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ABSTRACT

The discovery of Philodemus' library was a considerable
contribution to our knowledge of the Epicurean philosophy.
It was excavated two centuries ago at Herculaneum, where the
Epicureans settled their school in the first century B.C.
The library contains a large number of papvri, among which
are works of Philodemus; these documents on religion, logic,
and morality, as expounded by the Epicureans. Until the
present, such aspects of that singular philosophy were known
only from a few testimonia of ancient critics, namely,
Diogenes Laertius, Sextus Empiricus, and Cicero. At
present, the discovery of the treatises of Philodemus allows
us to comprehend thoroughly not only the Epicurean doctrines,
but also their intentions and aims.

The works of Philodemus were published for the first
time at the beginning of the 20th century. Since that time
they have been sadly neglected by scholars, with the exception
of some Ph.D. dissertations which treat of some parts of
Philodemus' philosophical and poetical works. A large part
of his works, however, still remains unknown to most classi-
cists. Recently, a new interest in the Philodemian corpus
has arisen among classical philologists.

I became acquainted with Philodemus' philosophical
treatises during the course which I took ..ast winter with

Professor H. Jones, in which we studied the De rerum Natura

of Lucretius. An assignment, Philodemus as a philosopher
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and poet, stimulated me to engage in a s:udy of his moral
treatises, and more generally of the Epicurean philosophy.

In this thesis I intend to present Philodemus' views on

the role of frankness in the life of the Epicurean; his
observations concerning the life of practicalityv, resourceful-
ness, and prudent household management; and his thoughts on

the nature of death.
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CHAPTER I

INTRODUCTION

Greek philosophy appealed to Romans, especially to
those of the educated classes. But their distrust of things
Greek was evident in their belief that they should be selec-
tive in their use of Greek philosophy and culture. S.A.

Cook underlines this attitude of the Romans in his statement:
"From the first, Rome chose what she would study, modified
the tradition she received and thought out her ethics and
her politics to suit her own circumstances."l

A palpable example of Roman circumspection towards
things Greek is manifested in the figure of M. Cato who saw
in the admiration of Greek culture the betrayal of the
ancestral Roman customs. Plutarch illustrates Cato's mis-
trust of Greeks in the latter's words: "the words of Greeks
were born on their lips but those of the Romans in their
hearts."2 Nevertheless, the introduction of Greek philoso-
phy into Roman society was a fact that neither Cato, nor any
other conservative Roman, could subvert. By the second
century B.C. the philosophies of Plato, Aristotle, Zeno the
Stoic and Epicurus gain more and more adherents among the
Romans. Of this the treatises of Cicero are the most
valuable affirmation. While the Academic, Peripatetic and
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Stoic doctrines appear to have been welcome among the con-
servative Romans, the Epicurean philosophy aroused an anta-
gonistic reaction among Roman authorities.3 I conjecture
that the cause of that event may be traced in the teaching
of the Epicurean doctrines of &TQPQEQG, when it took the
form of withdrawal from active politics, and of ﬁSOVﬁ, as
any form of pleasure,4 which were considered dangerous to
the preservation of the traditional Roman virtues. Plautus,
for example, in the Mercator puts in the mouth of his
dramatic persona, Eutychus, an indirect reproach of the
Epicurean belief of " AaDe P“b5°9,5 when this belief is

applied to politics:

Eu, Etiam loquere, larua?

vacuom esse istac ted aetate his decebat noxiis. 983a
itidem ut tempus anni, aetate alia aliud factum
convenitc:

nam si istuc ius est, senecta aetate scortari senes, 985
ubi locist res summa nostra publica?

( Mercator, 11. 983-86)

Elsewhere in the same comedy the old man Demiphon, it seems

to me, parodies the doctrine of pleasure

demum igitur quom sis iam senex, tum in otium
te conloces, dum protest ames: 1id iam lucrumst



quod vivis.

(ibid, 11.552-4)

We know that Epicurus preached that the Epicurean sage should
live in éaswaw and should aim at pleasure through aIT}PQEIG
of mind and.énov{a of body.6 Now, in the above passage, the
Latin word otium translates the Greek word FQGT@VW, (in

Lucretius' poem De Rerum Natura the term otium is the Latin

translation of ?QSﬂbvq ), and the word ames, which means
"love", which denotes a kind of pleasure, and, in particular,
sexual pleasure, can be related to ﬁSovﬁ. Both of these
terms, namely éognbvq andtﬁgbvﬁ, in the Epicurean philosophy,
indicate a way of life the Epicureans favoured. Of course,
the Epicureans did not identify ﬁgovd with sexual pleasure,
as Plautus does, because Epicurus taught that some pleasures

7

should be avoided since they provoke pain afterwards. It

is, however, probable that Plautus expresses in the above
passage (1ll. 553-554), a popular belief which was current
among the lower classes of Romans who were influenced by
Greek ideas. But it is certain that among the Greek ideas
which circulated in Roman society were those of Epicurus.
And it is equally certain that the vulgar crowd had mis-
understood the Epicurean doctrine of pleasure and sought in
it an intellectual framework which would vindicate their
wanton life. This is confirmed by a statement of Cicero,

in the Tusc. Disp., in which, speaking about the influence




of Amafinius' work on the Roman people, says:

... C. Bmafinius exstitit dicens, cuius libris

editis commota multitudo contulit se ad eam

potissimum disciplinam, sive quod erat cognitu perfacilis,
sive quod invitabantur illecebris blandae voluptatis, sive
etium, quia nihil erat prolatum melius, illus (quod erat),
tenebant.

(Tusculan Disputations, IV, iii, 6)

Elsewhere, in the same treatise, Cicero says that the
Epicurean philosophy was widely known, even among people
with inferior education

Quid enim dicant et quid sentiant

ii,qui sunt ab ea disciplina, nemo

ne mediocriter quidem doctus

ignorat.

(Tusc. Disp. II, iii, 7)

We do not know, of course, to what extend Epicureanism was
prevalent among the upper classes of Roman society, but we
know that in the second century a certain learned man, Titus
Albucius, spent his life preaching the Epicurean philosophy.
Cicero reports that T. Albucius had written a treatise on
the Epicurean religion, reproving the Academics and

Peripatetics for their views on this matter.8 Cicero speaks



contemptuously of Albucius, because the latter passed his
youth in Athens, trained in the Epicurean philosophy and

adopted Greek manners:

Doctus etiam Graecis T. Albucius vel potius plane

Craecus. Loquor ut opinor; sed licet ex orationibus
iudicare. Fuit autem Athenis adulescens, perfectus Epicurius
evaserat, minime aptum ad dicendum genus.

(Brutus, XXXv, 131)

In De Finibus Cicero relates about Albucius a story concer=-
ning the years he lived in Athens; Scaevola, when he was
praetor at Athens, greeted Albucius with a poem mocking his
Greek manners.9 And in his In Pisonem Cicero accuses
Albucius of celebrating a private triumph, when the latter

was general in Sardinia.lO

Nevertheless, Epicureanism's gradually growing popu-
larity reached its peak in the first century B.C. Its
influence extended even to philosophers of rival theories.
Pierre Grimalll suggests that Hecaton, a Stoic philosopher,
adopted the Epicurean ideals ip the matter of friendship.
The same scholar, further, believes that Panaetius'
renunciation of the Platonic theory of immortality of soul

was due to the influence of the Epicureans.



The most celebrated Epicureans at that time, were C.
Amafinius, G. Rabirius, and T. Catius Insubre who became the
teachers of the crowd. Cicero reports that Amafinius' books
on physics12 and on the doctrine of pleasure were widely

13 The

circulated among the Romans of the lower classes.
reasons for the growing success of Epicureanism, as it can
be conjectured from the previously quoted passage of Cicero

(Tusc. Disp. IV, iii, 6), were, first, that, as a practical

philosophy, it appealed to a practically minded people, and,
secondly, that in the middle of social turmoil and political
unrest Epicureanism provided discontented Romans with an
alternative life-style. The most notable example of a
sensitive Roman who detached himself from the social turmoil
and political unrest all around him is Lucretius. Unfor-
tunately, 'history' has not provided us with adequate
information about Lucretius' life and his bonds with his
contemporary Roman Epicureans. Cicero is silent on the
matter of Lucretius' life. The only available information

we have is that supplied to us by his poem De Rerum Natura.

Through the lines of that poem, the man is disclosed in all
his sensitivity and keenness of mind. N. Dewitt calls him
6o¢és as having discovered the value of Epicurean philosophy

by personal study.14

Deeply concerned with human problems,
Lucretius attempts to free his fellow-citizens from the

fears that ensnare them, presenting the Epicurean philosophy



in a new light, as a philosophy which preaches freedom of
the individual who as a result is able to govern his life

according to his own free will.

Epicureanism was officially established in Italy by
the Epicurean 'gardens' in Naples and Herculaneum. Siro and
Philodemus of Gadara were the teachers of a large number of
Romans who, afterwards, played a dramatic role in the
political and cultural 1life of Rome .15 Philodemus studied
the Epicurean doctrines under the guidance of Zeno of Sidon,
leader of the Athenian 'garden', and arrived in Italy around
80 B.C.16 Cicero, in his In Pisonem, portrays Philodemus as
an eruditissimus and prolific Epicurean philosopher and

poet.l7 But Cicero also attempts to sully Philodemus'

character and reputation, because of his own envy towards

Piso whose teacher Philodemus was.18

Elsewhere, however,
he revises his opinion and refers to Philodemus as an
excellent and learned friend:

Familiares nostros, credo, Sironem dicis et

Philodemum, cum optimos vires, tum homines
doctissimos

(De Finibus II, 119)

The friendship of Philodemus with Piso, who donated to

him the villa at Herculaneum,l9 inaugurates an important

chapter in the history of Epicureanism. Piso was the



father-in-law of Caesar, a fact that allows us to infer

that Epicureanism had expanded its influence among eminent
political men. It is known that Caesar himself was affected
by the Epicurean ideas,20 and many Romans in his circle of
friends, such as Lucius Manlius Torquatus, Hirtius and Pansa,
Dolabella, Cassius the liberator, Trebatius the jurist,

T. Pomponius Atticus, P. Paetus, C. Gallus, and others were
Epicureans.21 It is probable that these people studied
Epicureanism at Herculaneum under the guidance of Philode-

mus, but we do not have any certain testimony.

The considerable activity of the school at Herculaneum
has been testified to by the large number of works of
Philodemus and other Epicurean philosophers that were dis-
covered at Herculaneum in 1752 A.D. Philodemus' treatises
cover many areas of philosophy, such as logic, religion,
morality. Some titles of Philodemus' preserved treatises

are: The Method of Inference, Rhetoric, on Gods, on Death,

on Frankness, on Flattery, on Economy, on Wrath etc. His

writings do not present much originality, but they are
especially useful, because they supply us with valuable
information concerning the Epicurean doctrines. All of the
treatises are written in an intelligible and simple style
without use of technical language and pompous rhetoric.

