ECONOMIC SELF-
RESTRAINT

An interpretation of Ischomachus’ use of
sophrosyne in Xenophon’s Oeconomicus

MA Thesis Classics and Ancient Civilizations
Supervisor: Dr. T.A. van Berkel

Second reader: Dr. A.M. Rademaker

Word count: 16.494

Date of submission: 12-08-2019

Aniek Vink s1665235

a.vink.5@umail.leidenuniv.nl



Contents

INEFOTUCTION ...t b bt bbbt bbbt e st et et e bt b nnennen s 2
Chapter 1: a semantic study 0f SOPNIOSYNE .........ooouiiiiiiiicie e ne 4
1.0 GNEIAI USES ...ttt bbbt b bbb bbb e 4
1.2. Plato’s philoSOPRICAl USES ....coviivieiriiiiiieiiiiieeie s 8
1.3, RElATION 10 BNKIALEIA ......eoveiiieiiteieet ettt 9
Chapter 2: SOCrates” SOPNIOSYNE .....cviiiiii ittt e e et e e sbeera e besreeneesre e 11
2.1. Good sense t0 avoid harming OtNETS ...........cooiiiiiieiieee e 11
2.1.1. Xenophon’s apologetic defINItioN ..........ccocvreerieiiiieiiineerie e s 11
2.1.2. Socrates’ philosophical definition ...........ccceeiiiiiiiiiiiie e 13

2.2. Good sense to avoid harming ONESElT..........c.oi i 15
2.2.1. Xenophon’s apologetic defiNItioN .........cccocvreeriiiiniiiniseesie e s 15
2.2.2. Socrates’ philosophical definition ..........ccccveeiiiiiiiiiiii e 16

2.3. Preliminary CONCIUSION..........cciiiiiiie ettt s re et s re e aesbe e sbestaenbenre s 18
Chapter 3: Cyrus’ SOPNTOSYNE .....c.veuiiiiiiiiite ittt r ettt bbb n e enes 19
3.1. G00d Sense t0 AVOIA QISOTUEN ......c..eieiieiieiiitireste et 19
3.1.1. Xenophon’s Greek-oriented definition ... 19
3.1.2. Cyrus’ political defINition...........ceeiiiiiiiiiiiie e 21

3.2. G0Od Sense t0 AVOId INUECENCY ......ouveviiiiiiiitiriiite ettt 23
3.2.1. Xenophon’s Greek-oriented definition..........c..cooiiiiiiiiiiiice e 23
3.2.2. Cyrus’ political defINition...........ceiiiiiiiiiiiierr e 24

3.3, Preliminary CONCIUSTON .......c..oiiiieieieise ettt bbb 26
Chapter 4: Ischomachus’ SOPNFOSYNE .........ciuiiiiiiiiicii e 27
4.1. Good sense to avoid harming ONESEIT.........cocv o 27
4.1.1. ANalySis OF the PASSAQE ...cc.ecviiiiiieieie et e et s b et e e besae b e teeaeesreens 27
4.1.2. Interpretation of the OeCONOMICUS @S 8 WNOIE..........cceiieiiiiiiiiee e 28

4.2. Good sense to avoid harming OTNEIS .......cc.ooi i e 29
4.2.1. ANalYSIS OF the PASSAQE .....eeeeeieiieieiteeie sttt ettt ettt sre s e ae e e e e sreeneeseeenes 29
4.2.2. Interpretation of the OeCONOMICUS @S 8 WNOIE..........ccveiiiiiiiiiiie s 30

I €T ol STl g 1T (o I \V/o o [ TEST0] o[- SRS 32
4.3.1. ANalYSIS OF the PASSAQE .....eeeeeieiieieiteee ettt ettt e st s e tesne e e e seeeneeseeenen 32
4.3.2. Interpretation of the OeCONOMICUS @S 8 WNOIE..........ccveiiiiiiiiirie s 34

4.4, Preliminary CONCIUSION ........cuiiiiii ittt 35
(000]3Tod 111 (o] o TP TSR PRSPPI 36
21 o] FTa] o =T o] 1 Y S P 38



Introduction

Amekpivato & pot, & Tdkpatec, Tpog tadta 1) yovy, T1d dv &yd cot, Een, Suvaipny copmnpata;
Tig 8¢ 1 &un Svvayug; GAL’ &v 6ol mavta dotiv. Euov & Epnoev 1 piTnp Epyov eival cOEPOVELV.

Noi pa Ai’, Epnv &yd, @ yovo, koi yap &pol O motip. GAAL coepoévev Tol 6Tt Kol
avopOg Kol yuvokog obTeg motely, 6mmg T e dvta ag PérTioTa E&el Kol dALa OTL TAEToTO €K

10D KaAoD T€ Ko dikaiov Tpooyevicetar.t

And to this, Socrates, my wife answered me: ‘How could I help you? What is my power? But
everything is in your hands. My mother said that it is my job to have self-restraint.”

Yes, by Zeus, wife,” I said, ‘and so did my father to me. But it is natural to both a self-
controlled man and a woman to act in such a way, that their possessions are as good as possible
and that very many other things are added to them from the good and the just. *

It is not at all surprising that we find the term co@poveiv in this passage of Xenophon’s Oeconomicus,
for Ischomachus is here telling Socrates about a conversation he once had with his wife about how to
manage an estate. Like Carlson says, co@poveiv ‘is typically associated with good decision making,
soundness of mind, and a capacity of restraint, particularly with regard to women.”® The fact that
Ischomachus’ wife sees this as her primary task is therefore only natural. What is surprising though, is
the answer of Ischomachus. As Pomeroy notes, (Xenophon’s) Ischomachus ‘is the first to connect the
cw@pocvvn of both men and women with good administration of the household.’* So apparently
sophrosyne has in his opinion nothing to do with the chastity of his wife. Rather, it is interpreted as a
state of mind that benefits an oikonomia, i.e. ‘household’ or in this case ‘real estate’. This is an
unexpected interpretation, for it is not found in similar contexts in works written by other authors.
Therefore, we are bound to wonder whether Xenophon really means this ‘economic’ interpretation of
female sophrosyne.

There is a group of commentators who would happily answer this question with a no: the ‘ironic’
interpretators, best represented by Strauss.® According to their interpretation, Xenophon’s Socrates (and
therefore Xenophon) does not actually believe that Ischomachus’ way of life is truly worth imitating.
Instead, Socrates would be contrasting Ischomachus’ only seemingly good life to his own actually good
life.® This means that anything Ischomachus says should not be taken seriously, including the

interpretation of female sophrosyne presented above. However, not all commentators follow these

1 Xenophon, Oeconomicus, 7.14-15.
2 All translations are my own.

3 Carlson (2015): 133.

4 Pomeroy (1994): 275.

5 Strauss (1970).

6 Cf. Stevens (1994): 211-213.



Straussian ideas. Dorion, for example, shows many parallels between the ideas of Socrates and
Ischomachus and proves that their ways of life are in fact not in opposition, ‘but instead, a profound
complementarity.’” Therefore, he would not question Ischomachus’ interpretation of sophrosyne here.

However, this passage is not usually the focus of either interpretation. The first commentator |
have come across who looks into the concept of sophrosyne as an actual argument for the interpretation
of the Oeconomicus as a whole, is Carlson: she claims that the fact that Ischomachus interprets female
sophrosyne in an unexpected way proves that he has not correctly understood what this concept means.
By focusing only on the oikonomia instead of female qualities like chastity, he makes his wife more
masculine. This way he forgets her actual importance: bearing children. In other words, Ischomachus’
life is based on a distorted view of sophrosyne and therefore not actually worth living or imitating.®

Though | believe Carlson is on the right track by looking into the way sophrosyne is used and
interpreted by Ischomachus, | do not agree with her conclusion. My hypothesis is that an analysis of
Ischomachus’ sophrosyne will rather give us an argument for the non-‘ironic’ interpretation:
Ischomachus and Socrates live very different ways of life, and it is not surprising if this results in a focus
on different aspects of sophrosyne. After all, Rademaker® has shown that the term sophrosyne has many
uses in different contexts. Therefore, | want to use his finds and ideas to come to a new interpretation of
Xenophon’s Oeconomicus. By showing that Ischomachus is not so devious in his uses of sophrosyne an
‘ironic’ interpretation will no longer be necessary.

In order to prove this hypothesis, I will closely read three different texts by Xenophon. Naturally,
one of these will be the Oeconomicus. However, | do not believe a study of this work alone will suffice
for my research, and therefore | have chosen to also look into the Memorabilia, because this work can
give a clear idea of Socratic sophrosyne, and thirdly, into the Cyropaedia. This last work may seem to
have little to do with my research question, but it is in fact essential for it, since this work is about Cyrus
who, according to Xenophon, was an extraordinary example of sophrosyne, while living an entirely
different life than Socrates. By showing that Cyrus is a co@pwv person, even though he does not live a
philosophical life, it will seem more likely that Ischomachus’ life can also be in accordance with
sophrosyne.

My thesis will be divided into four chapters. The first chapter will be a short introducing chapter
with a more detailed description of the various uses the term sophrosyne can have in Xenophon’s time,
mainly on the basis of Rademaker. In the second chapter there will be an analysis of passages of the
Memorabilia. Through this analysis I will try to define what Socratic sophrosyne compasses. In the third
chapter the same will be done with the Cyropaedia, and in the fourth with the Oeconomicus. In this last
chapter I will then also combine the results of the three analyses. Finally, I will draw a conclusion based

on my findings.

" Dorion (2018): 540.
8 Carlson (2015): 134-143.
9 Rademaker (2005).



Chapter 1: a semantic study of sophrosyne

In this first chapter | will mainly focus on a summary of the relevant conclusions of Rademaker’s
semantic study.’® However, even though this work is a quite recent and elaborate, 1 still think it is
necessary to also look at a few other works. This is because Rademaker does not mention a problem that
I think deserves attention: the relationship between sophrosyne and enkrateia. Therefore, in order to
give a complete relevant semantic study of sophrosyne,'* as I will need for my research, it seems best to

also include their studies into this chapter.

1.1. General uses
Let us start by looking at the meanings of sophrosyne, as they are given in the LSJ:*2

A. ‘soundness of mind’, ‘prudence’, ‘discretion’, ‘sanity’

B. ‘moderation in sensual desires’, ‘self-control’, ‘temperance’

C. (in a political sense) ‘a moderate form of government’
This already shows that sophrosyne has a variety of contexts in which it can be used. About this,
Rademaker states as follows: ‘Are we to suppose (...) that the considerable differences between
[various] examples (...) are the result of the application of this general term to [quite] different
individuals in quite different settings? Or are we to take it that [there] are [separate], and in principle
quite unrelated ‘meanings’ of the word? It would seem that the truth is somewhere in between.”*® What
does he mean by this ‘somewhere in between’? Rademaker’s claim is that there ‘is a number of quite
distinct uses of the word that are connected by what is called, after Wittgenstein, family resemblance.’*
So, there are indeed separate, quite unrelated ‘meanings’, but at the same time these ‘meanings’ are not
entirely unconnected. This idea is based on a structuralist'® and a cognitive!® view on language. The so-
called family resemblance Rademaker explains as follows: ‘some uses share some attributes with some
other uses, and others with others. There may be uses of the term which have little or nothing in common
at all.”¥’

What does this ‘family resemblance’ mean for our aim at a semantic study? It means that we

should view the ‘meaning’ of sophrosyne not as one, abstract concept, but as a field of different semantic

10 Rademaker (2005).

111t should be noted that in talking about sophrosyne, 1 also take into account the cognates coepwv and
ocoppovéw, cf. Rademaker (2005): 252, [There is] no reason to reject the assumption, implied by all existing
description of the terms, that the adjective coepwv, the noun coepocsivvn and the verb cogpoveiv etc. can be
regarded as belonging to a single lexeme, by which | mean that each of these terms basically expresses one and
the same concept, and exhibits essentially the same, very full, range of senses.’

