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“From Athens to Alexandria: Reconsidering the Prehistory of (Neo)platonism”
(1°* century BCE-1* century AD)

T1 Hanc Academiam novam appellant, quae mihi vetus videtur, si quidem Platonem ex illa
vetere numeramus, cuius in libris nihil affirmatur et in utramque partem multa
disseruntur, de omnibus quaeritur nihil certi dicitur. Cic. Acad. 1.46

They call this the ‘New Academy’, though I think it is old, assuming we count Plato as part of the Old Academy.
In his books nothing is affirmed, there are many arguments on either side, everything is under investigation, and
nothing is claimed to be certain (Trans. C. Brittain)

T2
Quem enim auctorem de illo locupletiorem Platone laudare possumus? cuius in libris multis
locis ita loquitur Socrates, ut etiam, cum de moribus, de virtutibus, denique de re publica

disputet, numeros tamen et geometriam et harmoniam studeat Pythagorae more coniungere.
Rep. 1.16.

For what more trustworthy authority on Socrates can we cite than Plato? And in many passages of Plato’s works
Socrates, in the midst of his discussions of morals, of the virtues, and even of the State, makes it clear by what he
says that he desires to combine with these subjects the consideration of arithmetic, geometry, and harmony,
following the methods of Pythagoras. (trans. Keyes)

T3 Platonis autem auctoritate, qui varius et multiplex et copiosus fuit, una et consentiens
duobus vocabulis philosophiae [l instituta est Academicorum et Peripateticorum qui
rebus congruentes nominibus differebant. Cic., Academic Books 1.17

Originating with Plato, a thinker of manifold variety and fertility, there was established a philosophy that, though
it had two appellations, was really a single and uniform system, that of the Academic and the Peripatetic schools,
which while agreeing in doctrine differed in terminology. (Tr. Tsouni)

T4 Speusippus autem et Xenocrates, qui primi Platonis rationem auctoritatemque susceperant,
et post eos Polemo et Crates unaque Crantor in Academia congregati diligenter ea quae a
superioribus acceperant tuebantur. Cic., Academic Books 1.34

Speusippus and Xenocrates, however, who were the first people to take over Plato’s theory and authority, and
after them Polemo and Crates, along with Crantor—all fellow Academics—diligently preserved the doctrines they
had received from their predecessors. (tr. Brittain)

TS Deinceps videndum est, quoniam satis apertum est sibi quemque natura esse carum, quae
sit hominis natura. id est enim, de quo quaerimus. atqui perspicuum est hominem e corpore
animoque constare, cum primae sint animi partes, secundae corporis. deinde id quoque
videmus, et ita figuratum corpus, ut excellat aliis, animumgque ita constitutum, ut et
sensibus instructus sit et habeat praestantiam mentis, cui tota hominis natura pareat, in
qua sit mirabilis quaedam vis rationis et cognitionis et scientiae virtutumque omnium.

Cic. De Finibus 5.34

We must next examine the question of what human nature is, since that is the object of our search. Evidently
human beings consist of mind and body, but the mind and its components are primary, the parts of the body only
secondary. We may also observe that the human body has a configuration superior to that of all other creatures.
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The human mind, for its part, has a constitution that provides it not only with sense-perception but with the
dominant element, intellect, which the whole human person by nature obeys. Intellect encompasses the wondrous
powers of reason, understanding, knowledge and all the virtues. (tr. Annas and Woolf)

T6
ita fiet, ut animi virtus corporis virtuti anteponatur animique virtutes non voluntarias vincant
virtutes voluntariae, quae quidem proprie virtutes appellantur multumque excellunt,

propterea quod ex ratione gignuntur, qua nihil est in homine divinius. Cic. De Finibus
5.38

It follows that the mind’s virtue will rank more highly than that of the body, and that the volitional virtues of the
mind will come in ahead of the non-volitional. The former are virtues properly so called, and are far superior
because they spring from reason, the most divine part of the human being. (tr. Annas and Woolf)

