built
on a common affection towards common offspring of virtue produced thanks to a noble
erotic relationship. Just as she did with the erotic relationship, Diotima turns the erotic
philia into a triangle: it is no more a simple affection binding a former erastés and a

former eromenos; the bond is secured by a common offspring between the two philoi.

Whereas Pausanias implicitly put forward drastic reforms to the Athenian code on
paiderastia, Diotima, in the lower mysteries, rather gives an account (logon didonai) of

it: instead of introducing new erotic behaviours, such as a life-long erotic relationship

6 Cf. Dover (1978) 203, Calame (1999) 95, see above n. 329.
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between erastés and eromenos, she gives an erotic explanation of behaviours which
were not previously understood as erotic, such as the teacher's desire to educate (cf. 1),
the student's desire to learn (2), and the steady philia that binds former erastai and
eromenoi (3). Of course, the higher mysteries propose an original use of erds and
paiderastia (intended to understand the Form of the Fine), but this view does not run
counter to the common prejudices attached to the preservation of virtue in the eromenos
at the time: nothing in what erastés and eromenos do in Diotima's ascent towards the
contemplation of the fine outwardly challenges the sexual code of conduct in 5™ century

Athens.

C. Response to Eryximachus

Eryximachus' most obvious contribution to the debate was the insight, allegedly
inspired from medical science, that, contrary to what Pausanias claimed, erds extends
far beyond the human realm:

OT1L 8¢ 0V povov €0Tiv €ml Talg Yool TV AvOpdT®V TPOG TOVG KAAODG GALN Kol TPOG

Ao oA Kol €v Toig dALOLG, TOTG Te cOpOoL TOV TAvTeV (dov kol Tolg &v T} Y1

PLOPAVOLC Kol GO¢ Emog eimelv év miol Toig ovol, kabempakévar pot Sokd &k THC

latpikiic, Thig NueTépag téxvns, o¢ puéyog Kol Bavuaotog kai éxl wiv 6 0e0g Teivel Kol

kat' avBpomva kol katd Oela Tpdypata. (Smp. 186a3-b2)

Eryximachus' erds is universal in two respects: (1) it is directed towards many objects
(mpdg dAha moAAd), not just human beings; (2) it is experienced by more creatures than

human beings (&v toic 8ALo1c): erds is in everything that exists (dv o1 Toi OVGU).

1. Similarities
Diotima seems to draw on Eryximachus' claim that erds is universal:

(1) év 1oig d@rrorwc. In her view, eros is not felt only by human beings but by many
creatures (mwévto ta Onpia ... kol to neld kol to v, 207a8-9; cf. Eryximachus: t@®v
navtov (dwv, 186a5), and the fact that even the whole business of bodily growth and
regeneration (yéveoic) is to be viewed as an erotic process (207d1-e1) is in line with the

physician's view that erds also applies to plants (toig €v T1j Y1) vopévolc, 186a6).
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(2) mpdg arra morrd. In Diotima's view, eros is directed towards a wide variety of
objects: not only souls and bodies, as Pausanias claimed, but also, as the higher
mysteries show, activities, laws, sciences, and an abstract notion — the Form of the

Fine — which is characterized as a divine entity (0010 10 O€lov KaAdv, 211e3).

This leads Diotima to achieve her erotic ascent in a way very similar to Eryximachus,
who argued that religious sacrifices (ai Bvuciot) and mantic art (pavrikr, 188b6, 188c7-
dl) set up a good erds between men and gods (piAiag Bedv xai dvBponwv, 188d1;
pilovg eivar kai Toic kpeittootv Nuev Beoic, 188d9). With Diotima, what erds is finally
responsible for is a communion between the human and the divine (&dvOpomov ...
GLVOVTOG VTR ... Bco@ihel yevéoBar, 212a1-6).*" Relating the human to the divine is
the essential function of her erds, characterized as a daipwv (cf. Epunvedov koai
dramopBuedov Beoig ta map” avOpoOTwV Kol avOpmmTolg Ta mapd Oedv, 202¢3-4), and as

in Eryximachus' encomium, sacrifices and mantic art are associated with this function:
9