12187, s.v. coppocivn.

13 Rademaker (2005): 18.

4 1dem: 6.

15 1dem: 16.

16 1dem: 19.

17 1dem: 25.



uses, similar to a family tree. Instead of ‘family members’, we have different categories and sub-
categories of uses of the term. These categories are as specific as possible, because generalizations often
‘give a distorted view of the actual use of the word.”*® Also, the categories have no clear boundaries,
because there should always be a possibility for so-called borderline cases®®: specific uses which cannot
be placed in a certain category, but which are at the same time not entirely unrelated to this category
either. This means that we have ‘gradations of membership’?; some uses are better examples of a certain
category than others. When a certain attestation of sophrosyne is used in a specific category in a way
we would expect, we call this prototypical use: ‘central cases that form ‘normal’ good examples of its
category.”?* Rademaker has made a list of 18 such categories/uses’ in total, put into five broader

categories, as summed up below:??

A. Good sense
1. Soundness of mind.
= Antonym: pavio/poivesOar/yolepovelv/mapa@poveiv.
B. Good sense to avoid harming oneself
2. Avoiding behavior that is harmful (to oneself).
= Typical, but not uniquely, for men.
= Focus on the behavior, instead of the state of mind of a person.
= Not a purely ‘intellectual’ use of the term: prudential.
3. Observing what is good for the city.
= Typical for citizens.
= Focus on the interest of the city as a whole.
= Often used in speeches to persuade listeners.
4. Good caution in international affairs.
= Typical for the city.
= Often with military connotations.
C. Good sense to avoid indecency
5. Control of pleasures and desires.
= Typical for men.
= Has no longer to do with self-interest, rather with behavior towards other people.
= Antonym: dvoudng/pmoapdg/movoupyos/0pacic/kakamdymv/oPpioTic.
6. Moderation.

= Sub-category of (5).

18 Rademaker (2005): 22.
19 1dem: 23.

20 1dem: 29.

21 |dem: 24.

22 1dem: 252-269.



= Specifically to do with money and serving the interests of the city.
= Closely linked to the ‘prudential use’ described above.
7. Marital fidelity.
= Typical for women.
8. Chastity.
= Typical for girls.
9. Decency in dealing with épootai.
= Typical for boys.
D. Good sense to avoid disorder
10. Quiet life.
= Typical for men.
= Avoiding npdypata and law suits.
= No sophrosyne means in this case that you harm your fellow citizens.
11. Keep quiet.
= Typical for women.
= Avoiding contradicting husbands.
= Suppressing strong emotions.

= Typical for girls.

= Modesty, silence, obedience.
13. Quietness and ‘shame’.

= Typical for boys.

= Modesty, silence, obedience.
14. Do not resist.

= Typical for subordinates.

= Obedience.

E. Good sense to avoid harming others

15. Avoiding injustice.

= Typical for men.

= Avoiding acts that violate the rights of others.

= Antonym: vBpilew.
16. Avoiding violence.

=  Sub-category of (15).

= Avoiding physical violence.
17. Do not offend the gods.

= Typical for men.

= Avoiding violating human rights under protection of the gods.



18. Evvoypioa.
= Quiet obedience of citizens.
= Avoiding civil strife.

These different categories are put
into the following figure (figure 1) by
Rademaker. Here we see a kind of
‘network’ of the different uses
mentioned above. According to
Rademaker, there are two important
questions in regard to the semantic
description of sophrosyne: ‘(i) Who is
called cdepwv? (...) and (ii) Which
kind of behaviour is the manifestation
of this cwepocvovn and who is
affected by it, and benefits from it?’2®
Therefore, from the top to the bottom
we find the various types of behavior
in which we can find sophrosyne and
from the left to the right, we find the
different social groups who can
possess sophrosyne.

Figure 1.

23 Rademaker (2005): 271.



1.2. Plato’s philosophical uses

In the overview of the previous paragraph, we have seen that sophrosyne has many different uses. This
semantic variety is a phenomenon which is called polysemy. In the second part of his study, Rademaker
describes the way Plato uses sophrosyne.?* Plato is someone who deliberately intervenes in the different
uses a certain concept can have. Rademaker distinguishes two tendencies here: on the one hand, ‘Plato
fully exploits the polysemy of our terms’,?® in order to ‘establish links with several other virtues.’?® On
the other, he ‘greatly reduces the vast range of conventional uses’ by focusing on the ‘prototypical
examples of the coepoctivn of men, both as individuals and in the notg.”%

As to the polysemy, Rademaker shows how Plato’s Socrates argues in several dialogues for the
unity of all virtues. Sophrosyne is linked to coia, dvdpeia, and dicoroovvn. In order to do so, Plato uses
specific uses of sophrosyne to find overlap with the other virtues.?® Then, it is assumed that because
there is an overlap ‘in one of their manifestations, it should follow that the qualities overlap throughout
their manifestations.’? So Plato does not limit himself to one specific use in a specific context, but rather
combines different uses at the same time: in Protagoras, for instance, he re-interprets the ‘prudential’
use of sophrosyne to find a link with dikatoctvn,*® combining the uses ‘avoiding behavior that is harmful
to oneself” and ‘avoiding injustice’ in one and the same passage.

However, there are also dialogues in which Plato reduces the polysemy of sophrosyne. The best
example of such a dialogue is Charmides. In this work, Plato focuses on ‘its prototypical use of ‘control
of desires’.”%! Plato does discuss ‘a number of notions conventionally associated with traditional uses of
chepwv and cognates, [but] only to reject them all as definitions of the concepts.”®? So here, Plato does
not seek to combine different uses, but to explicitly choose one. This is not coincidentally the specific
use we would expect on the basis of the context, i.e. the prototypical use.

Rademaker ascribes the fact that Plato sometimes exploits and at other times reduces the
polysemy of sophrosyne to different purposes of the dialogues.® The dialogues that attempt at proving
the unity of the virtues need sophrosyne to be polysemous, while the dialogues that attempt at a
definition naturally are looking for a single, prototypical ‘meaning’.

However, | believe there is something more to be said on this. If we take a look at the context
of the dialogues, there is something remarkable going on there. In Charmides, Socrates is talking with

Critias and Charmides, two persons who are associated with Socrates, but have lived rather dubious

24 Rademaker (2005): 293ff.
2 |dem: 291.

26 |dem: 322.

27 1dem: 292.

28 |dem: 296-297, 307-308.
2 |dem: 297.

30 |dem: 303, 322.

31 1dem: 350.

32 1dem: 339.

33 |dem: 350.



lives.® If we keep in mind that Socrates was charged with the crime of ‘corrupting the youth’, we might
see some apologetic tendencies of Plato here.®® After all, as Rademaker correctly notes, both men are in
this dialogue ‘exposed as ‘false experts’ on political virtue,” while Socrates is shown to be the one ‘who,
ultimately, offers the greatest benefits to his city and constitutes the best example of the chepwv
mohitng.”*® This is also shown by the contrast between the philosophical definitions which Socrates’
collocutors attempt, and the actual copewv behavior that Socrates displays, €.g. ‘in his self-control at
the sight of young Charmides.”®" So maybe, the difference is not due to the different purposes of the
dialogue, but rather that of Plato: is he defending Socrates post mortem against the charges that were
made against him, or is he extending his own philosophical theories? In the first case, Plato has to prove
that Socrates met the general notions that people had in mind when they thought of sophrosyne and
therefore focus more on its prototypical uses, while in the latter case, he could simply make use of the
borderline cases and combine different uses for philosophical purposes. As we will see in the next
chapter, a similar distinction can be made in the way Xenophon uses sophrosyne.

1.3. Relation to enkrateia

Finally, I should say something on the relationship between sophrosyne and enkrateia. These terms are
often used together in the same contexts and closely related to each other. The difficulty is that they both
have ‘uses’ in a similar semantic field.® North believes that even though the two terms are quite alike,
there is a difference: sophrosyne has ‘a wider scope than enkrateia, which is usually restricted to the
control of the appetites and passions.’*® Hence, enkrateia can often be seen as a form of sophrosyne,
while sophrosyne is always broader in meaning than the restricted ‘control of appetites and passions’
which enkrateia encompasses.

Even though Humble says that she disagrees with North on this point, in fact she argues
something similar: ‘the meaning of enkrateia does not stretch beyond physical self-control whereas
sophrosyné encompasses a much wider range of meanings.’*® Chernyakhovskaya, however, makes a
different distinction: ‘[éykpdrein] selbst hat aber (...) keine rationale Basis, wahrend die co@pocivy
die rationale Selbstbeherrschung ist, d.h. die auf dem Wissen begriindete Enthaltsamkeit.’*! In other
words, sophrosyne and enkrateia differ because sophrosyne is based on knowledge, while enkrateia is

not.

34 Cf. Danzig (2013), 486, “Critias, the infamous leader of the Thirty (...), Charmides, who also served in a
subordinate role in that infamous government.”

% Cf. Danzig (2013).

%6 Rademaker: 340.

37 bidem.

38 Cf. Humble (1999): 340.

39 North (1966): 130.

“0 1bidem.

41 Chernyakhovskaya (2014): 93.



Johnson, finally, goes even further than Chernyakhovskaya by arguing that sophrosyne for
Xenophon is not only based on sophia, but even (almost) an equivalent of it.*? Johnson tries to prove
that for Xenophon’s Socrates, just as for Plato’s, sophia is a central notion.* Sophrosyne is the word
through which enkrateia and sophia can be connected: by using the word cogpovéostepov in the oracle-
speech of the Apologia,* Xenophon would be drawing attention to the fact that sophia is also essential
for his Socrates. After all, sophrosyne is not an equivalent for him to enkrateia, but Xenophon rather
says that Socrates did not distinguish between this and sophia.*® So, in Johnson’s opinion, sophrosyne
is apparently a quality that is somewhere between enkrateia and sophia, although it is much closer to
sophia.

In conclusion, we can say that enkrateia and sophrosyne, even though they are closely related
to each other, are not equivalent terms. This can either be because sophrosyne has a broader scope than
enkrateia, as North and Humble believe, or because sophrosyne has also a close connection to sophia,
as opined by Chernyakhovskaya and Johnson.

42 Johnson (2018): 93.

43 |dem: 94.

44 Xenophon, Apologia, 14.
4 Johnson (2018): 93.
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Chapter 2: Socrates’ sophrosyne

In the previous chapter we have seen the conclusions of existing semantic studies on sophrosyne. In this
chapter, I will take a closer look at Socrates’ sophrosyne through an analysis of the Memorabilia. In this
work, there is an important difference between the way Xenophon characterizes Socrates as a ch@pwv
person and the way Socrates philosophizes about the concept of sophrosyne: just like Plato, whenever
Xenophon has apologetic tendencies in the Memorabilia, we will see he uses more prototypical
interpretations of sophrosyne, whereas when Socrates is speaking, we will encounter more borderline
cases and combinations of different uses. Therefore, | have chosen to make clear distinction between
those types of passages in this chapter.

In addition, this chapter will be divided into two in-between headers that are based on
Rademaker’s categories. The most important uses of Socrates’ sophrosyne fall in the categories of ‘good
sense to avoid harming oneself” and ‘good sense to avoid harming others’. Therefore, I have chosen
these two categories as starting points for my analysis. | want to emphasize that | am not trying to give
another semantic description of sophrosyne, but rather to show the specific interpretation of this virtue
Socrates and Xenophon have: with what kind of behavior or descriptions do they express/fulfill
sophrosyne? Still, | believe that they, too, start from the semantic values of sophrosyne, which is why

the semantic theory of Rademaker is a necessary scholarly framework.