T7

Intrandum est igitur in rerum naturam et penitus quid ea postulet pervidendum; aliter enim
nosmet ipsos nosse non possumus. quod praeceptum quia maius erat, quam ut ab homine
videretur, idcirco assignatum est deo. iubet igitur nos Pythius Apollo noscere nosmet ipsos
cognitio autem haec est una nostri, ut vim corporis animique norimus sequamurque

eam vitam, quae rebus iis ipsis perfruatur. Cic. De Finibus 5.44

So we must delve into the workings of nature and reach a deep understanding of what it requires. If not, we cannot
know ourselves. This precept seemed too lofty to have a human origin and was therefore assigned to a god. Hence
the Pythian Apollo bids us to know ourselves. But the only way to gain this knowledge is to understand the powers
of our body and our mind, and to follow the life that utilizes them to the full. (tr. Annas and Woolf)

T8

ita fit, ut duo genera propter se expetendorum reperiantur, unum, quod est in iis, in
quibus completur illud extremum, quae sunt aut animi aut corporis; haec autem, quae
sunt extrinsecus, id est quae neque in animo insunt neque in corpore, ut amici, ut parentes, ut
liberiut propinqui, ut ipsa patria, sunt illa quidem sua sponte cara, sed eodem in genere,

quo illa, non sunt. nec vero umquam summum bonum assequi quisquam posset, si omnia illa,
quae sunt extra, quamquam expetenda, summo bono continerentur. Cic. De Finibus 5.68

Thus we find that there are two separate categories of things that are valuable in their own right. The first is where
the ultimate good is realized, namely in the category of mind and body. The second is the class of

external goods, namely those that belong neither to mind nor body, such as friends, parents, children, relatives
and one’s own country. These are indeed valued in their own right, but do not fall into the same class as mind and
body. In fact if all these external goods, however desirable, were included in the supreme good, then the supreme
good could never be attained. (tr. Annas and Woolf)

T9

Age nunc, Luci noster, extrue animo altitudinem excellentiamque virtutum: iam non
dubitabis, quin earum compotes homines magno animo erectoque viventes semper sint beati,
qui omnis motus fortunae mutationesque rerum et temporum levis et inbecillos fore
intellegant, si in virtutis certamen venerint. illa enim, quae sunt a nobis bona corporis num
erata, complent ea quidem beatissimam vitam, sed ita, ut sine illis possit beata vita
existere. 5.71

‘Come now, Lucius, construct a mental picture of the virtues’ lofty grandeur. You will then be left in no doubt
that those who possess the high minded character and the uprightness to attain them live happy lives. Such people
realize that, in a contest with virtue, all the whims of fate, all the changes that time and circumstance bring, are

but foolish trifles. It is true that what we count as bodily goods do make a contribution to the happiest life. (tr.
Annas and Woolf)
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T10

Q: Ti mot' ovv 6 avlpmmog; AA: Ovxk Eyo Aéyetv. Q: "Eyeic uév odv, 81t y& 10 T6) GOUOTL
ypopevov. AA: Nai. ZQ: "H odv éiho Tu gpijtan avtd fj yoym; AA: Ovk ddro. ZQ: Ovkodv
dpyovoa; AA: Noi. (...) Enedn 8' odte odpa 0bte 10 cuvaupotepdv €6ty dvOpmmog,
Agimetan otpat ij undEv adt elvan, 1 eimep i €0TL, UNdEV dALO TOV AvOpwmov cuuPaivev f
yoynv. Alc. 1 129e-130c¢

SO: Then what is a human being? AL: I don’t know what to say. SO: Yes, you do—say that it’s what uses the
body. AL: Yes. SO: What else uses it but the soul? AL: Nothing else. SO: And doesn’t the soul rule the body?
AL: Yes. (...) Since a human being is neither a body, nor a body and soul together, what remains, I think, is
either that one is nothing, or else, if one is something, one is nothing other than a soul.