Most of them are addressed to the students of the school,



" and this is perhaps a reason for their simple style. Be-
sides his proée works Philodemus wrote epigrams which are

preserved in the Anthologia Palatina, and distinguished for

their sophisticated style, pun and witticism. His poems
seem to have influenced poets of the late Republic and
Augustan literary circles, such as Catullus, one of whose
poems, according to T. Frank, is written on the same pattern

as a convivial poem of Philodemus,22 or Horace who refers to

23

Philodemus' poems in one of his Satires. It is unlikely,

however, that these poets studied at Philodemus' school;

most probably they knew him from the school of Siro in

24

Naples, or from his poems. Furthermore, the influence of

Philodemus' poems on Virgil, Martial, Tibullus, and Proper-

25 A fact we should note

tius is discussed by J.I.M. Tait.
is that Philodemus appears to be mostly known among the
Romans for his poetic rather than for his philosophical
works, since, as we have already seen, his reputation is
due to his poetic activity. Therefore, I conjecture that
Philodemus' school was not a place which many Roman "docti"

frequented, though Cicero reports that famous Roman

citizens were in contact with the Epicureans:

Et quod quaeritur saepe cur tam multi sint
Epicurei, sunt aliae quoque causae, sed multitudinem
haec maxime allicit quod ita putant dici ab illo,
recta et honesta guae sint, ea facere ipsa per
se laetitiam, id est voluptatem. Homines optimi non
intellegunt totam rationem everti si ita res se
habeat.

(De Finibus I, vii 25)
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For, Philodemus himself, in his treatise nfkpinu?qulOS "

states that eminent Romans are not amenable to HQFFq6h1 as

it is practised by the Epicurean school.26

Siro's school, on the other hand, seems to have gained
greater popularity, though we have no information available

about his teaching. In Siro's school we find Varius Rufus,

Quintilius Varus, Vergil and others.27

In the Aggendix

Vergiliana, the collection of poems that are attributed to

Vergil without, of course, any certainty, there is a poemn,

Catalepton V, in which Vergil expresses the desire to be

initiated into Epicureanism, in order to find spiritual

serenity and liberation from cares:

Nos ad beatos vela mittimus portus
magni petentes docta dicta Sironis
vitamque ab omni vindicabimus cura.
(11. 8-10)
And, again, in Catalepton VIII, he refers to the years he

was studying Epicureanism in the school of Siro.

Villula, quae Sironis eras, et pauper agelle, -
verum illi domino tu quoque divitiae -

me tibi, et hos una mecum, gquos semper

amavi, si quid de patria tristius audiero,
commendo, in primisque patrem.

(11. 1-5)

Virgil's youthful poems express a deep desire for peace and

serenity far from the turmoils of political life. 1In the
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Eclogue X, for example, his desire for "ignobile otium" is
aclogue & g

related to serene rural life which is not disturbed by the
political agitations and wars. In the later years of his
career, Virgil appears to renounce the Epicurean views, and
to favour the Stoic theories. In the sixth book of the
Aeneid, for example, he expressed belief in immortality.
Apparently, in Virgil's later poems it is a fusion of
Epicurean and Stoic ideas that seems to represent the
&author's current belief. Discussing this point, J. Oros-
;Reta remarks: "Virgile a pris des épicuriens une partie

de leur amour pour les choses délicates de la vie, leur
croyance en la possibilité de 1' harmonie et de la trangqui-
11ité humaines, leur intérét pour la nature et pour les
questions scientifiques, et leur conception a 1° égard du
progrés humain, partant de principles simples. Nous savons
que 1' idéal de 1' amitié humaine et de la coopération ‘entre
les hommes était un point commun entre épicuriens et
stoiciens; mais Virgile, comme tant d4' autres des ses con-

. . . 28
temporains, hommes de leur temps, a su le faire sien."

Finally, Cicero himself was not unmoved by the growing
success of Epicureanism. He studied the Epicurean philoso-
phy under Phaedrus' guidance in 90 B.C. in Rome. 1In his
speeches he showed a thorough knowledge of Epicureanism

though he attacked it for its hedonistic and utilitarian



theories. His attacks irreparably damaged the reputa-
tion and the fate of Epicureanism. Preparing the way for
the eventual silencing of Epicurean adherents after the
first century, he provided the vocabulary of vituperation
for their opponents. He incorporated in his writings the
misrepresentation that ultimately became a permanent part
of the history of Epicureanism. For many centuries, after
Cicero, Epicureanism was equated with unbridled hedonism,
and Cicero's writings were often the source of this

attitude.

In conclusion, we can say that the first century B.C.
was simultaneously the climax of the promulgation of
Epicureanism in the Roman world, and the starting point of
a decline that was completed in the fourth century A.D.,
when the Emperor Julian was able to say: "But indeed the
gods have already in their wisdom destroyed (Epicurus')

works, so that most of his books have ceased to be."29

12
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CHAPTER II

ON FRANKNESS

P1a0aHMaAY]
Tav xat ’ennor&)v )egenP-
Yaspevwy nePi n8uv ko Bi-
wy X TWV Zﬁwquiftqdawv
o E6Ti ;2;L qaquéfas
As we have already seen from the introductory chapter
of the present work, Philodemus was the one of the two
(the other one was Siro) pioneers of the official intro-
duction of Epicureanism in Italy. With the foundation of
his school at Herculaneum,l Philodemus follows the tradi-
tion established by Plato, Aristotle and, later, Epicurus
whose practice was to preach their doctrines in a given
place, such as Academy, Lyceum or the Garden of Epicurus,
and who avoided the public speeches which the Sophists
delivered in the market place of Athens in order to teach

their doctrines to their students.

The peculiarity of the Epicurean school lies in the
importance the Epicureans gave to practicing ngPrqs}q,
in a time (Hellenistic and Roman age) when the freedom

of speech was not considered as a public virtue,2 to

17
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correct the moral deficiencies of theif recruits, and to
communicate to them the doctrines of Epicurus. The impor-
tance of iWOPPqS;Q may be seen in the fact that Philodemus
dedicates a whole treatise to the analysis of the form of
iuaFFqsiqwhich the Epicureans used to initiate their ad-
herents to the Epicurean way of life. Before, however,
beginning the examination of the present treatise, it will
be useful to give some information about the present condi-
tions of the text, so that the reader may better understand

the way I treat of the subject.

\ - !
The treatise of Philodemus on Frankness (Iqu:Hafyq6uxa
is preserved in a papyrus discovered at Herculaneum

(Papyrus Herculanensis, 1471, published in 1805 in Naples).

It contains 88 fragments and 24 columns in varying states
of preservation. I have followed A. Olivieri's text (it
contains 88 fragments and 24 columns, and it was published
in Leipzig in 1914) accepting the restorations adopted by
him. A. Olivieri's edition of the text of papyrus includes
an appendix of uncertain fragments and an index concerning
Philodemus vocabulary. I should note,however, that the
preserved part of the treatise presents many problems con-
cerning the interpretation of Philodemus ideas. First,
the text begins abruptly in the middle of a sentence, a

fact that makes it difficult, or rather impossible, to
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understand what Philodemus is writing about in the intro-
ductory sentence. Also, it was impossible for me to under-
stand if the first fragment we have was part of Philodemus
introduction or part of a later section of his treatise.
The same problem exists in the rest of the treatise. Thus,
it was very difficult, to find the order in which the
central ideas occur in the text and so to solve the problem
of what naPPﬁsra is. A. Olivieri3 has made an attempt to
put the fragments in a sequence, but it seems unsuccessful,
since among the fragments which refer to nuypqsia as a
method of correction, there intervene fragments which
refer to the disposition of the Epicurean sage or the
students. Things are better in the part of the treatise,
which is arranged in columns, because, there, the gaps

in the text are fewer and the sequence of ideas is better
preserved.4 A second category of problems is that of the
state of the text: many words are missing, and many
others are uncertainly restored, or having dots under the
letters. Thus,any presentation of the ideas of Philodemus
as preserved in this papyrus' text must be considered
probable rather than certain. In spite of these difficul-
ties I have attempted to make on intelligible whole of

the ideas in the treatise.

I should note, in addition, that I was greatly helped
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in the understanding of the fragments by two previous
studies of this treatise, undertaken by M. Gigante and N.
Dewitt respectively. M. Gigante, in his paper entitled

Philodéme Sur la Liberte de parole, throws a fair light on

Philodemus' presentation of no?quhl, as a réxw], and
especially as GK“QSUKﬁ Téxvq (conjectural art), which

aims at curing people of their moral defects.5 N. Dewitt,

on the other hand, presents an absolutely different treat-
ment of the néP; nappqehls. His paper deals with the
administrative structure of the Epicurean school; which is
revealed in the background of the treatise, namely in the
gradations in the hierarchy of the school of teachers

aﬁd students, in the description of the characters of teachers

and students and in the fundamental principles that govern

the school.6

In my own treatment of the same subject I intend to
bring forth the relationship between nappqéﬁl as a Texvy
practised by the Epicurean sages, and HGPPWGNJ as a method
of correction of the students and of their initiation into
Epicurean philosophy, by discussing those fragments which
show first that naPPqS‘G is an art which is practised in
various ways, the purpose of which is to help and cure
people of their faults, and second, that, in order for

it to be successful, it must be practised by people of a
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certain character, whose way of life is consistent with
their teaching, so that the teachers may become a living

example.7

It will be useful, however, to discuss briefly the
meaning which nQP?qﬁiQ had in the Classical age, and the
meaning which it appears to have in the Hellenistic and
Roman age. The word naPFqék: derives from the words nds
and Pﬁéls.g It indicates, therefore, initially the
right of an individual to tell freely everything he thinks
of another person, or of political affairs, or of philo-
sophical and religious matters. In its good sense, as
frankness, naPFqsfa was the celebrated privilege of the
Athenians in the classical age. Euripides in Hippolytus

declares:
€Aey Gefaon noPqufg Baddovres

Ol kel eV noAiv KA EIVUIV ‘Aeqvwv
(1l-422 3q)

We observe from this line that nuppqsk: has a special
association with the LA&O@&POU& It was the privilege of
free born people, since a slave could not express freely
his opinion on a matter from fear that he displease his
master and be punished. This special practice of naPqulq
is indicated, also, by Plato's premise in the Republic.
;Xeueef)iqs ﬁné/\;s r«eerr'] KOl naFFqslas

YtyveTon.
(Republic, 557 b)
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In a free city every free-born man speaks freely, express-
ing his opinion on every matter. The city is full of
nQPqufa says Plato implying that it was practised by
philosophers, rhetoricians, politicians or common people.
In the Gorgias, again, Plato presents Socrates as saying
that HOPPqG:Q is the privilege of those people who attempt
to investigate the human soul and preach to people the
right way of living, implying by the word 'people' the
sages like Socrates himself.