S0 TOVTOV Kal 1) PovTIKT Taoo yopel Kol 1 TdV iepénv téxvn TV Te TEPt T0g Buoiog

Kol TEAETAG Kol TaG En®Oac Kol TV pavieioy ndcav Kol yonteiov (Smp. 202e7-203al).
The very character of Diotima and her performance in the dialogue are a direct
enactment of this daimonic role of erds: her final lesson is presented as a divine
initiation (ta 0¢ téAea kai émomtkd, 210al, cf. tedetag, 202e8), her name (Mavtvikn
Avotipa, 201d2) sounds like a pun meaning 'honoured of Zeus' or 'honouring Zeus, from
Divination-City'.**®* When she came to Athens, she made sacrifices (fvoapévolc) and
forestalled a loimos, or a nosos (201d4), that is, the kind of calamities that Eryximachus
viewed as caused by the bad erds (cf. ol te yap Aoyol @riodot yiyvecBor €k TdV

*% Diotima is also divinely

tolovTev, 188bl; 10 vocodv, 186b5; dvev vocov, 187e5).
inspired in that she manages to guess what each particular speaker would say at
Agathon's table some twenty-five years later, and can respond to them word for word in
advance. By putting his theory in the mouth of a cosmic healer and a seer, Socrates

further insists that his theory is in close dialogue with Eryximachus'.**

7 On this similarity between the two speeches, see Friedldnder (1969) 17.

¥ See Dover (1980) 137, Hunter (2004a) 81 and Brisson (2007) 30 n. 2.

9 Mantic art (pavticy) is a clear point of contact between Eryximachus' and Socrates' bantering

exchanges; cf. 198a5-7: did Socrates prophesy well (poviwdg 6 vovon €ieyov) about his
embarrassment when it would be his turn to talk?

0 T et us note again that Eryximachus introduced his proposal (177a2-3) through the voice of

Melanippe 'the Wise', another woman well-versed in both divine and natural sciences, who, like
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(3) The fine. Diotima's view of to kalon is also reminiscent of Eryximachus' noble erds
(TOv KaAdV ... Epota, 186¢c7-d1; 6 kordg, 187d7), which is everywhere (v mdot T0ig
ovot, 186a6-7), celestial (ovpéviog, 187d7) and characterized as a state of good balance
and harmony (appovia, 187a7-b7). On her account, fo kalon also inheres in all sorts of
objects, from the bodies to the Form; the Form, which can be grasped only at the top of
the philosophical ladder, can easily be taken as residing in the metaphysical sky
(ovpavog) Socrates refers to in the Republic (6.508a4, 7.516a8). It is also hard to resist
identifying Eryximachus himself, the champion of medical art (téyvn, 186b1-3) who
also claims to give an account of how al/l the sciences (émotipat, 186¢c6 187c5, 188b5),
especially medicine, can bring about the fine erds, with the lover of Diotima's ascent
who attempts to see the fine in the various branches of knowledge (éni tag Emotipog
dyorygiv, tva 181 ob émotnudv kdAlog, 210c6-7). In Diotima's ladder, this kind of lover
succeeds the lover of practices and laws, who, in the dialogue, is embodied by
Pausanias, Eryximachus' predecessor in the rhetorical contest. Eryximachus' view of
what is fine in musical science — a good 'fitting together' (dppovia, copewvia) devoid
of dapépecBor — seems in line with Diotima's view of fo kalon: one of the few
indications she gives about this notion is that it is 'fitting' (10 8¢ koAov apudtrov,

206d1-2).*!

2. Differences

Behind these similarities, there is an obvious difference: for Diotima, the fine, along
with eternal happiness (d0avacia, eddapovia), is the object of erds (erds tends towards
10 appottov, 206d2), whereas for Eryximachus, the good erds is identified with the fine
(eros is appovio, 188a4), and its object is the opposite properties (to &ybiota, Ta
gvavtiotata, 186d5-7). Eryximachus' view that erds is a god (0g6g, 186b1) and is fine
himself (0 xoAoc &pwc, 186¢c7-d1, 187d7) makes no sense in the light of Diotima's
theory: even though erds enables us to reach a state of theophilia by contemplating the
Form of the Fine, eros himself is a daimon who is neither kalos nor agathos, but in lack

of these goods (202d2). In Diotima's model, when the apprentice philosopher has

Diotima, is primarily concerned about motherhood. See Kannicht (2004) 525-36, with Biga
(2010).