(tr. Hutchinson)

Q. OvKkodV mdhy doTic av odpe Ogpomedet, Td £avTod GAL' 00y adTOv Oepomevet; AA. Kivd
VVELEL.

2Q: "Ootig 6¢ ve T ypnuata, o0’ £avtov 0UTE Td £0VTOD, AAL' ETL TOPPAOTEP® TAV £0VTOD;
AA. Epotye dokel. Alc. 1 131b—131c¢

SO: Furthermore, if someone takes care of his body, then isn’t he caring for something that belongs to him, and
not for himself? AL: That seems likely. SO: And isn’t someone who takes care of his wealth caring neither for
himself nor for what belongs to him, but for something even further away?

Alc. 1 131b—131c (tr. Hutchinson)

T11

0 yap Eevokpatovg yvopog ITodéumy eaivetot Thv eddapovioy odTdpketay sivol
BovAdpevog ayabdv Tavtov, | TV TAEIoTOV Kol peyiotov. doyuatilel yodv ywpig pev
ApeThic undémote av gvdapoviay VTLAPYEW diyad 0& KOl TAV COUATIKOV Kol TAV EKTOS TNV
apetiv avtapkn Tpoc evdapoviay givar. Clem. Alex. Strom. 2.22.133.7 p. 186 Stihlin

Polemo, the associate of Xenocrates, seems to wish happiness (eudaimonia) to consist in self-sufficiency in respect
of all good things, or at least the most and greatest of them. For he lays it down that happiness can never be
achieved apart from virtue, while virtue is sufficient for happiness even if bereft of bodily and external goods.
(trans. Dillon)

T12

~Q."Eyopev obv gingiv 811 06Tl Tig Wwoydic 0s16TEPOV T TODTO, TEPL O TO £idEVOn TE KOl
@povelv Eotv; AA.Ovk Exopev. XQ. TG 0ed dpo tovT' oikev aOTIiS, Kol TIC €ig TOUTO
BAET®V Kol v 10 O€Tov yvoig, Bov TE Kol PPOVNGLY, OVT® Kol E0VTOV AV YVoin LaMoTO.
AA. ©aivetar. Alc. 1 133¢

So: Can we say that there is anything about the soul which is more divine than that, where knowing and
understanding take place? AL: No, we can’t SO: Then that region in it resembles the divine, and someone who
looked at that and grasped everything divine—god and understanding—would have the best grasp of himself as
well. (tr. Hutchinson, with alterations)

T13

quam vim animum esse dicunt mundi, eandemque esse mentem sapientiamque
perfectam, quem deum appellant, omniumque rerum quae sunt ei subiectae quasi
prudentiam quondam procurantem caelestia maxime, deinde in terris ea quae pertineant
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ad homines; quam interdum eandem necessitatem appellant. quia nihil aliter
possit atque ab ea constitutum sit, inter<dum> quasi fatalem et immutabilem

continuationem ordinis sempiterni.
Acad. 1.29

[TThey (sc. the Old Academics) say that this power is the world soul, and that it is also a mind and perfect wisdom,
which they call god and a kind of providence over all the things subject to it, which exercises forethought primarily
over celestial affairs, but also over terrestrial matters of relevance to human beings. Sometimes they call this
necessity, because nothing can be other than as it is determined in the fated and immutable sequence of its eternal
order. (tr. Brittain with alterations)

T14

haec tractanti animo et noctes et dies cogitanti existit illa <a> deo Delphis praecepta
cognitio, ut ipsa se mens agnoscat coniunctamque cum divina mente se sentiat, ex quo in
satiabili gaudio compleatur. ipsa enim cogitatio de vi et natura deorum studium incendit illius
aeternitatem imitandi, neque se in brevitate vitae conlocatam putat, cum rerum causas alias ex
aliis aptas et necessitate nexas videt, quibus ab aeterno tempore fluentibus in aeternum ratio
tamen mensque moderatur. Haec ille intuens atque suspiciens vel potius omnis partis
orasque circumspiciens quanta rursus animi tranquillitate humana et citeriora considerat!
hinc illa cognitio virtutis existit. Cic. Tusculan Disputations 5.70