5 0d’ 81 G Hor 60 BFO/\oyr')sqs Mept v

ri e YU’“] 50§a5ﬂ radta ndy &stiv aota

Tahqeq ewow )'af o1 Tov He/ﬂovra paéawew

mavws suums lTeP| oloeuu& Te Swéqs Kou r,Tfna

Gqu S& exew a 60 navia exas (;mGTY”.Lrlv 1€ KQi
euvonouv KO HQFqulav-

(Gorgias, 486e-487a)

But I should note that in the fourth century B.C. the term
naPqulq presents a shift in meaning from a good sense to
a bad one. Thus in Plato's Phaedrus, for example, the
expression " l‘| eis ToUs Beols nC‘PP")S‘/O‘ "? has a bad
connotation, indicating irreverence towards the gods,
because a man should speak with circumspection about the
gods without offending them.lo As licence of tongue

nann76fq appears to be practised by the great-souled man

in Aristotle's description of his character in Nicomachean
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Ethics, because he speaks with licence of tongue to the
common people when he despises them:
pe Ya doyUyou §¢ kal 1o f.mSevo's Seis0a r}'luo’is...
dvaYKaTov 5& KQi cpavepo‘lutéov efvon KOII cpavepéq)l/\ov.
16 Yap davBavelv popovuévod . kai Iue'Aew s adnfeias
,uciMov N ™s dofys Kal Afyev ko nFcS-rrc-w fpavefwﬁs’
nappY 610613 Ydl’ Sia T KaTa GpOVETV S0 kai
2 ) / 1] i ? b ' .
OA\’]G&UTIKOS, ﬂ)qv 064 '\M') gl &IP&)V(‘\O\/.--.

(Nicomachean Ethics, IV, iii, 26, 28)+1

As a result of the practice of l‘lu,?f’r)G-'Q as licence
of tongue, in the Hellenistic age it ceases to be considered
as a public virtue and becomes a private virtue. F.C.
Babbit, the translator of Plutarch's first volume of

Moralia in the introduction to the treatise [lws av Tis dia-

K?iveig 1OV Kodaka 100 giﬁou , remarks that: "under the politi-

cal conditions existing in Plutarch's day it was probably
safer to cultivate it (i.e.naPPﬁ&a , frankness ) as a

private virtue." 12

In Italy, in the first century B.C., Philodemus
cultivates nuPPr',saa in his school as a method of instruc-
tion, and as a virtue which distinguishes the Epicurean

sage from the vulgar pedagogues and common people. The

title Tav xar’ )emrop})v )efélf"
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yo{;rxévwv nepi A% kai pi-

Wy K TV Zgvwvols 6yolawv

« s ,

0 Eem  Mep nappinlsias

of the treatise which Philodemus dedicated to this subject,
i.e. HOFPr)GiG , confirms the hints about the nature of
HOFquiq appearing in my earlier discussion: naFPQG"q is an
1;1905 and pios, it is the moral element in character and a
way of life. The term %905 is generally translated as
'character'. Character in its most comprehensive sense
depends on the moral virtues that are engendered in a
man's self by practice()E'QOS) .13 ﬂapr?ri o1 d , therefore,
being associated with 9.]905 and l3‘°> , probably means the
habit of speaking frankly, which is engendered in a man by
instruction and by practice. For, Aristotle maintains

that the moral virtues that are engendered in a man's
character derive from learning and practice and not from
nature.l4 Consequently a man who has this virtue, noquclq ’
acts and lives in accord with it. He becomes a nqﬂ)qe.oorr']s
by character. Philodemus, it seems to me, holds this view
with respect to nalopﬁaq , Since throughout his treatise
he attempts to show that an Epicurean sage or student must
practise naﬂ:r”e;a and must be willing to accept nQPPqeia .
At this point lies the special association of nouﬂﬁr)&o\ with

covoio as I shall try to show below.
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Besides being a virtue, nuﬂméia becomes in the
hands of the Epicurean sage the permanent method by which
he corrects and instructs his students. In fragment 68 of
the treatise we read that freedom of speech is an art

practised in various ways.

(anqunas)lE?‘IOlmhr’s 1G cp[/\oﬂexv»- L
Qs ou6r)S OIGV eneév”uv]_

vulueea , xai s Kepav-

vpevys 80\’)()\&60 TOD k-

nalvas  cai N TpEnOuE - 5
vips Tano?\ouea T()l) a-

yaOois HPQTTHV ol e)(ouoa

A0S OOk Qv TWV  Tolou-

TWy anoiTo Tas unor,qu,-

6cis:  kal kata 1as 5!:050,&14-

vas Je frisd nf)os nan)r)é:Eavj acporluas

10

(11.1-11)

The above passage since it is mutilated does not
give us information about Philodemus' argument that
nuﬁ)r]c’n'q is ¢iloTexvia , as the expression orav
)&meqr«qv&:u.eeq indicates. The term CP‘AOTé)(VlQ , on the

other hand, assures us that the Epicureans considered

anPrjs.q as a kind of Téxvq . The word (})i)OTé)(WG derives

from the verb anou-xvéw which means 'to love art', 'to

practice an art'. CP&AOT(-XviC\ , then, takes the meaning of
16

'enthusiasm for art'’. In Philodemus' treatise On Music
! ]
there is the expression F' ne—Ptl [T"')V MWG““)V] praoTeqvia ,17

which has the meaning of the enthusiasm for the art of
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music.

From that meaning (enthusiasm for art) QI)OTGXVQQ
acquires the meaning of 'craftmanship' of sculptors, of
pyramid—builders, or of 'ingenuity', 'artifice' with regard
to the intellectual capacities of a man, or of ‘artistic
or ingenious construction of a thing'.18 The shifting of
the meaning of qHAOTé}vid from 'enthusiasm for art' to
'craftmanship' and 'ingenuity', probably, is due to the
fact that a man who likes something very much, and in the
present case, the art, gives all his efforts to being
excellent in the art he practises; he reaches ingenuity
in art; thus, the art he practises is ingenious.
Philodemus, therefore, seems to me to use ?lgoﬂﬁVhl in this
last meaning, as an ingenious and excellent art.fkﬁPPﬁG‘q
is an excellent art, for its purpose is excellent. It
turns people towards practicing the right things ( & xoiouda
TONS &yta@oh ) («#3.68,N.6-7 ). M. Gigante argues that
nqpfqdq as<y3076pda has come to mean an ‘'excellent art'
because it is contrasted with Kokorgpdd which means 'bad
art'.19 Carneades and other adherents of Plato, as Sextus
Empiricus reports, had labeled rhetoric as KQKOT%pMQ ’

'false artifice'.20

In order to understand the Epicurean premise that
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nQP\)qg{a is an art, we should note what art means in the
Epicurean philosophical vocabulary and what its purpose is.
Art, for the Epicureans, is the method that provides an
advantage ( TO 6U}L¢éPOV) to the life of men.Zl Nature has
created the universe full of imperfections. Lucretius
reports that:

nequagquam neobis divinitus esse paratam
naturam rerum: tanta stat praedida culpa.

(Lucretius, De Rerum Natura, V,
198-199)

The art employed by the people to correct the imperfections
of nature and to lead people to the attainment of 16 kaTQq
CPV'GI\/ TG‘AOS , which lies in the avoidance of every pain
by establishing éTGPQE"Q for the mind and &novia for the
body, the two basic elements which comprise the Epicurean
concept of ﬁgo»/‘ .22 Epicurus declared

xan dia TodTo Tr)v ququ aFmv kol Téos Aeyowv

e\val TOU ‘\AQKQFIUJS Jr)v TaU‘rY)V Yuf oyaeov n))wsov
n(au 6UY)rev1kov é)fvu) €.

D.L. X, 128, 129)
Accordingly, anPr') 61 is the method that releases people
from their moral errors and provides the 70 surxcyéfxw in their

life. This is made explicit by the fragment I of the

nEIP' nq??'LG‘C‘S in which we read that certain people being

unable to recognize their errors and attain the 7o Gurupéf)ov
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for themselves, do not trust nqﬂ)rléia .

JroninTov yép
5 xal 10 mwas N TE buv-
als0aye60ai Tds &Paftku'
r.w'le’ o suvepel 5layovw6-

kew anlistlelv  NOEI.
(Frag. 1, 11.1-5)

In Col. XXb Philodemus writes that the people who are

unable to realize their TO SUfa.cPéPOlconunit wrongs and suffer

wrongs,
noAda Yap & TV
) , , )
evavTiwy NAsjoust Kal
pATTOUE G TO0 6YVQe-
povos adiadoyisTor Yu-

¥anL
(Col. XxXb, 11.6-10)

relating again noﬂoqe‘tq to To 6ug~Aq>€'f>O\/ .23 The trust
which Philodemus shows in the effectiveness of naﬂoqdd

to correct the moral errors of a man and to lead him to
the attainment of the Epicurean end is indicated by the
fragment 64 in which he advises the sages to practise

naﬂaqsiq until the final fulfilment of its purpose.?4

What kind of art naﬂoqsm is, is manifested in the
fragment 1. There Philodemus explains in a very obscure

way how the sage practices HQPPF; sia .
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ka 00 -
dov T &ﬂlﬂaPP)GlQSeTQI

Goqos xa ¢xhoso?os qqu,
STI ]uev s10yaSomevos
eu[h]oyna[ﬂs eé' Se na)inws

oLofev 9)

Generally, the sage and the
philosopher use the freedom of
speech in the sense that they think
in a conjectural way by the means
of probable arguments without any
rigidity.
M. Gigante has suggested for the last sentence of the above
7 t R 1]
passage the following restoration " € QlLAoyialls &Jebgle

."25 It seems to me that the suggested

nayiws [o[udev
restoration is very probable, because the word 6T0X036ﬁ€VOS
meaning the act of guessing or of conjecturing is contra-
dicted by the word nayiws which means 'with rigidity’
For, something which is the result of guesswork cannot be
rigid, unchanging, since any guess is subject to change
when more information and arguments are supplied for
making a case on a given subject. Further, the term
ndywos is used in association with Znaenqu , the scienti-

fic knowledge which is rigid and fixed. Aristotle in

Nicomachean Ethics draws the distinction between anTﬁpq

and ¢U670§la defining the first as a thing which we know
scientifically cannot vary, while defining the

, ) 2 -
second as a thing that €vde)esBa a dAws €V 26
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Philodemus in the Rhetoric makes a distinction between
v ' ) t

TEXVM "’rl:‘lv 10 ‘M:QO(S\KOV éxou-/eav KO ’e‘str]\sos “  and
Téqu i T'rlv 6TOXQSO|uéqu[ 100 ws €nlil 70 noAv kot ka-/

! )'
¢ 10 evloyov. 27

The first T‘GXW] is that which has an
invariable method ( 7o PerJmov ) and is fixed ( 7©

’eerq koS ); this form of T'(—)(w] gives, in other words, fixed
of rigid results. The second form of Téxvq is that which
depends on 610}(&6}465 (guess) and on 10 ec/\OYOV (the fair
argument, the probable argument), and, consequently, it

cannot give rigid results. Again, Philodemus in Rhetoric

says, ’
Qu nas Te vnTns tav e[XqJ cp’)e-
vas [enq]vyenﬂal 70
Tehos 5a  navtos nlor-

qS(—w [O]u'Te yé\ Tateols ov -

Te Kupe v rqs‘ oldt1e Tof0-

ms w0 Te om)ws oson |

Qs em6rr”uqs 0V nart~
[Xouew 3a 670Xa6nnas

(I, p. 26)

Philodemus then considers naﬂ?qo'id as a 610)(&67\“‘] TéXW)
which depends onTo &U\0yovand not as a AGyid TéVN , which has
TO| kkeeoguicl)yand 10 iéTq&é)S . That nonﬂ?qdd is a 6’1‘0)\0'67\&(‘)
TéXV’] is confirmed, further, by the fragment 57 in which
Philodemus explains that sometimes the sage fails in his

judgement of certain subjects though he composes his



' reasonable arguments (GU)O‘{‘“O‘ ) from the most accurate

probable signs which the given subjects supply to him,

because his arguments depend on a reasonable guess

(evdoyleTa 6T0(AETA ).