1 Rightly brought out by Cooksey (2010) 76.
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grasped the notion of the fine (katavofjoar), in any of its instantiations, (s)he is not in
love with it anymore. This explains why, for the ascent to remain erotic, the fine must
always be difficult to grasp: once the fine has been understood, and arguably a good
communion (kowvwvio) has been established between the mind of the student and the
notion to be learnt, erds cannot be sustained if the student does not move to an upper
level in order to grasp a novel, still unknown, instantiation of the fine. Diotima does not
even suggest that once the final knowledge of to kalon is achieved, the theophilia
enjoyed by the lover (212a6) should be viewed as an erotic relationship between men
and gods, like the @idion 6edv kai avOpmdmwv (188d1) that Eryximachus depicted at the
end of his encomium as the highest form of erds. Being the son of Poros and Penia
(203c5), Eros is himself full of contradictions: always in lack (évdeiq) of its object, but
full of devices (émnifoviog, mOPYoG); neither rich nor poor (obte dmopel "Epwg mote
ovte mAovtel); neither immortal nor mortal (obte ¢ dOBdvatog mEPukev oOTE MG
Bvntdc), now living, now dying (tote pév tig avtig quépag BdArel te kol Cfj, dtav
gvmopnon, 10te O amobvnoket, 203c5-e5). As a result eros is full of tension (itng kai
ovvtovog, 203d5). Diotima's erds thus not only connects opposite things, including the
human and the divine, as Eryximachus' eros did: it is itself essentially characterized by
the Heraclitean unity of opposites that Eryximachus dismissed in his discussion about
musical harmonia. As a response to Eryximachus' polemic with Heraclitus, Diotima
reintegrates into erds some aspects of the erotic passion (desire and tension) that the
doctor had deliberately dismissed in order to put his erds in line with his medical view

of harmonia.

In sum, although Diotima follows Eryximachus in saying that both erds and the fine are
everywhere, she does not confuse these two kinds of universality with each other, as the
doctor did: the fine can surely be found in a wide range of objects, including inanimate
things; but erds requires a sensitive — if not intellectual — appreciation of the fine, and
an emotional response to it, and can therefore only be found in living organic creatures:
Diotima's lovers range from philosophers to beasts (ta Onpia, 207a8) but they do not
include Eryximachus' raw physical elements or abstract notions like the hot and the
cold, the high and the low; all the more so, because the final goal of lovers is to prolong
their lives: only living beings can be subject to mortality and aspire to immortality

(202d13-¢l).

This finally allows us to understand the discrepancy between the two accounts of the

erotic relationship between men and gods (188b6-d9 vs 211d8-212a7). Eryximachus
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viewed men and gods as two very distinct entities, just like the hot and the cold, or the
low and high; the good erds (state) between these two elements consisted, in line of a
traditional (e.g. Hesiodic) view, in a fair sharing of benefits and privileges between
these two groups, so that men would not encroach on gods, nor attempt to harm them.
Therefore the good erds-desire, at least in humans, amounted to abstaining from
religious hubris or pleonexia (cf. t® wxoopi® "Epott yopilntor, 188c3-4). On
Eryximachus' view, humans must refrain from the desire to become gods, or like gods;
and erotic techniques like sacrifices and mantic skills are intended to highlight and
enforce the boundary between men and gods, and to make sure that men do not

transgress it.

In Diotima's view, erds, which tends to the fine and the divine, is what essentially
connects mortal creatures with immortal ones:*** although men and gods are separate
entities, erds allows men to participate in the divine and, at the end of the erotic ascent,
to merge with the divine Form (cuvovtog) and become immortal (dBavdrm, 212a7).
Men thus become philoi to the gods (Beo@irel, 212a6) for reasons quite opposite to
those given by Eryximachus: because, through erds, they become like gods. And the
role of erotic techniques such as sacrifices, mantic art, or most of all the right form of
paiderastia (i.e. dialectic) is to allow humans to cross the traditional boundaries that

usually keep them separated from the divine.

3. Solving problems

We saw that Eryximachus, because of his encomiastic agenda (linking erds to the
supreme good) and his medical background (the supreme good is the healthy balance),
was logically led to dismiss or to distort the role of desire and pleasure in his depiction
of the good erds, so much so that it was finally unclear what erotic feature finally
remained in this picture. Diotima, thanks to her view of erds, can still show how erds is
linked to harmony and the good balance, but she can reintegrate in her encomium the

erotic features omitted by Eryximachus.