2.1. Good sense to avoid harming others

2.1.1. Xenophon’s apologetic definition
Many attestations of (a cognate of) sophrosyne we find in the first book of the Memorabilia, where
Xenophon addresses the charges against Socrates, on the basis of which he was sentenced to death. One
of them concerns the charge of d4cépeia, which Xenophon describes as ur chepoveiv.*® Rademaker uses
exactly this passage to explain the way sophrosyne can be used in the juridical context of the moiig.*’
This means that the way Xenophon describes it in this specific context, is what any Greek would expect.
Socrates is shown to make sacrifices to the gods, follow the customs of the state, pray to the gods, and
so on,*® which are all prototypical things one should do to avoid the charge of dcéBewa. Xenophon has
therefore obviously interpreted sophrosyne as the generally approved behavior one should show towards
the gods.

Another charge against Socrates was that he corrupted the youth. About this, Xenophon writes

as follows:

46 Xenophon, Memorabilia, 1.1.20.
47 Cf. Rademaker (2005): 269.
48 Cf. Xenophon, Memorabilia, 1.1.2, 1.1.10, 1.3.1, 1.3.2.

11



"Iomg ovv imot TIC v TPOC TodTa, HTL EXPRV TOV ZOKPATNY UF| TPOTEPOV T TOATIKY S1OACKEY
TOVG GLUVOVTOG T GOPPOVELY. £YD 6€ TPOG TOVTO PEV OVK AVTIAEY®™ TOVTAG O€ TOVG SIBGGKOVTOG
Opd avTovg SetkvivTag Te Toi¢ pHavddvovoty, fmep ovtol Tolodotv 6. S1ddckovot, kai Td Adyw
npocPiBatoviac. oida 8¢ koi Tokpdtny deikvivia toic cuvodoty £anTdv KOAOV Kayabdv Svio

Kai Srakeydpevov kdAMoTa mepi dpetii koi TV GAAwV avOpomivov.*

Maybe one could say about these things, that Socrates should not teach politics to his
companions before (he taught them) how to be eo@pwv,> and | do not disagree with that; but |
see that all teachers explain to their students as regards themselves, how they themselves
practice what they teach, and that they persuade (them) by arguments. | know that Socrates also
showed himself to his companions to be a gentleman and that he spoke most excellently about
virtue and the other human affairs.

In this passage too, Xenophon is obviously defending Socrates. Here, we are in the context of his
chepwv behavior within the moAc:®! edvouia. As we have seen in the previous chapter, Socrates was
associated with various people who have lived rather dubious political lives, like Critias and Alcibiades
(cf. Mem. 1.2.15-28). Xenophon therefore needs to prove that Socrates is not to be blamed for their
misbehavior. For this, he interprets sophrosyne again in a prototypical way. Rademaker describes that
sophrosyne as gvvopia is ‘the quiet obedience of the law-abiding citizen, who wisely refrains from the
“injustice’ of civil strife.’>? This is exactly what Socrates is doing according to Xenophon: he is behaving
like a kolOg kayabog, i.e. someone who is good and excellent, and therefore someone who is by
definition law-abiding. It is even possible that kaAog kdyabdg is specifically referring to being a member
of ‘a group of moderate conservatives who intended to keep its distance from the crimes committed by
the Thirty under the leadership of Critias.”>® This means that Xenophon would be explicitly distancing
Socrates from the crimes of the Thirty and thereby from the ‘injustice of civil strife’.

In addition, Socrates teaches other people about virtue,>* so he is not only refraining from civil
strife himself, but even encouraging other people to do the same. This is typical for Xenophon’s

Socrates. As Dorion notes, Xenophon’s Socrates ‘openly acknowledges that he is a teacher and an

49 Xenophon, Memorabilia, 1.2.17-18.

%0 Since the purpose of this study is to interpret what is meant by sophrosyne (and its cognates), | have chosen to
keep those words untranslated.

51 Cf. Bevilacqua (2018): 461-464, for a more elaborate analysis of the political context.

52 Rademaker (2005): 269.

%3 Bevilacqua (2018): 475.

54 Cf. for this point Xenophon, Memorabilia, 1.6.1-15, where Socrates has three conversations with Antiphon
about (teaching) virtue. In the last paragraph, he explains to him that he did not engage in politics himself,
because he felt more useful to the nolig by preparing others. Cf. also Pangle (2016) for a more elaborate analysis
of this point.
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educational expert’.®® This is a great difference with Plato’s Socrates, ‘who denies being anyone’s
teacher, [and] often represents himself as his interlocutor’s student.”>®

Hence, we see that Xenophon gives prototypical interpretations of coepwv behavior towards
others. Sophrosyne towards the gods, on the one hand, is interpreted as generally approved behavior
towards the gods and therefore behavior that avoids the charge of doéBeta. Sophrosyne within the woAig,
on the other hand, is interpreted as behaving as the perfect, law-abiding citizen, i.e. according to edvopia.
In short, we see that within the specific contexts we have here, Xenophon uses sophrosyne exactly as

we would expect him to.

2.1.2. Socrates’ philosophical definition
Let us now have a look at the passages in which Socrates is speaking. The passage that is relevant here

is the following, in which Socrates is speaking to one of his students, Euthydemus:

Togpocivg 8¢, ® Evddnpe, tivi dv @ainuev fttov § 1 dkpatel Tpochkety; adTd yop S1mov
T0 €vaviio cOEPocvVNG Kol dkpaciag &pya €otiv. Opoloy®d kol todto, £pn. Tod &
gmperelcon OV TPOGTKEL OIEL TL KOAVTIKOTEPOV Elvan dkpaciog; Odkovy Eymy’, Epn. Tod 62
avti T@V aeelobVTOV T0 BAanTovTa mpoalpeichal molodvtog kal TovTeV UV Emuereictar,
gxelvav 0¢ auelelv meibovtog kal 10l 6EPovodel Ta Evavtia TolElv dvaykalovtog ofel T

avOpd e Kékov givar; OVdév, Een.>

‘Whom, Euthydemus, could we say that sophrosyne concerns less than the uncontrolled one?
For surely the acts belonging to sophrosyne and those belonging to incontinence are the exact
opposite.” ‘I agree with that too,’ he said. ‘And for the taking care of the things that are right,
do you think there is anything more hindering than incontinence?’ ‘I do not,’ he said. ‘And if
that (incontinence) urges (one) to choose the harmful instead of the useful and persuades (one)
to take care of the former, but to neglect the latter, and forces (one) to do the things opposite to

the soppwv things, do you think that anything is worse for a human?’ ‘Nothing,” he said.

In this passage, Socrates emphasizes the importance of sophrosyne. There are two things that become
clear about coepwv behavior here: firstly, the opposite of sophrosyne is apparently ‘to be uncontrolled’
(xpacio) and, secondly, for Socrates sophrosyne has something to do with the things dv mpoonxer,
here translated as ‘the things that are right’.*® It is not immediately obvious how we should concretely
understand these things, but the part that follows gives some better explanation: in order to be coepwv,

one should do useful things (®@elovvtmv), not harmful things (BAdrtovta).

%5 Dorion (2006): 95.

% |bidem.

57 Xenophon, Memorabilia, 4.5.7.

%8 This translation is based on the translation of the LCL 168 (2013). The LSJ gives ‘to be befitting, proper’ as a
possible meaning for mpoohko.
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Still, it remains unclear what is meant by this ‘useful” and ‘harmful’. First of all, for whom is it
useful/harmful to (not) be cepwv? If we take a look at the context of this passage, it seems that Socrates
meant both for other people and for oneself. Near the end of the passage, Socrates gives some examples
of useful behavior. On the one hand, it is about useful things for oneself: you should be able to endure
hunger, thirst, lack of sleep, etc. because it will make eating, drinking etc. so much more pleasant for
you.*® On the other hand, it is about useful things for other people: you should manage your household
well, be beneficial to your friends and to the city, etc.®

Here, we see that Socrates is stretching the general uses of sophrosyne here. By explicitly calling
axpaocio the opposite of sophrosyne, it becomes clear that the starting point of Socrates’ interpretation
was ‘control of desires’. However, for Xenophon’s Socrates, self-mastery is the most central notion of
his philosophical ideas. Therefore, it should be no surprise that if we look at the specific completion
Socrates gives to this use of sophrosyne, we see that it goes further than the general notions of the
previous chapter. Being self-controlled is about more than enduring hunger, thirst, etc. (the useful things
to oneself); it is also about helping your friends and the city (the useful things to others).5!

‘Being useful to other people’ is a typical Socratic trait: after all, in Socrates’ eyes, friendships
and other social relations are ‘based almost completely on utility.”®? Danzig shows that in different
passages of Memorabilia book 2% ‘Socrates shows himself a good friend by teaching others how to
create mutually beneficial bonds of friendship,’®* for example 2.7, where a man named Aristarchus has
problems with the excess of mouths to feed, because the women of his family have all come to him for
help. If we keep this in mind, then the word ®gelovvtov in this passage will become much easier to
understand. For Socrates, coepwv behavior apparently is being mutually meelpdg. In order to fulfill
his sophrosyne he therefore tries to be as useful as possible for his friends, which essentially means he
gives his friends all sorts of practical advice.

Furthermore, not only Xenophon’s Socrates links sophrosyne to ‘doing good/useful things’. If
we take a look at Plato’s Protagoras, we see that Plato suggests that cogpoveiv has something to do
with &0 npdértetv, which is then re-interpreted as dyadd/@eelud npatteiv.®® This means that there are
even verbal agreements between those two passages (deeiipd vs. deerovvimv). Probably, Xenophon
is either responding to Plato here or Plato to Xenophon. It is striking, however, that they both seem to

associate the concept of being beneficial to others with Socratic sophrosyne.

59 Xenophon, Memorabilia, 4.5.9.

& |dem, 4.5.10.

61 Cf. Dorion (2006): 102-103.

62 Danzig (2018): 462.

83 1dem: 460-478.

64 1dem: 478.

% Plato, Protagoras, 333D. See Rademaker (2005): 303, for a more elaborate analysis of this passage.
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2.2. Good sense to avoid harming oneself

2.2.1. Xenophon’s apologetic definition
The next passage that we will analyze is one that is closely related to the previous ones. Again it is

clearly a defense of Socrates against his charges:

IIGg ovv 0k &vdéyetal ca@povijeavtag tpdcOey avdic U cmepovelv kai Sikato Suvynoivtag
npdrTey avdig advvortelv; mavta pev obv Epotye Sokel To Kahd Kai Téyadd doknTd givat, ovy
HKIGTO 0 COPPOSVVI]. €V YAP TG ADTH CMOUNTL GUUTEPLTEVUEVOL T WLYT] ai |doval meibovoty
DTNV U1 6O@POVELY, AAAL TNV TayioTV £00TOIC T€ Kol T® copott yopilectar.

Kai Kprriag om kol AAKiPadng €og pev Zokpatel cuviotny, &dvvacOny éxeive
YPOUEVD GUUUOY® TV U KOADY EmBvdY Kpatelv: ékeivov & amaAilayévte Kpitiog pév
ovyoVv gl Oettariav €kel ovvilv avBpomolg dvopig. UOAAOV T OIKOOGUVY YPOUEVOLS,
AiB1adng & o d16 pdv kGALog VIO TOAAGY Koi GEUVAY YOVoK®dY Onpdpevoc, Sion dHvopry 52
v év Tf] mOAel kal Tolg ovpudyolg VIO TOAMMY kol duvar®dv [kolakedew] dvOpdTmV
SaBpumTOUEVOG, VIO O TOD dNUOV TIUMUEVOS Kol Padimg TpmTEd®V, OGTEP Ol TAV YOUVIKDV
ayovov aintal pediog mpotedovieg AUeAodGL TG ACKNOE®S, 0UT® KaKelvog MuéAncev

av1oD.5

How then is it not possible that those, who have behaved cwppwv before, behave (now) not
oo gpwy again, and that those, who have been able to act just, become unable (to do that) again?
To me it seems that all the excellent and good things are to be trained, sophrosyne not in the
least. For the pleasures, planted in the same body together with the soul, urge her (i.e. the soul)
not to behave swppwv, but to gratify themselves and the body most quickly.