KOV f‘}l]
Kmeu\r‘]q)q éP[dN]ms
F]'KaToéLXJQTO\)s KOKI OIS

nsov, Q AAQ 6:»”«&(—“1/60-

r&évov equrmTa J¢ 670- 5
Xas.a )w] Sia navi<dsd G-

nolsonvew ola kaminis-
O, xav dkpws tk nuv Leliko-
Twv 6wt dntal 14 s
eCGAorn'as) geT yLe «av BeJa ()29 0
oluokorrjéat 3107l ]oros
Qlf)el KOlTevXeni:»env C
(Fr. 57, 11.1-12)

It is necessary to confess that the reasonable
guesses do not always result as was hoped, though
the reasonable arguments (mmseuhoymgare derlved
from the most accurate apparent signs (e«KOTWV)
because the mind (>‘°Y°5) grasps the undertaken

argument.

(11.5-10)

Philodemus explains that naPqua'cx is 6TO)(OGT\K'F’] Te')‘ v

31

because the human mind is that which plays the primary role

in the understanding of a given subject, and in composing

the arguments by guesswork. Furthermore the association

of naPFr]G{d with eG/\Oyl'd andto «kos(as it appears in fragments

1 and 57)

argues about its conjectural character. The

word L;Jﬁoyaq composed of the adverb ¢b and the noun )\6)/05
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meaning initially a fair argument, in the fifth century,
with the rise of the sophistic rhetoric, took the form of
probable argument.30 It was due to the assumption that

the reactions of a man, or of a state may be predicted,
because a man or a state tends to act in a particular way
under particular circumstances. Thus the argument of
probality acquired an important role in the oratory and
prose of the fifth century.31 Thucydides, for example,
built his whole 'history' on the principles of likelihood,
expediency, and nature, arguing that a man or state seeking
always 10 SUr&QéPOV acts in a certain way under certain
circumstances because his reactions derive from the emotions
that at any moment conquer him.32 Thus, he presents the
general Diodotus in the Athenian assembly arguing that the
revolution of Mytileneans was due to the emotion of anger
which was aroused in them because of their poverty..33 A man,
therefore, can guess what the probable reaction of people
will be under certain circumstances. Thereby, the argu-
ment of probability seems to have been used by the Epicurean
philosophers to make their 'diagnosis' about the moral
defects of the recruits, and, then, by using HOPPﬁ5‘q \
to argue their cases to the students in order to correct
them. Philodemus in fragment 57, as we have already
seen,34 says that a sage makes his case on the character

of a given student by observing the latter's external
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reactions (efKO'TO\ ). The word efkés originated in the
rationalistic era of the fifth century took the notion of
a sign apparent, or probable. Aristotle in Rhetoric I, ii.
15 speaking about signs defines the 70 c¢ixsas a sign "which
generally happens, not however unreservedly, as some

define it, but the sign which is concerned with things that
may be other than they are, being so related to that in
regard to which it is probable as the universal to the

n35

particular. In that meaning, it seems to me, Philodemus

uses the el o1 in the above fragment (fr.57, 1.8), as
'apparent' signs. In the fragment 63, for example, what
}

is €1x0s is used as a sign of the moral sickness of a
student, as the 70 6NMAOY is the sign of bodily sickness.

na anM,Grov Gp €6TW W6~ 3

ne’f a ns"-grgé, vnolapwy

Jia Snpéiwv ' €V ywv

nposdeisdal youtowi Tiva

Kevatos | &71a Sianeowv

& T GnFéanH' nde-

nete K naAl  Kevdsar Tou-

Tov ax\év«r) VOSWL 6WEXOME~ |0

yov.* wéTe volwly xaf 8’ ad-

10 Tooto nad Nalplpadiasetal. (pr.63 i3-12)
As a physician recognizes the disease of a man from pro-
bable signs (1.5), and applies his medicines accordingly,
in the same way the Epicurean sage recognizes the moral
errors of his disciplines from probable signs (cixota )
and practices nde)f)S‘O\ on them, as a physician uses his
medicines, to correct them. In fragment 71, Philodemus

states that a sage recognizes in advance what the reaction

of a student will be towards naqusn'q from the edeTd ’
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and acts accordingly.
Bew-
i)r',sczs 07l Kaltaskevalo-
prevos v dngﬂ6xuv99#q'
?TPM? T€ To, 6f)voww‘]-
6av  ol6el  Kal ouy s ayé- 5
VqTOoV. Npoeidws Te noa-
A0Us  erxOs dnauxa—viSc—w
TV VeWwv Kol T0is M) ois

(Fr. 71, 11.1-8)

That the practice of freed&m of speech, being a con-
jectural art, must be applied at the appropriate time
( mmfés ) in order to be fruitful, is the next subject
treated by Philodemus. The word KlebS is another term
used abundantly in the Sophistic and rhetorical vocabulary
of the fifth century. Since it denotes opportune time or
place or circumstance, it is the principal that determines
the time, the proofs and the style the sage should choose
in order to practise frankness as a method of correction.
In fragment 22, for example, we read that the sage will
work out the great changes in the character of his dis-
ciples, who have committed errors, at the opportune time
(RAtpes ) eL1a@Iqela T0l600 -
Tous , LTs] TWV IGiwd Twy
Aot v \’E]v eqvﬁéews 01KO-
VO OV kEv)s  NEOS Tals
3{;5\33[&) (c?s SFTe konpods Lklai 1o <é'7(-f>q>

nopanliinsial §idweiv obrots 71-
- > ) 4 k4 P )
Mais . Ayayor 3’ Av l6ws no-



TLe & eolglos, av VT)DJ 6NaviwTa-
™l na[ﬂ)]q s1av

(Fr. 22, 11.1-9)

The pﬂd@ésls operates only when the sage has grasped
the appropriate opportunity. Every postponement is incom-

patible with naPFr‘lsua . In fragment 25 we read:
b 2 '
095 €S xalpov zvXPovi~
Sev emiSnlrlod uev 0dd¢

>

kat’ aldov Tponov , kal 700
aws  qa 'naﬂ)ryéfdsc enite-
voopev TV 0N b5 QAUTOUS
L-«,)'v':uav TV F:aT[qsxdqa-
SOMfélvwv ﬂaf)’ adto 10 ne-
naPFanésea:

(Fr. 25, 11.1-8)

The above passage sets forth a new relationship, that of
naplaqdo\ - Kalrés-egvom . The Epicurean sage, Philodemus
seems to suggest, must act 'on time' through ﬂclﬂ:ﬂ)Sfﬂ in
order to obtain the GL').VONA of the students, who are in
the course of preparation, KaTa 6K€-uasé}*évok (11.6-7),
towards na?quiq. The importance of cOvoio  lies at the
point that a student should be willing to hear the frank
speech of his teacher, in order to correct himself.
Philodemus, further, maintains that even the awakening of
goodwill (cuveia ) in a recruit is a matter of calculation,
the choice of appropriate time or way of practising

frankness. This particular treatment of the subject,

35
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i.e. the relationship between na?f’qeia—e()'vona-v.mpés, reminds
us of the way in which the Sophists . used to construct
their arguments. They based them upon the T6 &k0s ,
16 6urxq>é{>w and 10 §UbIKOV ., We have already proved that
Philodemus had connected the art of r\aﬂ:r']@q with the
16 ¢lkds , and 10 euwyé?)ov 3%In  the present passage
(Fr. 25, 11.1-8), Philodemus associates the practice of
nu?Pr']e.q with the eb'vmq , which is a matter of man's
nature. The word covola , in antiquity, was used indicating
both an intellectual and a psychological state of human
nature. For example, Aeschylus in the Supplices uses the
word GUvVOIa to mean "good will" of mind, ka7’ covol av
q)Pequv??and "*impulses of kindness", TOIs 6'6606'\/ YQ'P nas
TiS e&vo;as Q@Pel .38 Philodemus, it seems to me, maintains
both of the above meanings of the word because he suggests
that the purpose of a sage is first to obtain the goodwill
(i.e. "friendly disposition")of the students towards
accepting ”C)‘PF"‘) 6iq (Fr. 25, 11.4-8), and, secondly, to
cultivate the good will(i.e. the good will of mind) of the
students towards practicing naﬂm}é»d (Fr. VXIIb, 11.1-6)
00 dia-]

/\awbdvqgsttl, Kai [rovais

KQt KQTG. KOIpov Kay G ¢O-

voias miqno‘\wa npoéPe-

Porz\e/yoo.s osa noPno)vf_olu-

r* (Col. XVIIb, 1-6)
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The relationship naﬂ)qsn’a - KQ|Pés~ éSVO\q brings forth
another fundamental element of the Epicurean technique of
b 1
correction, the O\KFlPe'Q . In the Col. Va of the present

treatise, we read:
WeTE Gyosew[s naPPr)Sto

Go]vwl Fos[a .ag

KQ]! alv po?\as [5!]0 alkpi -
€6 TEpo rlws unar[fmsw

¢v 6nave; Tov npds [ esvoi-
av ko qn/\u’av cofe TV

ywn(—)c—wes kal naEPa Tr)v
anorurli‘qusw &- Tnv no-
>‘UK oviov Twv Kkadnynsa-
,u GVWV)

(Col. va, 1-10)

The above passage through a contradictory statement
brings forth the idea that only the Epicurean technique
of speaking freely can be labeled an &n?lpf']s method and
art. The word &nripﬂq means 'precision'. In the present
passage it is associated with a naﬂ:r]&'Ol which is used
with "haste in respect to idleness and delays" (11.1-3)
by vulgar pedagogues who lack cOvor av (1.5) and xPI/W ' av
(1.6). Thus, the students who study under the guidance of
those pedagogues cannot become &n,)npeo's (11. 3-4). But
Philodemus in fragment 25 claimed that ﬂa??ﬁ 6ia should be
practised "on time" in order to be fruitful ;39 the anPﬁsiq
which the vulgar pedagogues use, since it is not practised

on time, cannot be fruitful. Such a nuﬂbq 6l is
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precise. For precision means "to practise ‘1GFPW6:Q 'on
time'". Further, the vulgar pedagogues use naPqufo with-
out ¢Gvoia and @lﬁ;a , a fact that leads us to consider
that the way they think and speak is not the appropriate
one for the correction of their students. Their ﬂaPFWGMl,
then, is not &KP‘PﬁS; for it lacks presicion of thinking,
and speaking. Philodemus probably accuses other 'schools'
of not using frankness in the right way to correct their
students. Those 'schools' cannot, consequently, mould
éKP\pet students with respect to ﬂQPPﬁGKJand, even with
respect to their whole life and character,since we have seen
above that Noppnéiais associated with %GOSand BLOS , because
the students are mouldedin accordance with their teacher's
living example of a way of life ( nap& ™V &nolw'plﬁvmqﬁ‘/