62 Cf. 1odto &v OVt SvtL @ (hw dbGvatov Eveotwv, 1| KMol kai 1 yévvnotc, 206¢7-8; 1
Ovn evoig (ntel katd O dvvatov dei te elvar kol dddvatog, 207d1-2; Todtn TH unyavi ...
Ovntov abavaciog petéyet, 208b2-3.
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a. Desire

We saw why, on Eryximachus' account, desire was necessarily absent from the good
eros defined as a perfect state of balance, his good erds par excellence, perfectly
instantiated in the 'pure' music (the structure of harmony and rhythms). Such a good
state was, by definition, neither in lack, nor in tension: it was devoid of desire. Now
that, with Diotima, erds is no longer confused with the fine state but rather appeals to it,
it is essentially desire and tension, and this desiring aspect is what makes it

praiseworthy: erds is the best means to reach the fine and the divine.

To be sure, we saw that Eryximachus conceived his good erds as a good desire too: as
the attraction of opposite elements that precedes and prefigures the good erds-state. This
view made quite good sense at the start of his speech, as long as the desire was viewed
as belonging to a complex organism: e.g., a body made of much dry matter and too little
wet, suffering from this imbalance, and thus desiring to have more of what it was
lacking, namely the wet. But we found it harder to follow Eryximachus when he
eventually pushed the medical model further; once he had defined the good erds as a
state of connection between opposites (the dry and the wet), the good desire was no
more conceived as a desire of the body (or the organism) for the wet, but as the desire of
the dry itself to mix with the wet: the opposites themselves were feeling eros for each
other, and it was unclear then how any erds could arise between two absolute opposites,
such as physical primary elements. If a thirsty body desires the wet, it is only inasmuch
as it has some kinship with the wet: thirst could not arise in a completely desiccated (i.e.
dead) body; thirst is rather our desire to acquire more of an element that we already

possess, although at an insufficient level.

On this point, Aristophanes' encomium has already addressed an implicit criticism to
the doctor. His view of erds as the search for our lost halves (tod élov odv T mBopiq
Kol owhéel Epwg Ovopa, 192e10) has revealed that, even if the object of erds is
necessarily different from its subject (the lover), it cannot be completely alien to him or
her: in order to feel erds, lovers must recognize in their beloveds something which, in

some way, belongs to themselves.

Diotima takes over this criticism by showing that lovers, even if they do not desire their
own selves, as Aristophanes claimed (205d10-e7), nevertheless desire something which
is akin to them. Erds, to be sure, is neither good nor fine (201c4-5), but he is not bad or

ignoble either (202b1-5). Thus when lovers desire the good and the fine, they do not
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desire what is symmetrically opposed to them: Erés would not desire the fine if he were
not son of a genuine god (Poros), and therefore 'a schemer after the fine and good'
(éniPovdodg éoti Toig KoAOlG Kol Toig dyaboig, 203d4-5). As Socrates reminds us in the
Meno (80d5-81e2), we cannot look for something of which we are completely unaware.
Although Erés does not possess sophia (knowledge of the good and the fine), he would
not desire anything were he completely ignorant of it (008 ab oi duadeic prAocoPodGLY
o0d’ émBupodot copoi yevésOat, 204a2-4; cf. EndOnoev 10 €idévar, Meno 86¢4). Eros is
surely prompted by our feeling or awareness that we lack something; but this very
feeling or awareness implies that we have already a share in what we desire, however
we may understand this 'share": spontaneous attraction towards beautiful things
(Symposium), or pre-natal but now forgotten knowledge (Meno). Thus, in order to
experience erds for something (wisdom, goodness), one cannot be in strict opposition to
it: one must be, as Diotima claims, between fine things and their opposites (peta&d
TOVTOV aueotépwv, 204bl-2). Socrates' lover thus does not desire to become the
opposite of what he is, like Eryximachus' fine lovers: he rather seeks to develop and
fully possess something in which he already has a share. He intends to realize a
potential which is constitutive of his nature. In Diotima's view, Eryximachus' good
eros-desire, i.e. the attraction between elements naturally opposed (£xbiota T
gvavtiotata, 186d6-7) is not erds. She instead follows the common assumption (and
Eryximachus' view of the bad eros), that eros is a kind of pleonexia: a desire to have
more of what the lover does not fully possess, but which (s)he already has an essential

kinship with, or a share in.