Indeed, both Critias and Alcibiades, as long as they were together with Socrates, were
able to be in charge of their foul desires by using him as their ally; but when they pulled away
from him, Critias was, after fleeing to Thessaly, in the company of people who used lawlessness
rather than justice, and Alcibiades, on the other hand, being hunted on by many respectable
women because of his beauty, being pampered by many powerful men because of his power in
the city and with the allies, being honored by the people and easily holding the first position,
neglected himself, just as the athletes of gymnastic competitions neglect their training when they

win easily.

Like the passage of paragraph 2.1.1, we are here in the context of the charge about ‘corrupting the

youth’. Xenophon uses the most central use of sophrosyne: ‘control of desires’.5” In contrast to Socrates’

8 Xenophon, Memorabilia, 1.2.23-24.

57 In Rademaker’s figure 1, this specific use of sophrosyne fell in the category of ‘good sense to avoid
indecency’, but the last two words of this passage Npéinoev avtod, point me to believe that in this specific
passage it is more about ‘good sense to avoid harming oneself’.
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use in the previous passage, this use does not exceed our expectations. Zoepwv behavior is described
as T@v pn kaAdv Emboudv kpateiv: being in control of your foul desires. This is almost literally the
same as Rademaker’s description. Specifically, it means that you should abstain from nidovai, such as
losing yourself in the attention of beautiful women or the indulgence of powerful people.®®

In order to do this, you should train yourself (dokntd), to enable yourself to cultivate the right
kind of desires. This means, for example, that you should not indulge in expensive food at any moment
of the day, but rather eat something when you are actually hungry. As mentioned in the previous
paragraph, this is, after all, what makes it pleasant to eat.®® The emphasis on this training or askésis is
meaningful, for it is one of the most important differences between Plato’s Socrates and Xenophon’s:
in Xenophon’s view ‘control of desires’ is not, as in Plato’s, a consequence of sophia, but rather a
condition for it. This means that you cannot learn self-mastery by being wise, but that it is something
that should be trained.”

This also means that if you fail to do this, the bad kind of desires will urge your soul again to
indulge in them too much. Therefore, Critias and Alcibiades were able to behave coepwv as long as
they were with Socrates, since he forced them to train themselves, but, as soon as they left his side, they
stopped training and therefore became unable to behave coepwv again.

2.2.2. Socrates’ philosophical definition
The final passage we will have a look at in this chapter, is the following about the relationship between

sophrosyne and wisdom:

Yopiov 0& kol coEPocHVNV 00 dtwpilev, GALA TO Ta KaAd Te KAyabd yryvdokovo ypiicdon
a0TOolG Kol TO T aioypd £160Ta EDAAPETGOAL GOPOV TE KOl GDPPOV EKPIVE. TPOGEPOTMUEVOC OE,
el Todg émoTapévoug pgv 6 Sl mpartety, mowodvrag 8¢ Tévavtio. coPovc T Kai GpaTeig eivol
vopiot, OV3&v ye ndddov, &pn, §| 4oOPOVG Te Kol AKPOTEIS TAVTOG YUP OTHOL TPOUIPOVHEVOVS
&K TV &vdeyopévav 6. 0TovTal GLUPOPAOTOTO AVTOIG EIVOL, TADTA TPATTELY. VOUIL® 0LV TOG uf

OpO@dS TpdTTOovVTag 0VTE GOPOVG 0VTE GOPPOVAC Elvar.’*
He did not distinguish’ between wisdom and sophrosyne, but he judged it to be wise and

cwppwv to do fine and good things, while understanding them, and to knowingly beware of

shameful things. And when he was asked further, whether he would consider the ones who knew

88 Cf. also Xenophon, Memorabilia, 1.1.22, 1.3.8-9.

89 Cf. Xenophon, Memorabilia, 1.6.1-10, in which there is a conversation between Socrates and Antiphon about
precisely this point.

70 Cf. Dorion (2006): 103. It should be noted that Dorion is speaking about enkrateia here, but the specific use of
sophrosyne here is close to this concept and Dorion does not distinguish between the two, cf. 101.

1 Xenophon, Memorabilia, 3.9.4.

2 Dorion (2012): 466-467, argues that the translation should be ‘he did not separate’. According to Dorion,
sophia is not so important for Xenophon, and especially not a virtue like or even equivalent to sophrosyne. |
believe, however, that Xenophon here really wanted to closely relate sophrosyne to wisdom, as | argue in the rest
of this paragraph. Therefore, | have chosen to keep this translation.
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what they should do, but (still) did the opposite, to be wise and uncontrolled (at the same time),
he said: ‘(I would consider them to be) nothing rather than unwise and uncontrolled; for I
believe that all people, after choosing out of the possibilities what they believe to be most
beneficial for them, do that. And so I consider those who do not do (this) right to be neither wise

nor cagpwv.

North argues that here, sophrosyne has a focus on the ‘intellectual’ use, since sophrosyne is here equated
with cogioa.” If we follow this interpretation, the starting point of Socrates’ interpretation of sophrosyne
must have been the ‘soundness of mind’. However, as Rademaker notes, the antonym of this use would
be something like ‘poivesOar’ (‘povia’), ‘yolppoveiv’ or ‘mopagpoveiv’.’” Here, we encounter
axpoteic, which would rather be an antonym to ‘control of desires’. This interpretation agrees with the
description that Socrates judged it to be wise and ca@pwv to do T kakd 1€ kKayada. After all, we saw
in the previous paragraph that ‘control of desires’ for Socrates has a strong connection with ‘doing
ayadd/doelpd’.

This analysis in itself already shows that Socrates is again interpreting sophrosyne in a different
way than we would expect. He combines different uses of different contexts into one. Johnson seems to
agree with this line of interpretation. As | explained in the previous chapter, he uses this passage to prove
that for Xenophon’s Socrates, sophia also plays an important role. In the Apologia there is a cognate of
sophrosyne used. Johnson believes that in combination with this passage, a connection is created
between the two central notions of Socrates’ philosophy: enkrateia and sophia.” So, for him, too,
sophrosyne has in this context a combined use of ‘control of desires’ and ‘soundness of mind’.
Chernyakhovskaya argues something along the same line. Enkrateia is according to her the “Eigenschaft
der menschlichen Seele” to resist your desires. If this enkrateia gets a rational ground (i.e. sophia), you
are coHpav.’’

Now that we have established that sophrosyne in this passage is used as a combination of
enkrateia and sophia, we should take a look at the implications of this combination. Even though Dorion
believes that enkrateia alone is ‘the foundation of virtue’,”® I agree with Johnson and Chernyakhovskaya
that this passage shows that ‘die éykpdreia ist notwendig, aber nicht hinreichend fiir die Tugend.’”® As
Johnson says, ‘Xenophon leaves plenty of important work to be done by sophia.’® This becomes clear

from the close combination of coepwv and coeodg in this passage. | believe that they are not

3 North (1966): 128.

4 Rademaker (2005): 253.

5 Both ‘control of desires’ and ‘soundness of mind” do not fall in Rademaker’s category of ‘good sense to avoid
harming oneself’, but I believe this passage belongs there because of the emphasis on doing things that are
beneficial to yourself (copgpopdtoro avtoic).

76 Johnson (2018): 93-94.

7 Chernyakhovskaya (2014): 72.

8 Dorion (2006): 103.

78 Chernyakhovskaya: 76.

80 Johnson (2018): 94.
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distinguished (ov didpilev), not because they are the same concept, but because you cannot have the
one without the other. After all, enkrateia is for Xenophon’s Socrates the precondition of sophia,® which
means that if you have sophia, you automatically also have enkrateia. This combination means that you
have sophrosyne. Thus, when Socrates says a person is co@og, he implies this person is also coepov.

This, then, is the reason why you can lose your sophrosyne if you stop training yourself (cf.
above). The capacity to not become dxpotng is attributed by Xenophon’s Socrates ‘above all to the
presence of enkrateia.’® This self-mastery is something that should be trained in order to preserve it. If
you neglect your training, you will lose it, and this means that you have lost the precondition of sophia
and therefore sophia itself. In other words, by losing your enkrateia, you will lose the combination of
‘control of desires’ and ‘soundness of mind’, i.e. sophrosyne. This means you no longer possess the
knowledge of how to do ta koid e kayabd, i.e. virtuous things.

Consequently, sophrosyne has a strong connection to virtue. The person who has a combination
of wisdom and self-control both has the capacity to behave virtuously and the knowledge of what virtue
is. However, Xenophon did not, like Plato, believe in the unity of all virtues. As Dorion shows, there is
according to him not one indivisible form of wisdom, but rather multiple sophiai, each specific for one
virtue.® So you could be virtuous in one aspect, but not in another. Still, in the end every type of virtuous
behavior is based on a combination of enkrateia and a form of sophia, and thus on a form of sophrosyne.

In other words, coepwv behavior is essentially the same as (a variant of) virtuous behavior.

2.3. Preliminary conclusion

In conclusion, we can say that the description of Socrates’ sophrosyne in the Memorabilia has two
tendencies. On the one hand, it is interpreted in traditional/prototypical ways, because Xenophon tries
to prove that Socrates’ conviction was unjustified. Socrates was, for example, most pious towards the
gods and a perfectly law-abiding citizen.

On the other hand, we have an interpretation of sophrosyne that goes further. Socrates, for
example, expresses his coepwv behavior by doing aeeiiud not only for himself (like resisting desires),
but also for his friends. This utility principle in social relationships is typically Socratic and is not only
by Xenophon’s description linked to Socrates’ sophrosyne. Also, sophrosyne is seen as something that
should be trained in order to acquire and preserve it. Finally it is sometimes interpreted as a broader
quality than one would expect: instead of choosing one specific use in a specific context, Xenophon’s
Socrates exploits the polysemy of sophrosyne, like Plato’s Socrates does, in order to prove that coepmv
behavior is the same as virtuous behavior. In short, the philosophical completion of sophrosyne is much

broader than the apologetic description of Xenophon.

81 Dorion (2006): 103.
8 |bidem.
8 Dorion (2012): 466-467.
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Chapter 3: Cyrus’ sophrosyne

In the previous chapter, we have given an analysis of Socrates’ sophrosyne in the Memorabilia. In this
chapter, we are going to analyze Cyrus’ sophrosyne in the Cyropaedia. In order to do this, we will again
start from Rademaker’s categories. Since we are in a different context here, it should not be surprising
that we have different categories that are prominent.

Again, as in the previous chapter, there will be a clear distinction between the passages in which
Cyrus is speaking and the passages in which Xenophon is describing him. In this case, there will be
differences due to the fact that, as Tamiolaki shows, the Cyropaedia is a more or less historiographical
work,® which means that Xenophon has used actual Persian sources for his portrayal of Cyrus.®
However, Xenophon was not trying to write an accurate history of Persia, but to reflect on politics with
his Greek audience through an existing historical figure.® Because a Persian king might not be the most
relatable person for the ordinary Greek, Xenophon needed to find a way to make his work more
accessible. In order to do this, he hints ‘at Greek figures or realities.’®’

It is my believe that this duality is also visible in the way he treats sophrosyne. In describing
Cyrus to his audience, he uses the more prototypical uses of sophrosyne, because these are the uses his
audience will be familiar with. This will make Cyrus more accessible. However, when Cyrus is speaking
himself, Xenophon can let the more specific ways that Cyrus expresses and completes his sophrosyne
shine through.

Of course, it must be noted that the Cyrus | am analyzing here is not identical to the historic
figure. Each instance of Cyrus’ name in this chapter therefore refers to Xenophon’s characterization of
Cyrus in the Cyropaedia. This also means that the ‘Persian’ sophrosyne | will be analyzing is, in the

end, still a Xenophontic reflection hereof.