To the mind occupied night and day in these thoughts there comes the knowledge enjoined by the god at Delphi
that the mind should know its own self and feel its union with the divine mind, the source of an unquenchable joy.
For thought upon the power and nature of the gods of itself kindles the desire of attaining an immortality that
resembles theirs, nor does (the mind) think that it is limited to this short span of life, when it sees that the causes
of things are linked one to another in an inevitable chain and nevertheless their succession from eternity to eternity
is governed by reason and intelligence. As he (the sage) gazes upon this spectacle and looks upward or rather
looks round upon all the parts and regions of the universe, with what calmness of soul he turns again to reflect
upon what is human and touches him more nearly. Hence comes his knowledge of virtue. (Tr. King, with
alterations)

T15

"Eotiv obv Evddpov tod AleEavdpéme, Akadnuiokod erhosdpov, Stoipect Tod kotd
Pocopiav Adyov, Pipriov dEtokTnTOV, &V @ ThGAV EmeEEM)AVOE TPOBANUATIKDG TNV
gmotunV, N¢ £Yo drupéceng skONncopar 1o g NOuchc oikeiov. "Exet §' obtog. Tpiuepodg
6vtog Tod Katd erlocopioy Adyov 10 péEV €oTv avTod NOKOV, TO 0 PLGIKOV, TO & AOYIKOV.
Tod &' 00D 10 pev mepi v Bewpiav tig Kab' Ekactov a&iloc,To € mepl TNV OpUNV, TO 0E
nepl Vv pd&w. (...) Didymus ap. Stobaeus Eclogai 2.7.2 64-72

Eudorus of Alexandria, an Academic philosopher, wrote a division of philosophical discourse, a book worth
getting hold of, in which he goes through knowledge in its entirety, issue by issue. I shall set out what of this
division belongs to ethics. It goes like this. Philosophical discourse is divided into three parts: ethics, physics,
logic. Ethics is divided into topics concerned with (i) the contemplation of the value of each thing, (ii) impulse
and (ii1) action. (tr. Boys-Stones)

T16

A. Zoxpdatg, [TAdtov tadta @ [Tubayopq,téhog opoimety 0e®. Zapéatepov o' avTo
dmpOpwoe [MAdtomv Tpocheic TO “Katd 10 duvaTdV’, PPOVNGEL &' £0TI LOVMG dSuVOTOV, TOVTO O
"fv 70 Kot apetiyv Cijv. 'Ev piv yap 0£® TO KOGHOTOLOV KUL KOGROSLOIKNTIKOV: &V O T@®
60Q® Piov kaTaoTao1S KOl (o draywy® dnep aiviacOar pev ‘Ounpov sindvra (€ 193)
kat' {yvia Paive Beoio’ [TuBaydpav 6& map' avtov gineiv: “Enov Oed: dijhov ¢ 0vy 0paTtd
K0l Tponyovpéve, vontd 6¢ Kol Ti)g KooIKi|G eVTaSiog aprovik®.
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B. Eipntot 0¢ mapd ATtV Kotd TO Tijg PrA0oc0@iag TpLuepés, &v Tiuaim pHev uoik®dg
(mpocbnom o6& kal [TvBayopikdc), onuaivoviog aeBdvmg v Ekelvov mpoemivotav: &v 6 Th
[ToMteig NOIKDOG €v 0& T Ot T® AOYIKDS TEPIMEPPAGTAL OE KAV TA TETAPT TTePl NOpmv
€mi thg dkolovbiog Tod 0e0d capdg duo Kol Thovcing. To 6 ye moAd@mvov Tod IAdTmvog
0V moAvdoov. Eipnton 6¢ kol ta wepl 100 TéAOVG 00TA ToALay®DG. Kol v pév mowiiay
THS Ppacemg Exel 010 TO AOY10V Kol peyaAyopov, €ig 0 TaVTO KAl GOUO®VOV TOD 00YNATOS
ovvterel. Todto d' £oti 10 Kat' apetiv Cijv. Todto §' av KTijoig dpa kai ypijoic Tiig
teleiag apetiic. ‘Ot 6& téhog avtnVv Nyeital, té€tayev &v Twaio sinov kol Todvoua epacw
d¢ Kol TakpoTeELeDTIOV TG TEPLOYTG” EXEL &' 0OVTMG “OpoIDTaVTH &€ TELOG EYELY TOD
potefévtog avOpmmolg Ko Bedv dpioTov Piov TPdg Te TOV TaPOVTIA Kol TOV uEAAOVTA”.
Didymus ap. Stobaeus Eclogai 2.7.3.f