Diotima thus seems to respond to Eryximachus about erotic desire on two fronts: (1) she
criticizes Eryximachus' good erds-state by showing that one cannot provide any view of
eros without taking into account tension and desire; (2) she also criticizes his good eros-
desire by showing that erds cannot connect the lover to what is symmetrically opposed
to him or her; erds is rather desire to have more — not desire to be frustrated. She
manages to integrate these two features in her encomium since, in her view, the peak of
human excellence is not to achieve a healthy balance within the body and between the
body and its environment: humans are rather driven by a strong desire to achieve

immortality.
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b. Pleasure

As a consequence, we also understand better how erotic pleasure, which was dismissed
in Eryximachus' encomium, can be recognized as praiseworthy in Diotima's model of
eros. Eryximachus' good eros-state, being deprived of desire, was also necessarily
devoid of pleasure. His good erods-desire, being conceived as the attraction of the
opposite for the opposite, was hardly compatible with pleasure as it is logically
conceived: how can the frustration and negation of the very nature of something bring

pleasure to it?

The doctor, to be sure, provided a realistic view of pleasure when he discussed the
delights of music and food (187e2-6); but, as we saw, pleasure, in that passage, was
associated with the reappearance of the bad erds, just after the discussion of harmonia
in music: it was viewed as conducive to dxoAocio (187e3), a notion similar to
nheove&io (188b4) in Eryximachus' speech. As befits a medical prescription,
Eryximachus' account took pleasure as potentially detrimental to the healthy balance of

the whole.

With Diotima, of course, pleonexia or akolasia are no longer a worry as soon as eros is
used properly (orthos), that is, with a view to knowing fo kalon and becoming virtuous.
We will never acquire too much of knowledge of the fine, just as we will never produce
too much true virtue; the finer the eros is, the more intense the pleasure must be — at
the top of the ladder, the lover is elated with pure joy (211d3-212a2) and Diotima does
not appoint any doctor here to check that the lover will harvest his pleasure without
intemperance (Omwg Gv v pUev Ndovi)v adtod Koprdontal, dKolaciov 8¢ undepiov
gumoon, 187e2-3), lest this would bring him some disease (®ot' &vev vocov TNV

ndovnv koprocacOat, 187e5-6).

Furthermore, pleasure is essential to Diotima's view of happiness, since lovers can reach
immortality by seeking the pleasurable release of their seeds or their children: the lover
'melts with joy' (edpporvopevov dwyeitar) when (s)he approaches the fine object that

can release him or her from a great pain (510 t0 peyding @divog dmoivewy, 206d3-el).

On Diotima's account, both desire and pleasure are integral to the highest benefits of
eros: there is no reason to refrain or dismiss them since the more intense they are, the
more conducive they are to reaching some goods (producing immortal children of virtue
and knowing the Forms) which, contrary to physical pleasures, nobody should be afraid

to experience in excess. When reaching these divine goods we cannot threaten gods: we
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can only please them. In Diotima's erds, the strong desire of erés must be correctly
(6pBaig) directed, not cautiously checked. Whereas the doctor just proposed to moderate

pleasures, Diotima proposes to enjoy, without moderation, the right sort of pleasures.

In sum, Diotima confirms Eryximachus' view that erds connects us to the fine and the
divine, but she manages to show how two essential features of erds are responsible for

this connection: desire and pleasure.

4. Diotima and the Hippocratic tradition

Diotima's erds is not only more realistic: just as with Phaedrus and Pausanias, it also
proves to be more in line with the traditional strand of wisdom on which the earlier
speaker was drawing — in this case, the medical tradition. The Hippocratics, as we saw,
always recognized desire and pleasure as being essential features of erds. Furthermore,
by defining the workings of erds as a form of procreation, Diotima can also integrate in
her speech a notion on which Eryximachus is conspicuously silent, but which, for the
Hippocratics, appears to be the most interesting feature of erds: as we saw, the most
exhaustive medical analysis of sex and erds is provided by a treatise on generation

(ITepi yoviig, see p. 147).

But of course Diotima's view of desire, pleasure and generation is far broader than in
the Hippocratic treatises: although she speaks as a physician, she provides a
metaphysical account of the processes that doctors understood in a purely physical
sense. She explains how a notion (erds) that doctors conceived only on one level
(bodies), and with a view to one particular sort of goodness (physical health), has a
much broader scope: it includes souls and allows us to reach knowledge and
immortality; thereby she implicitly claims to give a fuller account (logon didonai) of

that notion than the tradition she is drawing on.
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Conclusion

Through a complex pattern of word-echoes, Diotima shows that her erds is, as in the
previous encomia, conducive to particular kinds of goodness: military virtue, wisdom,
the fine and the divine. However, she shows how erds can lead to these goods in a truly
erotic way. She reveals what is actually erotic in our courage, our quest for happiness,

or our relation to the fine and the divine.