3.1. Good sense to avoid disorder

3.1.1. Xenophon’s Greek-oriented definition

In this first passage that we are analyzing, Xenophon describes the Persian education of the ephebes.
This passage may not be directly about Cyrus, but Xenophon is only describing it because he wants to
describe Cyrus’ education in order to explain his success as a ruler. Therefore, I think this passage is

appropriate for showing Xenophon’s description of Cyrus’ sophrosyne.®

8 Tamiolaki (2017): 178-179, 182ff.

8 Gera (1993): 15.

8 Tamiolaki (2017): 177.

87 1dem: 180.

8 Cf. Humble (2018): 587, ‘none would deny that Xenophon thought Cyrus’ educational experiences were
fundamental to the way he ruled his empire.’
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Obto1 & av oi EpnPot Siéryovoty M. déka & G’ od av &k moidwv EEEMOMGL KOW@VTOL PEY
mepl T0 ApyEla, GOTEP TPOESIPNKALEY, Kol PLAOKTIG EvEKA TG TOAE®S KOl 6OPPOSHVIG SOKET
yop avtn 1 HAkio pdhoto émpeleiog delobor mapéyovat 88 Kol TV NUEPAV £0VTOVS TOIG
dpyovot ypficOon v 11 déwvtor Hrep Tod KowoD. Kol dtav pev €, Tavies PHEVOLGL TTEPL TA
apyeior Otav 8¢ £Ein Paciieds €mi Onpav, €Eayetl v Nuicewav Tig eLAOKTG TolEl 8¢ TodTO

ToAAK1G TOD pnvog.®

Those ephebes in their turn live in the following way. Ten years long from the moment they leave
childhood, they spend their nights around government buildings, as we have said before, both
for the sake of the guarding of the city and for the sake of sophrosyne; for that age seems to
need care the most; and also during the day they offer themselves to their leaders to be used, if
they are needed for anything regarding the state. And whenever they must, they stay all around
the government buildings; and when the king goes out hunting, he brings along half the guards;
and he does this many times a month.

It may not be immediately obvious what is meant by sophrosyne here. Apparently, one becomes cogpdv
by being mepi ta apyeia (‘around the government buildings’): if we read the preceding passage (Cyr.
1.2.4), it becomes clear what is meant by this: the youth was supposed to be guarding those buildings
like soldiers at night (cf. pulakfic Evexa T mOAewc). If we take a look at Rademaker’s figure 1 in the
first chapter, we see which use of sophrosyne we would expect in this specific context:
orderliness/obedience. After all, we are talking about boys (young men) here. With this in mind, it is not
surprising that both here and in the paragraph immediately preceding, sophrosyne is placed in a context
of obeying authorities. The ephebes are around the apyeia day and night, and Xenophon emphasizes
that they are also in service of the Gpyovteg by day. Whether they have to stay around the government
buildings, or whether they are supposed to go hunting with the king, they do what they are told.
Another thing that becomes clear in this passage (and in the preceding passage), is the
importance of good examples. By being around government buildings, the ephebes will see how the
authorities behave themselves and learn from these examples. This idea is not unique for the
Cyropaedia: as Sandridge rightly points out, ‘at Anabasis 1.9.3-4, too, Xenophon notes that young boys
learn sdphrosuné by observing and hearing about how men are honored and dishonored by the king.’%
Furthermore, Dorion has also found several passages in the Memorabilia and the Oeconomicus® that
express the ‘importance of examples in education and training in virtue’.% This means that the value

that is attached here to good examples is typical for Xenophon and therefore relatable for his audience.

8 Xenophon, Cyropaedia, 1.2.9.

% Sandridge, N. (2012): http://www.cyropaedia.org/book-1/chapter-1-2-the-persian-moral-and-martial-
education/, consulted online on 18-07-2019.

91 Xenophon, Memorabilia, 1.2.3, 1.2.17-18, 1.3.1, 1.5.6, 4.4.10-11 and Oeconomicus, 12.17-18.

92 Dorion (2018): 526.
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In short, as expected, we see prototypical uses of sophrosyne here. The fact that the context here
is the education of boys directs us to the uses of obedience and orderly behavior. These are then exactly
the uses that we encounter. In addition, Xenophon has emphasized the part of Persian education that he
values himself the most: the importance of good examples. This is a principle that is prominent in

multiple works of Xenophon, which means it is something his audience will recognize.

3.1.2. Cyrus’ political definition
In the next relevant passage, Cyrus is on an expedition. He speaks to his men before a battle to arouse

confidence in them:

Avdpeg oilot, Eott pev Ta Opn tadta 8 opduev XoAdaiov: €l 6& TodTa kaToAdfoluey kol €n’
GKKpov YEVOLTO MUETEPOV PPOVPLOV, GOPPOVETY AvaykT v €in TPOG MUAC AUPOTEPOLG, TOIG TE

Appeviolg koi toic Xardaiog.®

Dear men, those mountains, that we see, are of the Chaldaeans; if we could seize them and our
fort could be placed on top, it would be necessary for both the Armenians and the Chaldaeans

to behave oagpwv towards us.

This passage does not describe the sophrosyne Cyrus wants to have himself, but the sophrosyne he
expects from his subjects. He wants the enemies whom they are trying to overcome to have no other
choice than to behave coopwv towards them. What does he mean by this? Cyrus’ goal is to submit the
Armenians and the Chaldaeans to his power. Those people will essentially become slaves to him. The
most obvious interpretation of sophrosyne here is therefore ‘obedience’. This use makes sense: what
else could Cyrus want from his enemies than that they treat him as their superior?

However, | believe Cyrus might have something broader in mind than this somewhat limited
interpretation. For this, we should take a look at a preceding passage, namely the passage of the
Armenian King’s trial. I am specifically interested in the discussion between Cyrus and the Armenian

prince Tigranes on sophrosyne.® The most relevant part of this conversation is the following:

AOKET yép pot, & Kdpe, obtog Exetv, dvev pgv cmgposidvng ovd’ AANG dpetiic o0dev dperog
givon’ T yap &v, Eon, ypnoart’ &v Tic ioyvpd 7 avdpein u sdepowt [ innued], i & Thovoip,

1 82 duvaot &v modet, GOV 8¢ cmPPocHvY Kai Piloc mac xprioog kai Oephmmy dg dyadoc.®

‘For it seems to me, Cyrus, to be like this, that without sophrosyne there would not be any

advantage of another virtue either, for how,” he said, ‘could one use a strong or a brave person,

9 Xenophon, Cyropaedia, 3.2.4.
% |dem, 3.1.16-27.
% Idem, 3.1.16.
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if he was not cwgpwv, and how a rich person, and how a powerful person in the state? But

together with sophrosyne both every friend is useful and every servant good.’

Here, Tigranes may be the one who is speaking, but Cyrus is very intrigued by Tigranes and even takes
him with him on the expedition mentioned in the previous passage. This in itself already makes it likely
that Cyrus was influenced by Tigranes’ view on sophrosyne, but it is also made explicit by several
passages in the Cyropaedia that express a similar idea.%

We have a similar context in this passage as in the previous one. Again, the codepwv behavior
is strongly connected to obedience to superiors, in this case the obedience of Tigranes’ father, the
Armenian king, towards Cyrus. However, Tigranes’ interpretation of sophrosyne goes further than that:
North describes this use of sophrosyne as ‘knowledge of one’s situation’ or ‘adjustment to reality’.%’
The skill to judge your situation and adjust yourself to it can also be seen as a use in the category of
‘good sense to avoid harming oneself”, not just ‘good sense to avoid disorder’. After all, it is important
for your own success to understand what your limitations are.

Furthermore, Tigranes explicitly calls sophrosyne the basis, or even the condition, of all virtue
(&vev pgv cmepocsivig 008’ BAANG dpeThic ovdev dpedog eivar). This reminds us of the final passage of
the previous chapter, in which Socrates did the same: every type of virtuous behavior was, according to
him, ultimately based on a form of sophrosyne. This means that sophrosyne has, in this context, a broader
meaning than simple obedience. If the other virtues of people become useless without it, it is closely
related to virtue and virtuous behavior in itself. In other words, coepwv behavior conveys apety too,
and in this way it causes people to become useful and good to you (¢irog mdg yprioiog Kol Oepanmv
nag ayaboc). Especially this last part is a clever argument of Tigranes, since all Cyrus’ relations indeed
‘have a strong utilitarian perspective and are based on considerations of profit.”®® As Danzig shows,
Cyrus used this utilitarian principle as a foundation for his political system® and relied on the principle
of reciprocity in founding the Persian empire.®

This principle of mutual benefit in friendship and family relationships reminds us of
(Xenophon’s) Socrates. In the previous chapter, they were typically Socratic uses of sophrosyne.
Behaving coepwv towards other people meant being useful to them, for example by giving them advice.
With this in mind it becomes more meaningful that ‘Xenophon’s Cyrus dies in a Socratic manner in his

bed, surrounded by his friends to whom he gives his last advice.’*** This is an explicit change Xenophon

% Cf. Gera (1993): 95.

% North (1966): 131. Cf. also Gera (1993): 95n, ‘Here the word swgpocivy seems to mean a realistic appraisal
of one’s powers.’

% Tamiolaki (2017): 190. Cf. also Tamiolaki (2018) for an extensive analysis on the political dimensions of
Xenophon’s view on friendship.

% Danzig (2018): 463.

100 1dem: 469.

101 Tamiolaki (2017): 178.
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has made to the story.'% What else could have been the purpose of this, except that Xenophon wanted
his audience to think of Socrates here?

In short, it becomes clear that Cyrus is doing something similar to Socrates when he uses the
word sophrosyne: he may start from a certain use, but his actual interpretation encompasses more uses
than this starting point. This is caused by the fact that Cyrus has the same purpose as Socrates had in
both Xenophon and Plato, i.e. seeking a way to relate sophrosyne to other virtues and virtuous behavior
in general. In order to do this, he needs to exploit the polysemy of sophrosyne. In addition, both Cyrus
and Socrates highly value reciprocity and mutual benefit in relationships. All in all, there is a great

similarity between Cyrus and Socrates.

3.2. Good sense to avoid indecency

3.2.1. Xenophon’s Greek-oriented definition
The next relevant passage for our analysis is the following, in which Xenophon is describing how Cyrus

was able to successfully rule over his empire:

Kol co@pociviiy & adtod Emdeikvig AoV €moigl kol TaTny TAVTOG AOKEV. dTav yop
opdotv, @ pbhota oty VPpilety, Todtov cm@povodvta, obtw udilov of ye dcbevéotepol

80éhovoty 00dEv VRPIoTIKOV To10DVTEC Povepol eivar.l®

And showing his own sophrosyne he made it that all practiced this more too. For when the
weaker people see that the one, to whom it is most possible to run riot, remains cwgpav, then

they are so much more willing to appear to be doing nothing outrageous themselves.

Apparently the key to a successful kingdom is (among other things) a coepwv ruler. What does
Xenophon mean by this? For the answer to this, we should pay attention to the antonym of cdepwv that
we encounter in this passage: vBpilewv/vppiotikdc. According to Rademaker’s theory, this means there
are two possible uses: ‘control of desires” and ‘avoiding injustice’. The passage immediately following
points us at the former: in this passage, sophrosyne is contrasted to aidmg: ‘shame’ and aicypd:
‘shameful things’. These words express behavior that makes you feel ashamed, in other words: behavior
that is indecent.X*

Moreover, Due shows that ‘control of desires’ is in general an important principle in the

Cyropaedia.'® Cyrus is shown to be especially a great example of controlling himself regarding food

102 Tamiolaki (2017): 178, ‘Herodotus and Ctesias report a death in battle.’

103 Xenophon, Cyropaedia, 8.1.30.

104 1t must be noted that this passage (Cyr. 8.1.31) is probably not authentic. Still, the presented arguments make
it plausible that whoever did write this passage, interpreted sophrosyne in the analyzed passage as ‘control of
desires’ and I do not see a reason why we should not follow this interpretation.

105 Due (1989): 170-181. It must be noted that Due is speaking about enkrateia here, but as said in the first
chapter, enkrateia can often be seen as a form of sophrosyne and that is exactly the way Due interprets it, cf.
170.