Jé v nOAU)\fWOV TV quqrq&lp'ewphilodemus, in the present
passage (Va), brings forth another idea connected with the
method the Epicureans use to correct their students, the
idea of imitation. The word as it occurs in the passage
may be renderedkiwpﬂwqmsor<3noV(yqsw since the vy is set in
double brackets. The term anPquus meaning 'remembering'
or 'recognizing"40 does not suggest the act of &ru%LLquxs
imitation. Further, the word dnopﬂquus does not
occur in any Greek passage meaning 'imitation'. On the
other hand, the word cinop(pnsls meaning 'imitation'4l
renders precisely the idea of the 1.8 of the above fragment

(va) . Thus, it seems to me, that the correct reading of
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the word is implying the act of deliberate imitation. My

argument, that d\‘w;m' MN6i1S here means 'deliberate imitation’

is supported by the fragment 45 in which we read:
Kar 16 6wéx6v xai KUPI-
W taltov , ’Emkovpw | ka-
b ov 3Av ﬁ<n{>?n’1r4g-’9ca, nel-
QaPme;oluev} WS Kai naplpne. ...
(Fr. 45, 11.6-9)
The life.of Epicurus should become the ultimate goal of
imitation for the students, who have chosen to live in
accord with his philosophy. The pledge to Epicurus is
a tacit assumption that he was the unique guide on the H
road of 5KF=|5 €tq and excellence. He was the man who
attained the ultimate pleasure and showed the road towards
it with the example of his life. Metrodorus declared that:
) ’EnixoOPou pios Tois Twv a Mwv 5"Y“F"’C"i"6"°S
Evexev fpepoTros Kai adrapkeias poos av voplsJely
C C-Bailey ibid | chapter V fe. xxxvi)
Elsewhere (Fr. 84) naPPr'] 61 takes the form of ad-

monition (VOUSE'TV]GlS; vouBeteia , vouleiélv ). The
technique of admonition is presented in its own right in
fragment 66; the sage conquers the resistance of his
disciples, who are possessed by alienated passions

(quTPna ), towards correction, by means of admonition.

The most celebrated form of admonition is the
1 ]
kN depovicn "OVQEW)G‘g . The expression ch)’er\ovmv')

Vv Ou Qé‘rq 61¢ , meaning paternal admonition, underlines the
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element of paternal affection and concern which the
Epicurean sage feels for his students. In fragment 26 the
Kq&yovmﬁ voueéTqGVS is contrasted with irony. Philodemus,
here, is probably referring to the Socratic irony; for
Socrates used to prove the wrongs of his fellow-people by
professing ignorance on a given subject.42 The admonition

provides a reciprocal benefit to the sage and the students;,

the capacity of tolerance on the part of the students-and
the goodwill of the sages are imwspired by the desire for a
mutual solution through ad)mopiti9n. .
kai 1o OLi adlAnduwv  6wdi>-
Se60ar npos e&q:o’xbav Ko
).n(-yo'z\r,y COVOIOV ’e<p<‘>5:-
ov ﬁyOurA('-vous)" el kan
TO ythdPou KaTa 0%
§0a Beonv Nei 90}9)@60\{
nlote, tn &e] v voudém
6V Eveykéiv SeSids dya—
Bolv  xai npdsgfopov < €6TIv)
’ PO q{P (fr. 36, 11. 1-9)
The task of admonition is assigned to the Epicurean

Pnilosopher, and the confidence in the effective-

ness of such a method is affirmed in fr. 35 ( j“d ABSTOI Sq-
Tr']60|uev vouBereiv) » @and in fr. 45 ( Hde NO)\)F)S Teno Gr} GEwS
O)\'/\Noxw VOueeTﬁso‘uev ). The confidence the

Epicureans show in admonition is underlined, further,
by the fact that they attempt to admonish eminent people

43
as well as the vulgar crowd. Elsewhere, Philodemus



reports that the sage is supported in the task of reproof
and admonition by his students (Fr. 38). In Col. XVIIa
the sage is compared with the 60¢55 iQT?és who is called
upon to make an incision to cure a sick man; in the same

way the sage uses admonition to correct his disciples.

Having discussed what kind of art ndPPﬁS;d is, and
what the characteristics of that art are, we will proceed
to a discussion of the various ways in which naanqu is
practised. We have already seen that it is NOIKi An
Q'AOTeXVicu .44 It can be used ANAWS (Fr.10), i.e.
straightforwardly, without any adornment, in the case of
students of stubborn character. Or it can be used in a
more subtle way (koryéTePov ) (Fr. 9): the sage, instead
of reproving directly the students for their faults, by
finding faults with the strangers, or reporting the errors
he had committed in his youth, turns his disciples to re-
pentance. Plutarch illustrates this method by the example
of his professor Ammonius: "My professor, Ammonius, at
an afternoon lecture perceived that some of his students
had eaten a luncheon that was anything but frugal, and so
he ordered his freedman to chastise his own servant, re-
marking by way of explanation that "that boy cannot lunch

without his wine." =~ At the same time he glanced towards u
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so that the rebuke took hold of the guilty.45

Sometimes the sage uses the MéTP\O %anﬂqu‘Sin
order to correct his students, as Epicurus did with
Pythocles (Fr. 6). The term piTPun 2nn4rq66 probably
is related to the kind of rebuke'Epicurus used in the

Letter to Pythocles in order to prove to the latter that

his opinions on divinity were wrong, by proving the

ignorance of Pythocles with respect to divine matters.46
In fragment 13 Philodemus seems to suggest that the sage
reprehends his students in cases of insult. 1In fragment

87 the sage who calms his angry recruits is compared to

Hercules calming the Stymphalian birds by music.47

Next, Philodemus relates the behaviour'of the sage
to the application of frankness in various ways. The sage
must not get angry with the KaT@ék C—UOlS(')'JeVOUS (Fr. 2);
he must not lose his courage in practising noFFq6kIwhen he
is disappointed by the bad reputation of naquG‘Q , (an
allusion to the fact that naPqu(q has ceased to be
considered as a public virtue at that time), or by the loss
of some of his students. He must possess an urbane disposi-
tion endowed with prudence, wisdom, moderation, love, in

contrast to vulgar pedagogues who have a malicious
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character ( HOXQ']?Q‘ SiaBesisy 48

The aim of nappnéia is to help people to correct
their moral faults. Philodemus seems to consider it as
an art of succour (pon®e€la ), analogous to medicine, and
as the unique proper food for the moral health of students
(Fr. 18).49 Thus Philodemus exhorts his disciples to reject
and forget every other intellectual TFO?ﬁ as useless. As
Por'199|q ’ ﬂOlPPr]Gl'G helps the students to correct their
faults, and attain the Epicurean end (Fr. 67). Yet, this
help is given in various ways. For example, in fragment 43
5uvnd9;q(:eupnd@ela) is a form of help, which functions
through the reciprocal love and respect that both student
and teacher feel, with respect to the good as well as to

the wicked elements of their character.
. Jé-
V160 Ljevor] <po)<'>7 onoy
€ &8¢ [ayon()]ubv aws ?6)(3 Ko
TWv KAKWDV; Wws Yap Eve -
Kev chpFosovnEs] ¢k elvwv

oUuTw  ka'i Tob TWV  NE 6r')£El
suvna Bias de):v, Y rjv ppon -
Qoo#e fa. (fr. 43, 11. 1-8)

' ]
The term GuvnaSua produced from the verb SurA 1fe] quu , 'feel
along with someone else', or 'suffer along with,' reflects
the emotional and intellectual concern of one person for

another. Epicurus in fragment LXVI says:
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- [}
Zu}xna&br&ev TOS ,@l)om ou Qer)vouvTes aNa
polesovTeg
The meditation upon the wickedness of one's character by an

50

intimate results in the poﬁeemx , because a friend advises
his friend on the ways the latter should use in order to
get rid of his faults. In fragment 79 of the current

treatise, we read: > ,
ah)a 6LV -

naduwi] s apaplnas ono-
happovelv kat ppl kabu-
PFISHV Pn5e ]mEoPH]v

(Fr. 18, 9-12)

The sage considers with sympathy the moral errors
of his disciples without insulting or abusing them.
Aristotle describes the feeling of sympathy among friends
as follows: "the mere presence of friends is pleasant
both in prosperity and adversity. Sorrow is lightened by
the sympathy of friends."slIn tragedy the feeling of
sympathy is expressed through an emotional 'identification'
of the audience with the actors. The audience feel that
sufferings of the protagonists as if they were their own,
like devout Christians contemplating a picture of a cruel
martyrdom, At other times the audience might share the
emotional responses of the chorus, hating Pentheus with
the Maenads in the first part of the "Bacchae", or

pitying Cassandra with the Argive elders in Agamemnon.
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In Epicurus and Philodemus, the concept of sympathy has
the special connection of meditation which is realized

in the form of practical help through frankness.

The result of the moral help of I1a?fnﬁa, is the
poﬁ\Qewa of the 'sinners', and the final acquaintance with
) 2 . . .
TO 6uPJPéFOV.5 Epicurus illustrates the therapeutic

character of naﬂmSk& by comparing it with medicine:

Kevos tkelvou §idosdpou Aoyes, 5¢0b-undev nabos
GvBponov Gefanedemu)&:onep yop larpieqs 005 eV 3q>e/\05|
th'] Té.s vO6OUs TWV Sw}xd-rwv ’ék\}aﬂﬁoﬁ) éav, a()'Tu» 00d€
¢ dosopias | € pn 7O s yugis expaide ma Bos.

(C. Bailey, ibid, chapt. V,
Fr. 54)

In order that the therapeutic character of ﬂap?qSiq
may function, the student must regard the sage as father-
confessor, and look upon him confidently; mistakes and
shortcomings must be frankly reported to him, so that the
student may be cured (Fr. 49). The student must place
himself in the hands of the sage, since he is the only
protector from the secular evils that threaten the student,
and the guide to right thought and action. As Diomedes
"placed his life in the hands" of Odysseus at their

nocturnal patroling in Troy, in a same way, the student
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must show confidence in his teacher, by saying as another
DiomedesS3(Fr. 40 )

TOUTou Ye 6nor*(':vono Kol &k nupos aiBopevoo

bl =t 2 ' 1 -

QUPW  vosTNEOIMEV | Enel neP\ouYe vor] 6a

(Iliad. K 246-247)

In fragments 16 and 46 the therapeutic function of

HOﬁmsia is 'identified' with purification (r«5909649 ).
The word occurs in the Hippocratic corpus and has the
meaning of purgation of bodily disorders. In the religious
or liturgical vocabulary the word means 'expiation' from
emotional disorders. In the Bacchae Dionysus in the pro-
logue says that his mystical rites are cathartic.
Philodemus, it seems to me, uses the term KdQOP&s with
the liturgical or religious meaning as 'expiation' of
intellectual and emotional disorders in the mind, such as
irrational desires, fear, love. Subsequently, the Epicurean
sage is represented as the uniquely righteous therapist,
since in contrast to the vulgar pedagogues, he possesses
the knowledge to liberate his disciples from their errors

(Fr. 44).