Let us remember that, according to the reading proposed in the first chapter, Phaedrus
through the voice of Eryximachus, challenged the speakers (1) to link erds to a superior
form of virtue and happiness; (2) to provide a rational argument for the case, as a prose
encomium should do (katahoyddnv cvyypdeewv, 177b3). It turns out now that each of
the first three speakers achieved the first task: all the encomia, as we saw, claimed that
eros is outstandingly conducive to a particular form of human excellence; but they
failed to meet the second challenge. Socrates manages to succeed in both tasks: it is in

this respect that his praise caps the other ones.
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CONCLUSION

Recapitulation

The initial purpose of this study was to rehabilitate three discourses which unjustly do
not enjoy a good reputation among commentators. As a preliminary, we had to
understand what kind of challenge was issued to the speakers in the prologue (177a2-
d5): not just praising eros but producing a proper encomium which demonstrates that
erotic passion is the best way to reach the pinnacle of human virtue and happiness. This
helped us defuse three criticisms often levelled at these encomia. (1) The line of
argumentation is stronger than appears at first sight: some claims that may sound over-
sophisticated, inconsistent, or disingenuous, prove to be required by the need to meet
the specific challenge. (2) The views of eros put forward in each discourse are not
conventional: although each speaker champions a traditional field of expertise, each
draws an unexpected link between erds and a particular kind of benefit; what is
traditional in these discourses is rather the kind of benefits to which erds is related. (3)
In order to show that erds is most conducive to what he views as the highest form of
virtue and happiness, each speaker is led to provide a picture of erds which is at odds, in
some way, with the nature of erds: they all end up arguing that erds leads to heroic
courage and immortality (Phaedrus), political success and democratic stability
(Pausanias), or harmonious balance and friendship with the divine (Eryximachus),
through a mechanism which is in some way un-erotic. Those distortions, I argued,
should not be dismissed as mere naivety on the part of the speakers; they are determined
by the necessity to show that erds is good. As such, they constitute genuine
philosophical contributions to the dialogue, since they raise a philosophical problem: is
it possible both to praise erds and to say truly what it is? Can one show that erds is
conducive to the highest benefits without ignoring one of its essential features? For the
previous speakers, this double requirement proves to be a genuine 'double bind', a

dilemma impossible to escape.

Diotima, I finally argued, shows that the dilemma can be escaped, thus solving the
problems raised by the earlier speakers. Through a pattern of word echoes, her
encomium of erés manages to show that erds can be conducive to the kinds of goods

advertised by the previous speakers without ignoring what erds essentially is; the
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mechanism whereby her erds leads to immortality, political virtue, or the fine harmony,
are truly erotic, as they involve all the features that the previous speakers deliberately

ignored, at some point: desire, pleasure, sexual intercourse, and reproduction.

Diotima and the former speakers

I thus conclude, following the view of many previous commentators, that Diotima's
speech constitutes a significant break in the dialogue, and caps the previous discourses
by providing a more convincing, i.e. more recognizable, account of erds. 1 hope

however to have contributed at least two insights to this traditional reading.

(1) I showed that Diotima can be viewed as not just improving on the previous views,
but solving problems raised by them. This explains why Plato felt the need to propose
failing encomia of eros before a successful one: if the function of Diotima is to solve
problems, Plato needs to suggest the problems first, and to explain where they come

from.

(2) This reading may also shed a new light on precisely how Diotima breaks with the
previous speeches. She does not do so, as is often assumed, by providing a novel and
non-conventional view of erds. In many respects, as we saw, the view of erds proposed
by the first speakers is much more paradoxical that Diotima's picture, where erds is
endowed with all its expected features: desire, pleasure, sexual intercourse,
reproduction. The originality of Diotima's view of erds is that it is much wider than in
the previous theories, and this wide view allows her to give a proper account (logon
didonai) of inherited notions which the others did not bother to explain, and which were
not traditionally explained in terms of erds: philotimia (Phaedrus), philosophia
(Pausanias), or theophilia (Eryximachus). Diotima thereby reveals both that erds has a
larger extension than usually assumed, and that the previous speakers — as well as the
traditions they drew on — talked about various notions without fully understanding

them.