A.Socrates and Plato think the same as Pythagoras: the end is likeness to god. Plato articulates this more clearly
when he adds ‘according to your power’: you have the power only in your intelligence. This would be what it is
to live virtuously: for to god belong the creation and administration of the cosmos, while the organisation and
conduct of life belong to the wise. Homer hints at this when he says ‘go in the footsteps of god’ [Odyssey 5.193].
(tr. Boys-Stones) But Pythagoras said besides ‘follow god’; obviously not as visible and preceding but as
intelligible and harmonising the good arrangement of the cosmos. (tr. Tsouni)

B. Plato speaks in accord with the three parts of philosophy, in the Timaeus physically (I will add also in a
Pythagorean manner), indicating sufficiently his previous observation, in the Republic ethically and in the
Theaetetus logically. In the fourth book of the Laws he speaks clearly and at the same time richly on the subject
of following god. However, Plato’s variety of expression does not amount to a variety of opinions. The things
about the end are said by him in many ways. They have variety of expression by virtue of his eloquence and
sublime diction but they end up together at the same harmonious point of doctrine, that is to live in accord with
virtue. This amounts not only to the possession but also to the use of perfect virtue. That he considers it (i.e. virtue)
to be the felos he states in the Timaeus, even mentioning the term; I will quote the end of the passage: ‘and having
achieved this likeness one attains finally to that end of the best life which is set before men by the gods, both for
the present and for the time to come’ (7im. 90d) (tr. Hahm with alterations)

T17

AMOC MoOvov pev 10 KooV ayaddv: kKaBoTL TAV 6vTev 000&v ayadoiv, i pi) T petarapor
Tiig apetiig, Homep O Suldg kol O 6idnpoc Tod VPGS, 0L YWPIG 0VSEY ATAGS Oepprdv: petd &'
ALV AYod®dV TOV TPLOV YEVAOV, OGOV HETEIANQEV OOTHC TO 000, TO COUATIKO, GLV TOIG EKTOG.
Q¢ yap thg oeAVNG APOTIOTOG LV 1 0VGia Ko adbTV, LETOAWEL OE THG NALOKTG

avyic eoTileTal, oHT®G OVOLEY O UN HeTéeL TG apetiic ayabov. Toig yap avOpmmivors To
ovvacOar deelely £k TV Ociov mapeotiv. Didymus ap. Stobaeus Eclogai 2.7.4a

Here is another way: only the morally fine is good. Of existing things none is good unless it partakes of virtue,
just as the torch and iron partake in fire, without which absolutely nothing is hot. Among the remainder of the
three classes the following two, those pertaining to the body and the external ones (are good) insofar as they
share in it (i.e. virtue). For just as the substance of the moon is in itself lacking in light, but is illuminated by
sharing in the light of the sun, so nothing which has no share of virtue is good. So it is possible for human things
to benefit by virtue of the divine things. (Tr. Hahm with alterations)