All the edifying work of naPquhu lies in the notion
of ?Yﬂuu . It is the necessary consequence and presumption

of friendship. The relation naPPq6ﬂ3-¢a)H2 in the
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'Epicurean garden' became the foundation-stone of the
function of the school. Epicurus characterizes friendship,

the quintessence of his philosophy.

T < \ ' > ' - “A ’OU
Wwv q 60¢ia nofaqsxeuaSeTau € Ty 100 040 B

| f} Y - A - A
}AOKQF\ornTa) noAY rAéynsTov eoTv ﬁ ™s q;u\ac\s SOE

(C. Bailey, Fr. XXVII)

A real friend, from the point of view of Philodemus,
is concerned for the correction of his friend:
gndpohov TE Y‘SF o&x ﬁyr')sewm
Tov &ni Bupodvta 70w Pidov Tuyev
SIOFQJ)GG&»S, orav rAl") TOI09TOS r”)v IS,

NG @1 Adpi dov.
alnNQ <p|/oq>| ov(Fr. 50)

In the above passage we can trace the Epicurean
concept of friendship as an tb?€)€|0 springing primarily
from self-interest.
' ) ) 1]
nasa gidia & coumy a?r)err)‘af)mv
N - ) +
$’ (—n)nq)@v and s w?éf\ﬂa?
(C. Bailey, ibid, chapt. 1V,
Fr. XXIII)

For the Epicureans believed that personal advantage

is that which determines primarily the conservation of
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friendship. J. Ferguson argues that the major reason for
the preservation of the Epicurean doctrine of friendship
after all the other philosophical creeds on friendship

had ceased to be effective was due to that special
association of friendship with advantage. The same scholar,
also, argues that the Epicurean understanding of friend-
ship was the predecessor of the Christian conception of
friendship; Christian doctrine developed a parallel

. . . . , 54
doctrine oncp)ﬁa because it was influenced by Epicureanism.

The amenable and friendly disposition of all the
members of the 'garden' is verified by the principle of
equality. There is no discrimination among the members of
the school arising from property, position or age; every
one is treated in accord with his disposition and knowledge
of the Epicurean philosophy; and every sage is treated
respectfully and enjoys veneration for his wisdom and
perfection. , , ¢

Navies oot ws

e yap S
kai Pidodsl koar afiav ka-
6Tov kol TGS é,ua Tias
PA@HOU6I kai Tas’ dia nap-
qufasl C
(Col. IIIb, 10-14)
Consequently, the gradation in the hierarchy of the

Epicurean educators is sustained by virtue and superiority

in wisdom and perfection. There are two distinct levels
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of eduéators: a; the sage, anq b) the philosopher.
Professor N. Dewittsgiscerns a third grade, that of
philologus, suggesting that he is a 'junior' because he
makes mistakes against which he is warned (Fr. 37).
Philodemus, however, it seems to me, is, here, referring
to the vulgar pedagogues who possessed no virtues analogous
to those of the Epicureans (Col. X). In addition the sage
was not permitted to make mistakes, since he was the
living prototype for a . student on the road of perfection.
Consequently such an idea, as N. Dewitt suggests, con-
tradicts the principles of Epicureanism, and cannot be
valid. Both the sages and philosophers are called
KOQQYWTTq; or Ka@qyepbves. N. Dewitt, again, argues that
the word Kaeqyepdm has "more dignity" than the word
ququrﬁg;56for,Metrodoms and Hermarchus, who had stood
close to Epicurus in Athens, were called Kd@qyeyéves

57But in the present treatise

in Philodemus treatise De ira.
Philodemus makes no such a distinction, using either
kadnyepwy or «adnynrs  to indicate the Epicureal sage
as well as the vulgar pedagogues.aBSeneca in his Epistle559
explains that the Epicureans used the word KdequNwV rather
than na|50ywybs because they considered their philosophy

as a 'guide to life', and themselves as conductors towards

the attainment of the Epicurean end (!ﬁJOVVj ).
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The disciples, on the other hand, are classified as

6uw‘19c—‘s and KQATa6keVATOMEVOL  with respect to their
advance in the Epicurean philosophy. To the first class
belong those students who are advanced in understanding
of the entire Epicurean philosophy, while to the second
those who are in the course of being prepared to accept
the most subtle principles of that philosophy. Further,
there are levels of gradation among the KoTG6k €U I6LEVOLs
which depend upon the disposition which the students show
towards naPFqsia ; for,the Epicurean sage uses different
methods of practicing noPPqu, related to students'
disposition.GoThus, they classified their students as
those who were recognized as impressionable, or willful,
or more in need of constraint (Fr. 7); those who were weak
and petulant (Fr. 59), or those who were incorrigible,
or lazy, and never show a great improvement (Col. V).
Finally, all the members of the Epicurean fraternity are
called GUGXOAdgovT&s being united in a common attempt to

attain through naFFqSIG the Epicurean end.
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CHAPTER IIT

ON ECONOMY
DIAOAH MOY
ﬂef)'a KaKiWyv Kol TV
6VTIKEer€,VWV (éPtTU.UV
Kai Twv  ev Ol 161
Kai ncP: 3
e
Epicureanism frequently has been accused of being
a philosophy which has little to say about virtue, or about
what is right or fitting for a man to do. Cicero attacked

the Epicureans on this point, and, because their philosophy

afforded no officii praecepta, denied that it was a
1

philosophy at all. It is known, of course, that Cicero2
as a faithful Academic attempted deliberately to ridicule
and denounce the philosophy of pleasure which preached
non-involvement in politics. Thus, he appears to forget
the Epicurean maxim " SI KQiO6 UV ns &oPnés rn.c'yno-rOs
ATQPQBQ ;"3 a maxim which argues that the practice of
the most eminent of virtues, i.e Sl KQIOGL')VI', , ensures

! J [
the attainment of the txéynswv Q)/Qeov , which is pleasure

b4 4 . J ’
in the form of aTaPagla of mind and Qnovia of body.4

However, if we are to accept Cicero's accusation
that Epicurus did not use the word 'virtue' in his

57
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teaching, Philodemus affords us with a corpus of moral
teachings in which the words C)JFGTr} and KQgKiQ occupy a

predominant position.

’ - ' - ) '
His treatise ﬂePL KQKIWV KAl TWV  QVTIKE VWY
b} -
OPCTWUV describes a group of officia that a philosopher
has to practise in order to accommodate his life to the

Epicurean creeds.

The text of the treatise has been edited by C. Jensen

in Leipzig in 1907, under the title Philodemus [Jepy
1

O:KOVO'LLI:QS libellus. The text of this treatise is
préserved in a papyrus discovered at Herculaneum (papyrus
Herculanensis, 1424,puplished in 1805 in Naples). It
contains 30 columns and 3 fragments, in varying states of
preservation. I have followed C. Jensen's text accepting
the restorations adopted by him. C. Jensen has arranged
the columns and fragments in the order in which they
appear in the papyrus' text which has been preserved in a
very good condition. The text is divided clearly into

three parts: the first,Col. I - Col. VII refers to the

37
Xenophon's treatise On_Economy. Philodemus concludes this
section of his treatise by saying that he will not speak

of the Xenophon's views on agriculture, which formed

part of Xenophon's treatise of economy, because it does
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not fall into the area of interests of a philosopher.

, AAAXa YQP
oJodev tn da PosJ;a ben pewv
1Jois  Zevlol pwvTos oikovo-

|.A,]IKO(S TWV eq)efr)s Y"‘”F)"
kr]v] Texqu nefmexovru.w '
v] idras ' tunel ‘as | 00K
ano np\oe[o]quas )uveseuu suppai -
vell nploleém 00T OVQy[K]aua yi-
vwlex[elsean Toi's cpl/\oeoq;oas

ne uxev] outr’ oik&d TA Kat aé_

Tl"v ef) yol euwteAdsBal S ad-
TV

(Col. VII 26-37)

The first part of the treatise is the most badly
preserved. It begins abruptly from the middle of a
sentence which refers to the technical terms Té KOSanxév
and TO quéﬂxév which were used by Xenophon to define
two rudimentary functions of household management. Pro-
bably Philodemus had written more about Xenophon's technical
terms of economy because the sentence begins with 21\ Sé.n,
which means that another sentence with Fév preceded.

We do not know how extensive was the missing part of the
treatise but if we are to judge from the part Philodemus
dedicates to the treatment of Theophrastus' economy which
is five columns long, the present part of the treatise
should not be much longer. Therefore, it is probable
that the longer part of this section of the treatise has

been preserved and we have missed only the introduction,
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or a little more besides the introduction which pre-

sumbly contained a discussion of the basic elements that
define the function of Xenophon's economy. The preserved
part of this section, however, presents many problems
because the fragments are not arranged in a coherent order,
and there are gaps in the sequence of ideas, words are
missing, sentences are missing altogether, or in some
passages only isolated words are preserved. We are helped,
however, in the reconstruction of the ideas expressed, by
Xenophon's treatise On Economy, since many words, or
sentences, or passages that appear in Philodemus' text

are quotations of Xenophon's treatise. The main difficulty
of the section lies in understanding those fragmentary
passages which present Philodemus' arguments against

Xenophon's views.

The second section of Philodemus treatise deals with
Theophrastus' views on economy. It consists of seven
columns (VII37 - XII3) well preserved, with few gaps in
them, and arranged in a coherent order. Philodemus in the
introductory sentence of this section gives the name of
Theophrastus as the author of the ideas Philodemus expresses,
though C. Armstrong who edited Aristotles' treatise on
econamy ~argues that the actual author is not Theophrastus

but Aristotle.5
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Finally in the last section of the treatise Philodemus
expresses the Epicurean views on economy. It is the
longest section of the treatise; it consists of sixteen
columns XII3 ~ XXVIII, well preserved with the fragments
being arranged in a clear order so that the sequence of
ideas is clearly discernible. .The treatise ends with a
reference to special topics related to economy such as
wealth, poverty, luxury and a humble way of life about
which Philodemus claims to deliver lectures (Col. XXVIII,
1-10) . We cannot, of course, tell with certainty whether
the treatise ended here or it continued further; but,
generally, this part presents an almost complete picture
of the Epicurean outlook; thus, the part which is pro-
bably missing is not so essential for the illumination

of the ideas Philodemus expresses in the remaining part.

In the third section of the present treatise I have
concentrated my attention upon presenting in the foreground
the Epicurean views on economy, while in the background
I make some references to the views of Xenophon and
Theophrastus so far as it helps to clarify some ideas of
Philodemus. The central point of my study turns upon the
meaning of Xpﬁyarq - nAoUTOs , in relation to the Epicurean
sage's management. I have been generous in quotations,
because it seems to me that to confront the prospective

reader with particular texts and analyses of them is
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probably the best way of furnishing him with the clues

he will need.