If Diotima gives an account where the former speakers merely made claims, we can
read the rhetorical contest reported in the Symposium as a genuine Platonic dialogue.
When Socrates talks with the wise men of Athens, he always has them acknowledge
that they do not have a proper account of what they initially claimed. Plato also depicts

this familiar type of discussion in the Symposium, in the two short dialogical inquiries
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that Socrates manages to conduct with Agathon, despite Phaedrus' ban on dialectic
(194d1-8): first Socrates has the tragic poet recognize that he cannot explain why he did
not fear to display his wisdom the other day before a vast audience, but is afraid to do
so now (194a8-c10); second, he prompts him to acknowledge that he does not know
precisely the nature of erds (199¢3-201c¢9). Through the voice of Diotima, Socrates
prolongs and extends to the former speakers this dialectical exchange which he cannot
carry on in a formal way with his table companion. Diotima's speech can thus be viewed
as more 'Platonic' or more 'philosophical' than the former ones not merely because, as it
has long been noted, it conveys an ontology and an epistemology very close to the
theory of the Forms propounded in the Phaedo or the Republic; Diotima also manages
to perform two tasks which Plato characterizes elsewhere as characteristic of the
philosopher: knowing both the good and the truth about an object (cf. Resp. 6.508¢3),
and giving a account (Resp. 7. 533c2, Plt. 285d4-286a5).

Contest over wisdom: knowing the good or inventing it?

I also hope to have shed light on the kind of wisdom competition displayed in the
Symposium. First, the confrontation between the first speakers and Diotima should not
be viewed simply as a conflict between tradition and philosophy: as we saw, each
speaker, from Phaedrus onward, covertly subverts the tradition he claims to advocate by
proposing a novel view of erds. Second, what is at stake in this debate is less 'who
knows what eros is?' than 'who knows how eros relates to the good?' and, eventually,
'who knows the good'? Each of the first three speakers proposes a different and novel
vision of erds primarily because he holds a particular vision of the good. Eryximachus,
for example, cannot be suspected of being unaware that erds is a desire tending towards
pleasure — this is the standard view of erds in the medical literature; the doctor is rather
pushed by strategic reasons to ignore these features in his depiction of the good eros:
they are incompatible with his conception of what is supremely good for human beings
— health. What his dismissal of pleasure and desire eventually reveals is not his
ignorance of erds but rather an inability to understand how beneficial desire and
pleasure can be for achieving virtue and happiness. Plato's final purpose may thus be to
prompt his reader to wonder how compatible with praising erds are the various ideals of
excellence that were promoted by the various educators and sophoi in classical Athens.

To what kind of virtuous and happy life is erds best conducive? Is it the honoured life
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of the Homeric heroes (Phaedrus)? Or democratic citizenship (Pausanias)? Or the
healthy life (Eryximachus)? Or is it Diotima's 'ungrudging love for wisdom' (ptioco@ia
dopBovoc, 210d6), which leads to contemplate the form of beauty and to give birth to

true virtue?

Plato's answer is that none of the ideals conveyed by the first three speeches allows us
to fully enjoy fully the potentialities of erods. If our goal is to reach the standards of the
Homeric heroes — acquiring the highest military honours during our life and, after
death, being granted eternal enjoyment on the Isles of the Blessed — we should not take
eros as the primary motivation of our action; erds can help only those who are unable to
produce 'true virtue' and who will therefore never reach the kinds of bliss designed for
the heroes. If our final purpose is to become a good orator and live in a stable
democratic society, why should we postulate the existence of an erds in the soul, and
give erds the principal and long-standing function that Pausanias assigns to it in
education and social life? The time limited paiderastia, where the erastés provides his
traditional intellectual and moral knowledge in exchange for the sexual favours of the
youth, is quite sufficient to acquire the education necessary for political success. And
the traditional bonds of philia between souls, based on areté and not on erds, are quite
sufficient to secure the stability of the democratic society. Finally, if our final goal in
life is to be healthy, we cannot genuinely praise erds for what it is (a desire tending to
pleasure) since both desire and pleasure are suspicious and must be checked with regard

to health.

The failure of the first speakers to offer at the same time a dignified and a realistic
encomium of erds eventually explains the state of affairs that Phaedrus indignantly
recalls at the start of the dialogue (177a5-c3): if no sophos has offered a dignified
encomium of erds to date, it is because no ideal of virtue and happiness promoted by
the current sophoi allows humans to recognize and fully enjoy all the aspects of eros.
Although the first speakers try to make up for this injustice, they fail to do that
convincingly because they still assume that erds can be valued only with respect to one

of these traditional ideas of the good to which they remain attached.