23



and drink, but he excels also in the endurance of cold, heat and toil.1* Finally, even though this is made
less explicit, the way Cyrus handles the beautiful Pantheia throughout the story of the Cyropaedia proves
his self-control in the field of sexual temptations too.1%

In addition, we again have the emphasis on the importance of good examples. Whereas in the
first passage of this chapter, other people were examples to Cyrus in his education, he has now become
a good example himself: by being coepwv, his (weaker) subjects will try harder to practice sophrosyne
t00.1% This concept may remind us again of Socrates. We have seen that Socrates, too, taught sophrosyne
to his companions.

In short, we can say that there are two important things we can conclude from this passage: on
the one hand, Xenophon is again describing the sophrosyne of Cyrus in a prototypical way; after all, as
Rademaker points out, the ‘control of desires’ use can probably be seen as ‘the prototypical use of
chepwv’.1% On the other hand, Xenophon is again emphasizing the importance of good examples. By
controlling his desires in the fields of food, drink and sexual temptations, Cyrus encourages his subjects
to behave the same way.

3.2.2. Cyrus’ political definition

In the final passage of our analysis, Cyrus is giving a speech about important virtues:

OV yap o1 TO dyabovg Gvopag yevéshHar TodTo GpKel dote kol dtoteAelv, fiv pn Tig odTod did
TEAOVG EmUEANTAL AAAL Domep Kol ai dAlat Téyvar aueindeicot peiovog d&lon yiyvovton Kol T
cOUATA YE TO £V ExovTa, OmdTav TIG oMt AV &7l Padovpyiay, Tovipwg ThAy Exel, oDTm Koi 1
cOEPOcHV Kui 1 EYKPATELN Kal 1] GAKY, OTOTAV TIC ATV Gvi] TNV GoKNoY, €K TOVTOV &ig TNV
movnpiay TAAWY TpERETAL.

obKkovy Sl dpereiv o0d’ &mi 1O avtika NV mpoiévar adTovg. uéya u&v yap oipat Epyov
Kol 0 apynv Kotompdéal, moAv & £t ueiov 10 AoPovia ducooachat. TO uev yap AaPelv
TOALAKIG TA TOALOV LLOVOV TOPOCYOUEVE EYEVETO, TO 0& AafOvTo KATEXEWV ODKETL TODTO (Ve

SOPPOSHVIG 00 dvev dykpoteiag 008 dvev moATfg émpedeiog yiyveran. o

For to have become good men once — that does not suffice to also continue being so, if one does
not take care of oneself to the end; but just as the other arts, when they have been neglected,
become less worthy too, and just as the bodies that are in good state, whenever one loosens
those in laziness, are in a bad state again, this way also sophrosyne and enkrateia and strength,

whenever one gives up the training of those, turn from this again towards a bad state.

106 Dye (1989): 172-175.

107 |dem: 173. Cf. also Xenophon, Cyropaedia, 6.1.47.

108 Cf. Xenophon, Cyropaedia, 7.5.86, where Cyrus draws this parallel himself too.
109 Rademaker (2005): 259.

110 Xenophon, Cyropaedia, 7.5.75-76.
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Therefore it is necessary to not neglect oneself nor send oneself into the immediate
pleasures. For | believe it to be a great work also to have gained a kingdom, but even much
greater to preserve what one has seized. For seizing has often happened to the one only showing
courage, but the keeping what one has seized — that no longer happens without sophrosyne and

enkrateia and much care.

Apparently, sophrosyne is an important quality for preserving a congquered kingdom. To understand
what use of sophrosyne we have here, we have to take a look at the context: we have political speech
here, which means we are led to think of the use sbBovlria: observing what is good for the city (or in
this case kingdom). To understand what Cyrus believes is good for his kingdom, we have to take a look
at the rest of his speech. Cyrus explains that in order to rule over other people, you have to show that
you are better than them. This means you need to experience the same harsh circumstances as even your
slaves to prove you are better at enduring those (Cyr. 7.5.78). In other words, you need to show you
have the best karteria and enkrateia.!*! This is of course an idea that we have already seen in the previous
paragraph, where Xenophon also mentioned that Cyrus was a successful ruler because of his coepov,
i.e. self-controlled behavior.

However, this self-control and endurance do not only have to do with avoiding indecent
behavior here. The explicit idea of ‘taking care of yourself” (€muéinton; obkovv del auereiv) clarifies
that we are (also) in the category of ‘good sense to avoid harming oneself’. This reminds us of Mem.
1.2.23-24. Here too, the use of ‘control of desires’ was placed in the context of taking care of oneself.
This has to do with the underlying concept of both passages: there is an ‘analogy between virtue and
craft (techng)’.}*? In other words, the idea is that virtue (in this case sophrosyne) is something that, like
a craft, can and should be trained, not something that you automatically have.!** Therefore you need to
take care of yourself in order to learn how to control your desires.

Furthermore, not only because training/acquiring sophrosyne requires ‘good sense to avoid
harming oneself’, we could argue that sophrosyne is (partly) used in this category here, but also because
we encounter sophrosyne in a similar passage, in which the relation to this category becomes even
clearer, namely Cyr. 4.1.15. In this passage, Cyrus also claims that the only way that your successes will
remain fruitful to you is when you handle them with sophrosyne. He explains that if you lose your
sophrosyne and become reckless because you have won something once, this will cause you to lose all

of it again. This means that controlling your desires is also necessary for your own success.

111 Of course enkrateia is also explicitly mentioned by Cyrus in this passage. | believe that here the difference
between sophrosyne and enkrateia is that sophrosyne is placed in the context of ebpoviia. It is not a pure
‘control of desires’, but a combination of self-control and endurance that is in the end based on a judgement
(‘good sense’) about what is good for the kingdom.

112 Atack (2015): http://www.cyropaedia.org/book-7/chapter-7-5-cyrus-takes-babylon-by-rerouting-the-
euphrates-and-entering-by-night-while-the-babylonians-are-in-celebration-he-transitions-from-a-general-into-a-
king-by-worrying-about-how-to-maintain/, consulted online on 18-07-2019.

113 |bidem. Atack also mentions Xenophon, Memorabilia, 4.2.6 as an example of this.
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Moreover, Cyrus also explicitly says that controlling your desires will cause — apart from
successful leadership — happiness for yourself, because drinking is much more pleasant when you are
thirsty, and eating when you are hungry, etc. (Cyr. 7.5.81). Again we are reminded of Socrates: not only
Cyrus’ behavior as described above is in itself similar to Socrates’, but also the purpose of such behavior:
the exact same examples we have here, we have also encountered in the previous chapter.

In short, we can again conclude that Cyrus exploits the polysemy of sophrosyne. The context
points us at the use gvpoviia, but this is then reinterpreted to both include ‘avoiding behavior that is
harmful to oneself” and ‘control of desires’. Moreover, these two uses are then presented as closely
related to each other. On the one hand, you need to take care of yourself in order to be able to practice
self-control (because you need to train sophrosyne), and, on the other, if you practice self-control, you
are essentially taking care of your own happiness (because you enjoy your food, drink and sleep more).
Finally, both these points are again similar to Socrates’ view on sophrosyne: he too believed in this
relation between ‘control of desires’ and your own happiness, and in the importance of training in

acquiring and preserving sophrosyne.

3.3. Preliminary conclusion

In conclusion, we can say there are three important tendencies in this work. Firstly, when Xenophon is
describing Cyrus as cd@pwv, he means this in the prototypical ways. In Cyrus’ youth, Xenophon meant
that he was obedient to his authorities. When he was older, it rather meant that he was excellent in
controlling his desires. In both these descriptions, there is an emphasis on the power of good examples.
This is due to Xenophon’s appreciation in general for good examples in learning virtue, which we see
in more of his works. This means that next to the prototypical uses, this is also a typically Greek or at
least Xenophontic feature of the text and therefore familiar to a Greek audience.

Secondly, we have seen that Cyrus himself uses sophrosyne in a less prototypical way. Zoepov
behavior is not limited to one specific use in a specific context, but encompasses many uses at the same
time. His subjects’ sophrosyne conveys, for example, besides obedience, the capacity to know what one
can and cannot do and (the foundation of) virtue. His own sophrosyne is the capacity to not become
reckless after one victory, to be able to understand what actions are best for your kingdom, and to be
better in controlling your desires and enduring harsh circumstances than those who obey you.

Finally, and perhaps most importantly, Cyrus reminds us in many instances of the main character
of the previous paragraph. Like Socrates, he sees a link between sophrosyne and virtuous behavior, and,
like Socrates, he interprets this virtuous behavior as being mutually beneficial. Finally, he also believes,
like Socrates, that sophrosyne is something that should be trained. In short, the fact that Cyrus lives a
different life and may have different purposes with his behavior does not stop him from interpreting

sophrosyne in the same way Socrates did.
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Chapter 4: Ischomachus’ sophrosyne

In the previous chapters we have seen an analysis of Socrates” and Cyrus’ sophrosyne and the similarities
and differences between them. In this fourth and final chapter we will finally focus our attention on the
work that is the main point of interest of this research: the Oeconomicus.

In order to analyze Ischomachus’ sophrosyne as he shows in this work, we will again start from
Rademaker’s categories. After each analysis of a particular passage, we will take a look at the
consequences this specific interpretation has for the interpretation of the Oeconomicus as a whole. After
all, this research is meant to prove the hypothesis that Ischomachus’ way of life is not based on a
distorted view of sophrosyne. With the previous analyses in mind, we can now finally address the

problems raised by Straussian commentators.

4.1. Good sense to avoid harming oneself

4.1.1. Analysis of the passage

To start this analysis, we return to the passage mentioned in the introduction:

Amekpivato 8é pot, & Tdxpatec, Tpog tadta ) yovy, T1 dv &yd cot, Een, Suvaipmy copmpdtar;
tic 8& 1 &un Suvopug; GAL dv coi mhvta Eotiv. dudv 8 Eenoev 1 uwyp Epyov Elval co@povely.

Noai po AL, Eonv €yd, & yovo, kai yop Epol 6 mothp. GALY 6OEPOVOY Toi 6Tt Kol
avopOg Kol yuvaikog obTmg motely, dnmg Ta e dvta i Pértiota E&el kKai GAAa OTL TAEToTO €K

10D KoAoD e Kol dikaiov mpooyevicetan.tt

And to this, Socrates, my wife answered me: ‘How could I help you? What is my power? But
everything is in your hands. My mother said that it is my job to behave cagpwv.’

Yes, by Zeus, wife,” I said, ‘and so did my father to me. But it is natural to both a
coppwv Man and a woman to act in such a way, that their possessions are as good as possible

and that very many other things are added to them from the good and the just.’

Ischomachus’ wife clearly has a prototypical interpretation of sophrosyne here: ‘being quiet and doing
basically nothing’.*® If we take a look at Rademaker’s figure 1, we see that this is indeed what we would
expect for female sophrosyne in the context of her household. She should obey her husband and not
speak out of turn. However, Ischomachus has a different view: he ‘suggests that good care of the estate
is a characteristic of cdepoveg both male and female.’*!® Rademaker therefore places this passage in the

category of ‘avoiding behavior that is harmful to oneself’. This particular use is focused, as is in the

114 Xenophon, Oeconomicus, 7.14-15.
115 Rademaker (2005): 255n.
116 1bidem.
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name, on behavior, specifically the kind that ‘betrays a prudent and responsible concern for one’s self-
interest’,'!" in this case Ischomachus’ (successful) estate.

But what is this specific behavior that Ischomachus is talking about? Apparently it has to do
with both taking care of the possessions you already have (ta te dvta d¢ Bédtiota EEet) and adding new
possessions to them (GAio &1t mAgiota €k 10D kaAoD 1€ kai dikaiov mpooyevioetar). If it is not
immediately clear to us what kind of behavior Ischomachus means by this, we are not the only ones.
Ischomachus’ wife is also confused by her husband’s interpretation and asks what it is exactly that he
expects her to do (Oec. 7.16). Ischomachus answers that she should (1) take care of the possessions that
are brought into the household and (2) take care of the indoor tasks, such as nursing newborn children
and preparation of bread from grain (Oec. 7.21). In short, her feminine sophrosyne has most importantly
to do with behavior that makes the existing possessions as good as possible.