The third part of Philodemus treatise opens with a
statement which proposes the form of economy Philodemus
is going to discuss, establishing the line of demarcation
between his own treatment of that subject and that of

Xenophon and Theophrastus:

Anakegéﬁe -
8a TLolivuv o0y ws ev ofkw K-
Awls] eenv prodv, a ws Yeta- 7
0o da nept’ XPn‘uérwv KT -

A

6ews Te  Kau gpu)aw')s neFICa
’ ) i i "
Tq;/ omovof,uav KOt Tov 10
OIKO VD AKdv %5KUS VOGTSQQA
I [
Ggwsépqxev , 00dév 5|cu.Pé-
4 [] €| -
,POevor npds tous e'TePa 1Ol '3
ovId] Q6w * vnotaTTew  npo-
aipLofumévous ko nlepl THs
locd ), L
PrAo6oPw  Jeovsns kTn6e- 16
ws , Lood 75 otweldnlaote.
(Col. XII 5-17)

Reading this passage we are confronted with three
striking ideas: first, Philodemus is going to speak not
about the household management ( obx ws ey o':'Ku.J KS A ws
:STN pnoOv ); second, he professes to speak about XPr'”chm
the acquisition of them and the preservation of them;
and, third, Philodemus introduces the peculiar idea that

he will speak about the way which an Epicurean sage uses

[ L
to acquire necessary goods (?.Aasé qﬂ{) Seousqs‘ mqsews ),
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( 00 s 5-py(§ﬁ note ) and not about the way which

common people use to acquire goods,

We shall start the analysis of the above ideas
beginning with the third idea presented. Philodemus
furnishes us with the clue that he is interested in dis-
cussing a philosopher's possessions. Thus, immediately,
his treatise takes an elitist form; for it refers not to
everybody but only to those trained in the Epicurean
philosophy and living in accord with its creeds. We can
inquire about the sources of that idea in the fact that
the Epicureans confined their teaching only to the people
who attended their school, avoiding making public speeches,6
and even more they confined their advanced and specialized
teaching to those who were to become Epicurean philosophers;

(in the Letter to Herodotus,7 Epicurus clarifies the

role of a small epitome of his physics by stating that

it mainly is addressed to those who are not willing to
undertake a thorough study of all his treatises on that
subject, but simply to take a sort of education). Further,
the books of Epicureans were addressed to the narrow circle
of the students of the school, and to intimates (for
example, the letters of Epicurus are addressed to particular
persons, friends of Epicurus, and discuss special subjects;

yet,Philodemus addresses his treatise On Frankness to his
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students (in Fr. 18 he says \b nai ), or his book on
Rhetoric, to a certain Gaius, and his book on The good

king according to Homer, to his friend Piso). Thus, it is

reasonable, as I think, that the subjects which Philodemus
discusses fall into the areas which were of interest to

his students and friends, and that they were intented to furnish
them with advice that would be useful to them in their

attempt to organize their life in accord with the Epicurean

doctrines.

The first idea Philodemus introduces in the quoted
passage8 is a negative statement; he will not discuss how
a man owing a household (oiKoS ) should administer his
life (OGX W) gv O?Ku'J KOt AWs t6nv BiO0vV ). This
statement introduces us to an aspect of economy which
takes the form of household management, in contrast to
economy which concerns the management of ( XPﬁr&GTQ )

which Philodemus is going to deal with.9

The important
word in the above statement is the term cﬁkos which is
actually a technical term used by Xenophon and Theophrastus
to indicate a large estate. According to Xenophon, ol KoY
includes everything that a man possesses. In the dialogue

between Socrates and Critoboulus, in Xenophon's treatise

on Economy, oikos is defined as follows:
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\2.) O)lKOS, §¢ 30 1 dokd fquiv dvaiy apa onep
OlkIa, M xai, 06a Ts eSw s oikias kékmTal
NQVia TOV OIkO0 TAVTA €67}

(K.) *Epor, yodv, ’e"cpq o ,Kpnrépou)os,goxcfn, Kai & und
kv qﬁyadrﬁqnohen an TY KekTquéww, Navia 100
OIKov €ilval d6a Tis KEKTqTAl.

(Oeconomicus, I, 5)

The role of management, therefore, according to Xenophon,
is summed up in the good management of one's estate and

possessions:
(K) Joxé yoov. edn o Kprropovdos  of
: oKel youv, P 0 pr1op 2405, o1
KOvc')rAOU ayabBoi avar ed oikeiv
Tov €Qqutod OiKov

(Ibid., I, 2)

I surmise that the initial statement of Philodemus
( o&x ws &v o?xuy KA WS €6TIV piodv ) is related to
Xenophon's and Theophrastus' views, because Philodemus
in the lines 12-15 of the above quotation (p.§2) uses the
words nFo's ToUs ce'TePa TOis OVOMQA6IV UNOTATTEwWV
ﬂPOCJlPOurLéVOUS. Those who had discussed economy from a
different point of view were Xenophon and Theophrastus
whose ideas Philodemus sets out in the first and second

section of his own treatise.

Philodemus denounces those philosophers' form of

economy contrasting with it his own understanding of
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economy and XPﬁHaTu 10. The key word in Philodemus'

economic system is the term XPﬁruJTo . The word XPﬁFO

etymologically derives from the verb XP Qo M Qo

which means "to make use", "to need" and, therefore,
xfﬁrxa had originally the meaning of "thing needed," as

it has been preserved in the formulas nayamﬂraor nan
xpﬁr*ﬁﬂ ll; or it has the meaning of a thing that

one needs or uses; Liddell-Scott introduce as example

Xenophon's use of the word in Oeconomicus I, 9 sq. where

it is used in plural.
- ' [ ' < ' )
OJkoUv  xai 1a npopaTa wealTws @ Tis
+ y i ) ) ]
o n 10i 360
dia O )emmaa@an npopq s xpis alﬂ ]

Spuioito, 0bde 1a npopaTa yonuata T00TW €in av;
Qeconomicus 1,9

With the discovery of money as a means of buying or selling

goods the word changes meaning and in Aristotle's Nicomachean

Ethics, it is defined as goods or property:12

XPr'”mm S¢ Aéyopev navia o6wv F, aSia voru'éluaﬂ rAeTFéma.

(Nic. Ethics, IV, i)

In the Epicurean vocabulary, however, the word seems to
maintain its original meaning, as things that someone
needs. Epicurus, in a maxim, says
? ' ) > 1 ! '
eAeu@ePos pios ov Juvatal kineasfal Jppara
nodda ...

(C. Bailey ibid, chapter V,
maxim LXVII)

Jean Bollack commenting on this statement suggests that,
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acéording to. Epicurus, a man who lives a liberal life
possesses only those things which are necessary to him%3
Philodemus, it seems to me, uses the term in this fashion
of something necessary for the life. For,in Col. XVII in
which he discusses the characteristics of a q)lkoxf?r'”ua\'os
man ,he states:
06 pnv Mg
daivetar ye kaBanep [xail &-

N

N QA wv, ﬂ)(—)c')vwv) bV Ols a-
yaOwv ovrwv Smuuoupywv,
__O i [} ? .
TO YE I;nPJos *nq\/g Xfenav LQP
KOUv  eKGa&TOS r”uwv_

(11. 14-19)

As it seems from the above quotation, Philodemus distin-
guishes that which is necessary for the life of an
Epicurean sage from the n)e(ovu which bring more con-
veniences (C)leoned) in the life of a man. What is
necessary, then, as I think Philodemus suggests, satisfies
the needs of the Epicurean sage. And, Philodemus, continu-
ing his argument in the same column, explains what he
means by )(Pel'q , with his reference to food, and particularly
to frugal food such as grain and meat.
EJJS] ci-

nev, 0V KAKDs (avd 'emre/\dJr)L‘

olov SP«I)ruv Ka En(—fﬁ( ™Y

700 6itov KaTePyuéa'av r’;' Tr',v 22
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TV Sywv sxeLulasiav nas
y&F Ts cmav‘osl Q[O]T@L 13 TOI-
a0Ta  Aoéiv  pMexpL Ts [alp-
KOU6NS XFefoEs]

(Col. XVII, 11.19-26)

The Epicurean sage furnishes himself with only those

goods which are necessary for him.l4

I surmise, therefore,
that the term XPF‘ MATA  is connected with XPei Q .

and takes the meaning of what is necessary for the life,

or rather of what is sufficient for the life ( TAs dPKOU'

6ns XPHIO‘S) . In the question-which I left unanswered above,
then, what the function of the Epicurean economy in relation
to x]or'uu.aTa is, I would suggest that it is concerned with

the acquisition of necessary goods and the preservation of

them. This form of economy is considered a TéXVf‘I ;

KO TiS O1KO -
VO}A[&) réxvq) Kai TLis o0 45
TEéqu] ) 5uvarxe\/q §¢ [raBa
< ] ,. [4] (Y
ne[P ondo MoAALWIv ovTw KO -

no [100] 60gold ylivesdai xaidil 43
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oTt  s6lu pe ooeq] Kai Aueiteanls 1
ﬁ TmLQUTq] Tgos axpav euLTq-
Pay, enelvq € Q)\ue;nc.)qs 3

Kal ra)‘manos

(Coll.XXI 44- XXII 4)

Philodemus, convincingly, defends his view by
associating his economy with the TO 6”}*?éFOV and To
A u61TEA€S .  Both the words in the Epicurean vocabulary

have specific meanings. In the chapter I Nepi Happnsias
1 LA

(p. 93 sqq.) we have already read that the Epicureans regarded
Téxvr] as a function that offers a kind of help to men
by filling the gap an ’év&elq of nature has created in a
man's self, or in the external physical reality. This
Sena is the source of pain; qgovq is the cessation of
pain,l5 and qgovr] is the end of living. The TGXVI’) as a
means that supplies the natural ’E'V(S-HCI , provides men with
ﬁgowf‘ which is the ultimate goal of the Epicurean philo-
sophy. At this point T0 6UHCPéPOV and ‘{3' 306”’&3("9
achieved by Té)(vq fulfil their proper role. The function
of the art of management, according to Philodemus, lies in
the serenity and peace which it brings to the life of man:
o PLr} y eu]Te)q napexex ’3.0\/

H?r]Lva:ws Je kol Ha)xer. a-

GOPvpr]S an rxeron Tq $ ’eAa- 36
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Yierisl gpolvridos  klai npa-
ypatelilas LoalvuloIpevov’

| Col. XII,
11.34-38)

18
For, as Philodemus says, faithful to Epicurus' doctrines,

that way of life is excellent
W ri n)e[(GT]r’ 6uv[nat>e— 46
2 ( + ] 7 ! ' )A - l
ned nevyila xal cpnvn kaileda
Xibrr, HO?EVOXAOO6G ppov -
Tis-
(Col. XII 46 -
Col. XIII 3)

quoting the words of Metrodorus.