Conversely if Diotima is the only one who can deliver a proper encomium of erds, it
may not be primarily, as we have been assuming so far, because she holds a better and
more comprehensive view of erds (cf. Chapter 5). It might be rather because she holds a

novel view of virtue and happiness, a view that may allow enjoyment of erés without
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frustrating any of the essential features of this emotion that conventional moralists

necessarily have to dismiss.

Research prospects

I did not have time to explore this hypothesis in the limits of this study, but this will
need to be done if I want to make full sense of the reasons why Diotima's encomium
caps the former ones and manages to solve the problems they raised. Let us just
signpost here the main points of this prospective argument. It already appeared that
Diotima holds a wide view of the good, that encompasses all the views advocated
separately in the first three speeches, e.g. athanasia (Phaedrus), philosophia
(Pausanias), theophilia (Eryximachus). At closer inspection, though, Diotima also holds
a different conception of each of these notions that she seems to borrow from the former
speakers, and from the traditions they draw on themselves. She does not view
immortality as the eternal life of pleasures granted to Achilles by the gods: Diotima's
immortality is reached by giving birth to virtuous offspring and, ideally, through the
intellectual contact with the Form of the Fine. Her view of philosophia has nothing to
do with Pausanias' mundane training in poetry and rhetoric, nor with his political
discernment based on received assumptions about the right and the wrong; rather it
consists in seeking a new definition of what is fine and right, and these notions are
arguably much more sophisticated than those transmitted by Solon and Lycurgus, whom
Diotima pointedly refers to in the lower mysteries, ranking them among those who
produce virtue through philotimia, not through philosophia. The 'god' with which
Diotima's lover become philos (cf. Beopirel, 212a6) is the Form (a1 10 Ogiov kadov,
211e3); whereas when Eryximachus talks of the koindnia and philia that humans should
seal with the gods through mantic art and sacrifices (188b6-d3), the divinities he has in
mind are presumably the anthropomorphic gods of the Hesiodic pantheon, who control
the natural elements; or, if the doctor holds a naturalistic view of the divine, they might
be the elements themselves; in any case, Eryximachus does not view god as the abstract
Form of the Fine. As a result the kinds of happiness that humans can reach through each
kind of theophilia are much different: a peaceful ordinary life, free from diseases and
climate disturbances (Eryximachus); the joy of contemplating the Form of the Fine and
the production of true virtue (Diotima). Unlike the kinds of virtue and happiness

promoted by the first speakers, those promised at the end of Diotima's love ascent are
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completely unfamiliar to the citizens of 5™ century Athens. Even Socrates may not
know what contemplating the Form of the Fine and producing true virtue looks like (cf.
Resp. 6.506c1-2); maybe as an indication that nobody has already achieved such an
exploit, Plato gives no information about the nature of to kalon and the 'true virtue'
mentioned at the end of the ascent. Diotima's goods, contrary to those that the previous
speakers claimed to know, remain to be invented. Therefore, if Diotima opposes the
first speakers as innovation opposes tradition, it might be concerning the conception of

the good, much more than concerning the conception of erds.

On the one hand, this might be viewed as a weak point for Diotima's theory: is not that
bliss promised at the end of the ascent just a mirage? Who can testify that the erotic
ascent really works? And is there even one human being able to go through such a
painstaking philosophical training? On the other hand, the novel and undecided nature
of Diotima's virtue and happy life is the strong point of her encomium: it is because her
view of the good is of a new kind that she can make allowance for some features of erds
that have been frustrated by the traditional morals so far. In so doing, Diotima also
endows her educative programme with some erotic appeal. In the context of a Greek
symposion, she does not just display her wisdom about eros or the good: like all the
previous speakers, she speaks as an educator who offers her audience (particularly
Agathon) a particular ideal of excellence to seek, and, to that end, a particular
educational programme (paideia) to follow. Her speech, like the previous ones, is not
just a demonstration (epideixis); it is and educative offer (epangelma). Plato indicates
that Diotima's epangelma supersedes the others by showing that, however hazardous
and difficult to reach is the excellence promised at the end of the ascent, her paideia and
the excellence it aims at are the only ones which will allow us to enjoy all the aspects of
eros, without hindrance. 'Jouir sans entraves': this is after all not a bad slogan for
advertising a higher education programme — it is presumably more likely to make
young prospective students prick up the ears than 'win medals', 'enjoy political freedom'’

or 'stay healthy'.
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