Ischomachus’ own masculine sophrosyne, on the other hand, has to do with outdoor work, such
as farming (ploughing, herding, etc.), in order to increase his estate. Therefore, Ischomachus’ coepwv
behavior is linked to karteria (Oec. 7.23) and courage (6pdcoc), because he needs to be out in the open
(i.e. in harsh circumstances like heat and cold) and he needs to defend his estate against evil outsiders
(Oec. 7.25). In short, his masculine sophrosyne is important for adding new possessions to the existing
ones.

Finally, Ischomachus also explains that these complementary abilities of men and women cause
them to be more beneficial (bpshudtepov) towards each other (Oec. 7.28). This of course rings a bell:
being mutually beneficial is something both Cyrus and Socrates also associated with sophrosyne. This
means that Ischomachus is making a similar point here. However, he interprets this benefit as making

profit for his estate.

4.1.2. Interpretation of the Oeconomicus as a whole

The problem with the above outlined interpretation is that this is actually a quite unique way to interpret
sophrosyne. As North notes, ‘Xenophon is the first (...) to define both masculine and feminine
sophrosyne with reference to oikonomia.’**8 In the introduction, I already briefly mentioned that this is
one of the arguments for the ‘ironic’ interpretation of the Oeconomicus. Carlson argues that the fact that
sophrosyne is not normally interpreted this way is an indication that Ischomachus has misunderstood
the concept.!'® This is mostly proven by the fact that Ischomachus’ wife seems to get authority and
leadership qualities because of this specific interpretation of sophrosyne, which are of course typically

masculine traits.'®

117 Rademaker (2005): 254.

118 North (1977): 46.

119 Carlson (2015): 134-135, 142-143.
120 1dem: 131-132.
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However, this is not necessarily an indication that Ischomachus is misinterpreting his wife’s
role. As Tamiolaki shows, something similar happens in a conversation between Socrates and Theodote
in Memorabilia 2.6: here, too, Xenophon(’s Socrates) ‘climinates gender from his discussion’.*?* Their
conversation shows that ‘both Theodote and Socrates can potentially be good hunters/leaders of people,’
even though Theodote is of course a woman.?? This is due to Xenophon’s own ideas: Tamiolaki has
shown that in multiple works, Xenophon proves himself to have a political approach in his descriptions
of the relationships between people.’?® This has resulted in the fact that the role of some, like Theodote,
is interpreted in an unexpected way. In Ischomachus’ account, we see something similar happening: he
believes that the role of a leader can also be (partly) fulfilled by a woman, which is why his wife, like
Theodote, is expected by him to go beyond the limits of her usual female qualities. As a ‘co-captain’ in
their household, she now has to behave coepwv in a way that is similar to the masculine version. Thus,
even though Carlson may be right that this interpretation of sophrosyne is strange for a Greek audience,
she is wrong in assuming that it is purely Ischomachus’ interpretation. In fact, Xenophon is the one with
unique ideas.

However, it should also be noted that the actual difference between Ischomachus’ interpretation
of sophrosyne and the conventional one is slightly exaggerated. Not only is North right that for pure
etymological reasons, the connection between sophrosyne and oikonomia would ‘come easily to the
Greek mind,”*?* but it is also a fact that in all ancient descriptions of feminine virtue (which is often
linked with sophrosyne), there is an ‘explicit identification of the good woman with the good
housekeeper.’? Moreover, Plato makes a similar link between sophrosyne and good management of
the household in Meno 73a-b. In other words, Ischomachus’ use of sophrosyne in this way is not so
much of a stretch as is presented by Carlson.

Finally, even if Ischomachus is interpreting sophrosyne in an unexpected way, this is in the end
not un-Socratic at all. In the previous chapters, we have seen that both Socrates and Cyrus often used
sophrosyne in a way that we would not immediately expect on the basis of the context. Thus, the fact

that Ischomachus is doing the same here makes him only similar to those figures.

4.2. Good sense to avoid harming others
4.2.1. Analysis of the passage

The next passage that is relevant for our research, is the following about the duties of the wife:

Adan 8¢ tot, Eenv &yd, 1ot Emuédeton, @ yovar, 1deiod cot ylyvovratl, OTdTOV AVETIGTAROVOL

taAaciog Aafodoo Emotiuova momong Kol durhaciov oot d&la yévnror Kol OmOTOV

121 Tamiolaki (2018): 448.
122 1dem: 449.

123 1dem: 433-456.

124 North (1977): 45.

125 |dem: 42.
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avemoTiuova Topeiog kol dtokoviog mopaiafodoa EMGTAUOVE Kol TIGTHY Kol OLUKOVIKTV
TomGapévn Tavtog a&iov Exng kol 6mdTaV TOVG PEV 6MPPOVAG TE Kol MPEMPIOVS TH 6§ 0TK®

&R oot e) motjoat, £av 84 TIC movnpdg eaivntar, 8Efj cot kordoon. 2

But truly other duties of your own become pleasant to you, wife, (for example) when you, having
received someone who is unable to spin, make them able to do it and they become twice as much
worth to you, or when having taken someone who is unable to manage and serve, after making
them able to do it and (making them) trustworthy and serviceable, you have someone invaluable,
or when it is possible for you to reward the cappwv and useful people in your house and (when)

it is possible for you to punish, if anyone turns out (to be) bad.

In this passage, Ischomachus is talking about the sophrosyne of the slaves. This context obviously causes
us to expect that Ischomachus means ‘obedience’ here. However, the cd¢pwv slaves are contrasted with
amovnpog (‘bad’) one. Even though this is not an antonym that is listed by Rademaker, we can still infer
something from it. ITovnpog is a word which often has moral connotations.?” A ‘wicked’ slave does not
seem to be so much in opposition with an ‘obedient” one. Therefore, we are inclined to think of another
use of sophrosyne here, one that has to do with morality and justice.

To understand what this exact use is, we should take a look at the word that is closely linked to
ohepov in this passage: oeelipovg (‘useful’). In other words, there is again much emphasis on the
utility of relationships, which is also made clear by the repeatedly mentioning of a slave’s worth
(durhaoiov a&ia; mavtog a&ia). We have seen that in the passages of the previous two chapters in which
sophrosyne was interpreted in terms of mutual benefit, a link was established between sophrosyne and
virtue. If we interpret coepwv here in the same way, the above mentioned movnpdg becomes more
understandable: the opposite of a virtuous slave is indeed a wicked one.

Moreover, the punishing and rewarding of slaves could be seen as a form of training. This
reminds us of the principle of both Cyrus and Socrates that sophrosyne is something that, like a craft,
should be trained in order to acquire and keep it. Ischomachus’ wife is supposed to teach the slaves how
to be coepwv, which Ischomachus, like Cyrus’ captain Aglaitidas (Cyr. 2.2.14), seems to believe can

best be taught by a severe authority who can punish you.

4.2.2. Interpretation of the Oeconomicus as a whole
What does this passage tell us about the interpretation of the Oeconomicus as a whole? If anything has
become clear from the above passage, it is that ‘Ischomachus benefits from his wife and bailiffs in that

they (...) make his real estate more valuable. His relations with them are warm but governed by

126 Xenophon, Oeconomicus, 7.41.
127,87, s.v. movnpoc.
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utility.’*? Even though | believe this is a point of agreement between Ischomachus and Socrates (and
Cyrus), Stevens claims that this is one of the reasons why we should interpret the Oeconomicus
ironically, because, according to him, this shows that Ischomachus has not understood the mutual benefit
principle of Socrates. He believes that Socrates’ education to make people beneficial is a moral
education. Ischomachus, on the other hand, would not give his slaves and his wife any such education.
The sophrosyne he teaches them is only meant to make them more profitable, but not to give them
insight into the nature of virtue.'?

However, | believe Stevens is either overestimating Socrates’ ‘education’ or underestimating
Ischomachus’. For this, | would like to refer to the passage in which Aristarchus appears, already
mentioned in the second chapter (Mem. 2.7). Here, Socrates does not give Aristarchus much more moral
education than Ischomachus does to his wife and slaves. His main argument is that on the one hand,
Aristarchus needs people to work for him and that on the other hand, the women need to work. This is
because Aristarchus will be happy with their results and they will be happy with pleasing him and no
longer feeling like a burden (Mem. 2.7.9). So if there would be any ‘morality’ in this advice, it would
be that the feeling of being useful to one another is a source of happiness.

Is this education so much different from Ischomachus’? It would not seem to be so. Only if
Stevens means that Ischomachus does not make the ‘happiness’ goal explicit, but only focuses on the
beneficial part, he may have a point. Still, even in that case, one could wonder whether it is really strange
that Socrates explains this philosophical point explicitly to his male and free companion Aristarchus,
while Ischomachus is leaving it out when talking to his female companion (his wife), or instructing her
to deal with their unfree companions (their slaves). After all, a woman is not expected to philosophize
as deeply as a man, ¥ and neither are slaves. This also becomes clear from the passage of the
Memorabilia: the ‘moral’ advice of Socrates seems to be purely meant for Aristarchus, not to be passed
through when talking to the women of his family. Socrates just says that Aristarchus should offer them
work, not that he should explain them why (Mem. 2.7.10).

Why does Stevens, then, still believe that Ischomachus fails in the moral education of his wife
(and slaves)? This has to do with the ‘pet theme of Straussian interpretations’,*3 as Dorion calls it,
namely the fate of Ischomachus’ wife. In Andocides’ Mysteries 124-127, there is a story about a woman,
who is said to have been Ischomachus’ wife, and who is portrayed as an extremely bad woman.
Straussian commentators therefore believe that, ‘if his wife turned out so badly (...), it is necessary to
conclude not only that Ischomachus failed miserably in his attempt to educate his wife, but also that we

must not take literally Xenophon’s apparently positive portrayal of his numerous talents.’*%2

128 Stevens (1994): 211.
129 |dem: 231-232.

130 North (1977): 48.

131 Dorion (2018): 537.
132 |dem: 538.
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However, not only is it not at all certain that Xenophon’s Ischomachus is the same man as the
one in Andocides’ Mysteries,®** but, more importantly, even if this indeed were the case, it would still
not be a problem ‘from Xenophon's perspective.’*3* After all, as we have seen, sophrosyne is, according
to Xenophon, something that you should keep training. Ischomachus seems to believe the same, which
we can infer from his long training of his wife and the idea of rewarding and punishing of the slaves (if
this is not yet convincing enough, Ischomachus also makes it more explicit in the passage discussed
below). This means that, as long as Ischomachus was alive and married to his wife, she was chepwv
because of his constant training, 13 but when he died and therefore stopped training her, she lost her
sophrosyne. This is not only similar to Socrates’ education of dubious figures such as Alcibiades and
Critias, but also to Cyrus’ education of his administrators: after Cyrus’ death, Persia goes to waste
because he is no longer able to train the sophrosyne of those who are left in charge.*® Apparently, here
too, Ischomachus is interpreting sophrosyne in the same way as our other two figures.

4.3. Good sense to avoid disorder

4.3.1. Analysis of the passage
The final passage that we will be analyzing is the following about the power of sophrosyne for a

leader:

AM Ov Gv 106vTeg KivnB®GoL Kol PEVOG EKAOT® EUmET TOV £PYaTdV Kol GLAOVIKIO TPOG
aAAMAovg Kol eriotiuio kKpatiotedoal EKAGTE, TODTOV £y Qainy &v &xev Tt j0ovg PactiukcoD.

kol £0T1 T0UTO PUEYIGTOV, MG £l SOKET, v mavTi Epy@ dmov T1 01" dvOpmdTmV TpdTTeETaL,
Kol &v yeopyig 84. o0 pévror ud Ao todto e £t yd Aéyw 186vta pabsiv etvor, 008 mal
axovoavto, GAAG Kol Todeiog ostv et T® TadTo uEAAOVTL duvnoechal Kol POUGEMS AyadTg
Vrapéar, kKai 1o uéytotov on Beiov yevéohai.

OV yap mhvv pot Sokel Bhov TovTi TO Gyaddv dvOpdmivov eivar GAAL Ogiov, TO
£0elovTOV Gpyev: <6> cae®dg didotal Tolg AANOVAC 6OEPOGVVN TETELEGUEVOLS: TO O
dovimv Topavvelv S1860oty, Mg £uol dokel, odg av Nydvar dtiovg etvan Protevey Gdomep 6

Tévtodog &v A1dov Aéyetar TOV del xpovov dwatpifetv poPoduevoc un dig dmoddévn.r*’

But him, at whose sight they [i.e. employees/slaves] are set in motion and a passion enters each
of the workers and a rivalry towards each other and an ambition in each to be the best, that

man | could say possesses something of the character of a king.

133 Dorion (2018): 538.

134 | bidem.

135 Cf. Xenophon, Oeconomicus, 9.19. Here we see that Ischomachus’ training of his wife has proven to have
worked, for she is herself voicing Ischomachus’ ideas now and taking good care of their possessions. So at least
at the moment of this conversation Ischomachus’ wife was indeed co@pav.

136 Dorion (2018): 539. Cf. also Tamiolaki (2017): 193.

137 Xenophon, Oeconomicus, 21.10-12.
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And that is the most important thing, as is seems to me, in every work where something
is done by humans, also in farming. However, by Zeus, | do not claim that the one who has seen
this, has learnt it, nor the one who has heard it once, but | believe that there is a need for
education for the one who intends to be able to do these things, and (a need) to begin with a
good nature, and most importantly to be divine.

For altogether it seems to me that this good as a whole is not human, but divine, this
ruling over willing subjects; it is clearly given to the ones who truly fulfill sophrosyne; to be a
tyrant over unwilling subjects, they give, as it seems to me, to those, whom they consider to be

worthy to live a life, just like Tantalus in the Hades is said to live, constantly fearing to die twice.

Sophrosyne is here clearly linked to (successful) ruling: it is T jovg Pactlkod, something king-like.
By behaving coepov you will rule over willing subjects. Because we are in this somewhat ‘political’
context, we are bound to think of the use gvpoviia: observing what is good for the city (or in this case
real estate). Ischomachus believes that sophrosyne, i.e. the ability to know what to do in order to preserve
your successful estate, is of the utmost importance (£ot1 todto péyrotov).

This makes us wonder what exactly Ischomachus considers to be good for his estate. For this
we should take a look at the last sentence: sophrosyne is here contrasted with tyrants and Tantalus;
greedy and wicked people. This means that we are also meant to think of the use ‘control of desires’.
After all, Tantalus is associated with the punishment of eternal hunger and thirst, just as ‘those who lack
cw@pocivn can never quench their appetites.’3 But the example of Tantalus and tyrants also implies a
connection between sophrosyne and virtue. Tantalus is a legendary criminal, who served his son’s flesh
to the gods. By using him as a contrast to sophrosyne, the moral implications of this concept are evoked.
This is something that should not surprise us: both Socrates and Cyrus also connected sophrosyne to
virtue and virtuous behavior.

In addition, both the combination of the gvpoviia use and the ‘control of desires’ use, and the
explicit mentioning of ruling over willing subjects remind us of Cyrus, the former because this happened
also in a passage of the previous chapter, the latter because this is exactly the reason why Xenophon
admired Cyrus so much (Cyr. 1.1.3).

Finally, we again have the idea that sophrosyne is something that should be trained. Whereas in
the previous passage, this concept remained rather implicit, here Ischomachus explicitly names it. It is
interesting that in the passage of the previous chapter in which Cyrus mentioned this, the context was
the same, i.e. preserving one’s ruling position. Apparently, there is a close connection between

Ischomachus and Cyrus here.

138 pomeroy (1994): 345.
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4.3.2. Interpretation of the Oeconomicus as a whole

What do these similarities between Cyrus and Ischomachus tell us about the interpretation of the
Oeconomicus as a whole? According to Straussian commentators, ‘Xenophon’s Cyropaedia should be
viewed as a covert blame of Cyrus and a critique of empire and/or political life tout court.’*® If this is
the case, then any resemblance between Ischomachus and Cyrus will make Ischomachus look bad, as
Stevens, following Pangle,'*° claims: ‘Xenophon’s Cyropaedia reveals what an Ischomachus might do
if unfettered by the limitations of republicanism (...) [and therefore] Xenophon’s indictment of the
society Cyrus creates would be an indictment of Ischomachus’ way of life as well.”*4

However, this is not necessarily true. Even if we were to believe the Straussian commentators
in that there are some problems with Cyrus’ characterization in the Cyropaedia, it would still in any
case go too far to see the whole work as ‘a negative portrait of Cyrus.’**? Furthermore, there is a far less
complicated explanation for the similarities between Ischomachus and Cyrus, namely Xenophon’s
central preoccupation in all of his works: ‘the search for the ideal leader.’**® In the Memorabilia, Socrates
is this ideal leader, in the Cyropaedia, Cyrus is, and here, it is Ischomachus. The fact that these three
people are all presented similar to each other and possessing the same virtues is of course due to the fact
that ‘Xenophon the writer cherished similar ideas about the qualities of the perfect leader and found
inspiration for this ideal in different characters with different backgrounds.’*** One of the qualities that
Xenophon thought to be important was sophrosyne. The interpretation Xenophon has of this leadership-
sophrosyne becomes clear when we take a look at the way he presents Socrates’ and Cyrus’ sophrosyne.
The fact that Ischomachus is showing the same interpretation is an indication that he too is a wonderful
leader.

Finally, we should ask ourselves why Xenophon was so intrigued by the concept of ideal
leadership. Perhaps it is because of Xenophon’s own ambitions: it has been suggested that Ischomachus
is in fact an alter Xenophon: ‘Xenophon led the life of a wealthy landowner on his estate at Scillus and
was quite competent in the various types of technical knowledge indispensable to success on a farming
estate.’* In that case, Xenophon might be using the Oeconomicus to prove to himself and his audience
that he is living his life in accordance with Socrates’ principles, without being a philosopher, like he
was. His life can be as much coepwv as Socrates’ was, even if their sophrosyne has different results:
whereas for Socrates, sophrosyne meant creating a mutual beneficial relationship with his friends by
giving them practical advice and thereby improve each other’s lives, and for Cyrus, sophrosyne meant

creating mutual beneficial relationships with his subordinates by causing willing obedience and thereby

139 Tamiolaki (2017): 190.
140 pangle (1994).

141 Stevens (1994): 212.
142 Tamiolaki (2017): 190.
143 1dem: 189.

144 Dye (1989): 206.

145 Dorion (2018): 540.
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preserve a successful kingdom, for Ischomachus, and thus for Xenophon, it means creating mutual
beneficial relationships with the members of their oikos by preserving and increasing their possessions
and thereby make profit for their estate. Thus, even though they had different goals in mind, the essential

principle behind it was the same for all of them.

4.4. Preliminary conclusion

In conclusion, we can say that Ischomachus is in fact interpreting sophrosyne very similar to Socrates
and Cyrus. Like those two, he believes sophrosyne is something that should be trained, which is proven
implicitly by his dealing with his wife and slaves, and explicitly by his statement at the closing
paragraphs of the Oeconomicus. Furthermore, he too places great value on utility and reciprocity in
relationships and shows he believes in a connection between sophrosyne and virtue by the contrasts he
makes between sophrosyne and a ‘wicked’ slave or Tantalus. In short, there seems to be no reason to
interpret the Oeconomicus ironically based on the way Ischomachus uses this concept.

In addition, the Straussian problems addressed here are easily refuted. First of all, the idea that
Ischomachus’ view on sophrosyne is wrong because he relates female sophrosyne to the oikonomia and
thereby gives his wife masculine qualities, is easily solved by pointing at parallels with the Memorabilia,
and the fact that Ischomachus’ interpretation and the conventional one are not so different as presented.
Secondly, Stevens’ idea that Ischomachus has misunderstood the mutual benefit principle of Socratic
sophrosyne can be refuted merely on the basis of a comparison with the Aristarchus passage of
Memorabilia 2.7. Finally, the similarity between Ischomachus and Cyrus throughout the Oeconomicus
is not, as for example Stevens believes, an indictment against Ischomachus’ way of life. Rather, it is a

sign of Xenophon’s own ideas about ideal leadership.
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Conclusion

In the previous chapters, | have analyzed sophrosyne, both in a general semantic description on the basis
of existing semantic studies and in a close reading of some passages of various works by Xenophon. In
conclusion, we can say that Ischomachus’ farming life is not, as Carlson thought, based on a distorted
view of sophrosyne. First of all, as was discovered in the first chapter, sophrosyne has an enormous
variety in uses and these different uses are not static or clearly separated, but connected through the
concept of ‘family resemblance’. Rademaker showed us how Plato gratefully made use of this polysemy
in expanding his philosophy: in order to prove his idea of the unity of all virtues, he combined different
uses of sophrosyne in one and the same passage and interpreted this concept in an unexpected way. This
proved that it is not necessarily surprising that Ischomachus is also using sophrosyne differently than
we would expect.

Furthermore, in the second chapter, we saw that Xenophon did the same thing in his
characterization of Socrates in the Memorabilia. Whenever he presented Socrates as speaking himself,
he used unexpected interpretations, by combining uses of sophrosyne or adding Socratic traits to its
scope. The three most important things we discovered here were (1) Socrates’ focus on mutual beneficial
relationships (Mem. 4.5.7), (2) the idea that sophrosyne is like a craft and therefore can and should be
trained (Mem. 1.2.23-24), and (3) the connection he made between sophrosyne and virtue (Mem. 3.9.4).
So, like Plato, Xenophon exploits the polysemy of sophrosyne in order to prove his (philosophical) ideas
about virtue.

Moreover, in the third chapter, we have seen that this also happened with Xenophon’s
characterization of Cyrus in the Cyropaedia. Even though Cyrus lived quite a different life than Socrates,
he is still shown to be remarkably similar to this figure. It is striking that we essentially discovered the
same important ideas here: Cyrus, too, believed in a strong connection between sophrosyne and virtue
(Cyr. 3.1.16; 3.2.4) and that this virtuous/codepwv behavior depended on reciprocity and utility (Cyr.
3.1.16; 3.2.4). Finally, he explicitly stated that sophrosyne is not something you possess when you have
displayed it once, but something you should keep training till the end (Cyr. 7.5.75-76). From this, we
can infer that for Xenophon, sophrosyne was not necessarily connected to the philosophical life.

That leaves us with the essential work: the Oeconomicus. In the fourth and final chapter, we
have seen that the three principles outlined above are also found in Ischomachus’ view on sophrosyne.
He too believes, that if you are coepwv you are essentially useful to another person (Oec. 7.14-15;
7.41). Also, sophrosyne is in Ischomachus’ view something that has to be trained (7.41; 21.11). Finally,
sophrosyne seems to be connected to virtue for Ischomachus, as we can infer from the contrasts he uses:
a ‘wicked’ slave, tyrants, and Tantalus (7.41; 21.11). If this in itself would not be enough evidence that
Ischomachus does not have an incorrect interpretation of sophrosyne, we have also shown several

specific counterarguments against the objections that could be made to the various attestations of
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sophrosyne in this work. In short, we can conclude that Ischomachus (and therefore maybe Xenophon
himself) is living the life (Xenophon’s) Socrates would truthfully advise to all his friends. This means
that Xenophon has presented his own genuine interpretation of sophrosyne in the Oeconomicus and not,

as Carlson thought, an ‘ironic’ one.
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