We should note that in the above quoted passage
{Col. XII, 34-38), there is a word which deserves a brief
discussion. Philodemus says that, that form of economy is
useful which does not provide a ¢u Te)ﬁ life. This word
serves as a rebuke to Cynics who are mentioned by name in
Col. XII 30—33.19 Philodemus quoting the words of Metrodorus

says that the way of living they preached to men is foolish

and very easy ( 0[lm n_O/\]O Kouqm'rquv Ka
fié[x]ds[rr]]y o1 Kuvikol &qyw-
Yr']v Er]LPr]vqus o)

Cynics taught that a man should live his life with pain

(Col. XII, 11.30-32). The

> i
and exercise in a level of extreme QuTQFKHOl (self-

. 20 . . .
sufficiency) ; Diogenes Laertius reports that Diogenes
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the Cynic preachéd to his adherents the following:

2

eV O)t'xu‘) T diJaske Saxovéisbo )nTﬁ

TPO(PU XPu)rAevous, KO Sd_wf) m'vov)Tes. €v xpw

Kovpias 1€ xal dkadlwniétous epyadeto kal
dxl'ru')vas kai AvunodnTous Ko s1wanAous
kai kal aotous plenovtas v Tals
0dais.

(D.L. VI 31)

Epicurus disliked Cynic extravagances and called them "the
21
enemies of Greece " , for their life, as it appears from

the quoted passage (D.L. VI, 31) precludes decent behaviour,
and lowers them to the level of beasts. In contrast, the
Epicurean life, being peaceful and serene, demands the
undertaking of some toils to maintain its framework of
decency. For, as Philodemus states a man cannot reach the
Epicurean end, unless he suffers some pains for the pre-

servation of pleasures:
2 ' C} )
oV fu]v OVTW ye PpaiveTal
TO00TO Yivesem 70 TENOS, Gv
nGvra cpk')yw,u(-v, Wv Dna,o~
XEO\_I]TLUV KV N dnuara no-
Te 6Xu:)r”¢€v KQav drwvndSQo-
i 1 - [}

pev. f!oMa ya)o TWwv n)oan.za-
TwWv  €vROo el 'uév Tvas Abnas
< [ ' ) 2
unoa T 3

; Pxovfa, nMerw O/Mc-s
rq WQPOVH}.

(Col. XII 3-11)

1
The end of life (TéAos ) is the desire of a man to
face with tranquillity whatever may befall. It can be
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seen in the satisfaction of the necesséry desirés which
comes after a reasoned choice of which desire should be
satisfied and which should be avoided.z2 It is ultimately
a matter of calculation; the sage must balance pleasures
and pains against one another, and choose the course

which in the end brings the maximum of pleasure and the
minimum of pain. For as Philodemus says the Epicurean sage
is able to adjust his life according to what is useful

for him and what not, in order to attain the ultimate end:

'l:moGTo [y]d[f?] Jﬁ/\[o}«

ws [6 6Inouldlaios | ofols nloMa

TW. suluq[e‘]fx;vn koL a1 6up -

qaéfw.u J[‘oplt'Swv L[éA¢sBai] jan -

Aolyl éteplwlv etelpa, ...
(Col. XIII 19-23)

Philodemus uses as an example to defend his case, the care
a sage takes for the preservation of bodily health, and the
attempts he makes to maintain good relationships with

his friends (Col. XIII, 11-19).

In Col. XIV, 5_g Philodemus discusses the case of
management of wealth. He states that richness is not
itself a source of troubles for a man, but it is rather
the vain desires of a wealthy man that launch him into

troubles:
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00 (.pan/&*
tar J° 5 nloGios émcpé?ew Q- 6
AvGr Ted €l Jué)‘eF(—n'as naF' ao-
v alla nafa' vl TV Jpw- 8
HEVWY  KaKIQY.
(Col. XIV, 5-9)

We should note that the Epicureans were not hostile
to the idea of wealth, but Epicurus declared that an
Epicurean sage is able to live with few goods when he
lacks many.23 They were hostile, however, to the management
of wealth, as it is presented in the treatises of Xenophon
and Theophrastus, to which Philodemus refers in the first
and second section of his treatise. For the above quota-
tion, it seems to me, alludes to those forms of management,

when Philodemus says: nar& Tﬁv T WV xfuqxéwuv KOy K| Qv.

We shall discuss briefly the views of the above
authors in order to understand better this view (Col. XIV,1l1.
5-9) of Philodemus. Xenophon located the function of
household management in the increase of one's propertyz.4
He preached, first, that a man should take care of the
servants he uses. Some servants continually try to run
away from their employer, while others are willing to work

and to stay at their posts.25 Second, he should take care

of the distribution of his money; some people spend money
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not only for necessary purposes, but also for what brings

26

harm to the owner and to the estate. Third, he should,

also, be concerned with the age of workers and animals;
some ages are considered profitable, while others are not?7
Fourth, he should be careful, further, in the choice of
bailiffs, and laws which govern the administration of a
household.28 Finally, an important thing for the increase
of property is the state of the relationship between
husband and wife; the cooperation between them cd@tributes
to the increase of property.29

Philodemus ridicules these theories as springing

from a sleepy mind:
tois Lka 8’1 Unvov
aoTloy ﬁyoOI\Lan 5oE§a5]or;e—
VOIS o'rwna Aeyeiv.
(ol Vii,24-26)

because that way of management is pregnant with toils and

cruel cares:
nNods Yaf o Novos
11 nan' 70370 Kkai MeTa Ppov-
T150s GK)qpés ywyvéy&Vos

(Col. X1X, 12-14)

Theophrastus' understanding of the administration of
a household, on the other hand, can be summed up as

consisting of four function: a) Té KTNTikov (acquiring),
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b) 7o (PU}\QKTIKéV (preserving), c) 10 Koq.«r,‘nkc')v
(arranging), and 4) TO XPqélebv (using) 3% philodemus
denounces all these functions by suggesting, as it seems
to me, that a sage is not concerned for the Jiata KT\ké\/ ’
or nuFQSTQT\Kév , or any function of such an economic
system.31 Those forms of economy (Xenophon's and
Theophrastus'), Philodemus refers to in the words ov

Téqu ,32 because they do not match the Epicurean doctrine

of Té)(vq , since, instead of providing pleasure,they increase

the troubles:
tkelvy de¢ adveitedns

kal m)aianos,

(Col. XXII, 3-4)

Having proved the inconsistency of Xenophon's and
Theophrastus' administrative theories with the terms
Téxvrl and TO Suf‘q)éfov , Philodemus, next, attempts to
show what the function of 6139"' OTKOVOfM'Q should be.
According to him, the function of economy finds its ful-

filment in the principle of auTapkera (self-sufficiency) :

ﬂWL QF P'
Avinedisfay TLWel na Ano AAupé -
vIiwd] qd’e ‘Jsa T WV QKPOTOV
61’.no)g';]5 v Tepy 1O }eov Kai
7olvu)lavilov 5?" avl1lo0 3n1pi-
01S Tmeilv L k1 eteban, TooTWLL.
Y’J OLplews o.m[vo]w.sem vo-

\\ALSW TOv Ao Tov

(Col. X1V, 23-30)
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The word ( Srrrp(ons) which is not cited by L. S. J.
is perhaps a corruption. Nevertheless the general sense
of the passage seems clear: a man should not worry about
losing his wealth, or about acquiring more or less wealth.
The implication is that he should be satisfied with what
he has at hand. This ability, i.e. to be satisfied with
what he has at hand, in the Epicurean vocabulary is called
self-sufficiency. Epicurus made this idea clear when
writing to Idomeneus he said:

ESndwsapey v QC)TdPK‘HdV o0y Snws) Tols

eUTEAEEL  Kal MTols nAvTws Xpa)r*eea, axy

onws GO'PF“DFW npos QoT1a .
(C. Bailey, ibid, chapt. Vv,

[lpos |Jomevea , sent. 29, p. 126)

Self-sufficiency is the gquintessence of the Epicurean way
of life. It means independence from desires in general,

and in the particular case, from desires concerning wealth.

Epicurus again stated:
& pooder  nlobsiov  [lubokéa no:gé«;u
i

' Bei, s o6 eniduuias
B9 ApnpaTwy nFosﬂee;, Tx)sg MiBupias
GCPQlF(:A.
(C. Bailey, ibid, sent. 28, p. 126)
This leads the sage to be content with simple nleas-
ures which involves no reaction. Indeed, since pleasure is
but the removal of pain, simple food and drink can give a

complete pleasure.
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Philodemus seems to argue this idea in his ﬁtatement:
2
QuU-
Te Eylc'l’) &Gxa)é; 6ui)¢f>wv a- 45
] ! ] [} 2
vﬁP Kai  npos 7O pe)h[Ov eujafd]P-l
ﬁs T Tanevi m:’ Nevixpav
5uu&qg, 10 pUbIKOV ddws kal 0-
no Taums 5101KOOM EVOV - - -
(Col. XV 45 - Col. XvVIi4g)

Philodemus argues that the Epicurean sage, having a
clear understanding of what human nature demands is able
to be content with the little. Given these considerations
Philodemus argues that the Epicurean sage is the only good
manager (Col. XVI, 21-25); while a man who has wealth as
his goal is suswf:suw}s (Col. XVI, 42). Immediately,
however, Philodemus explains that by the term Kk Aos
orkovo'juos , he does not mean that the sage is a good
Texw'Tr]S , Or ’&PY&TYIS since both of these characteristics
of a man, presuppose ’eanengct (experience in work) and

Juva jets (Col. XVII, 1-13). For, the Epicurean sage 1is
not involved in any sort of work but he lives in ﬁaew’:vq
and pleasure with the company of his friends, and fruitful

philosophical discussions (Col. XXIII, 11-22).

In Col. XII Philodemus takes up the treatment of the
ways of acquiring goods (nopuspu':s ) » by refuting, first, the
methods of gaining profit Xenophon and Theophrastus

suggested, and by setting out the Epicurean method.


http:Suvqp.1s

The increase of wealth by means of war ( 5OP; Kiwtov

is regarded as an immoral method, characteristic of the

n JoSoxonoi * men.

Hpe[\s] J¢ U]eywluev drodou.
Qodvtes Lro] ev  oli'es18a
no nepov alpi6T0lv  eval Tgv
50 iIkTnTOV Ky Li 1 Wwéiv  Ov-

av enoqémo Ccenadlas o '10-
Kehwm™s Koai Ixoénas 0 Der-
Tados kal Kipwv kal WVikias
o ’Aeqvaum §O§0Kénwv ow@F
AWV dyal  xata  soprav obd
Te‘Fov ,uf)s Y LalgTol MOPTI~
Fqsc—nev o piot 1tv 10 t0100Ta

)«Pa CPO\/T wy-*
(Col. XXII, 17-28)

Probably in the above passage Philodemus refutes Aristotle
who considered war to be a means of acquiring property
' + ' V 2)
Ji6 «ai noXeMIKN QUBEl KTNTIKN nws €6Tal

(Aristotle, Politics, I, 8). As 50§on6n0u , Philodemus
characterizes the politicians and military people.

OAws [d1¢ ai -

vovtar tals em)sledlS as

¢is Tous NoLAlLiTikous d-

vati 0esdail kai TLodls npakt -

Kovd T
(Col. XXII, 28-32)

This type of character is illustrated by the examples of
Gellias the Sicilian, and Scopas the Thessalian, and

Cimon and Nicias, the Athenians. These people ( JoJokono)

78
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do not labour for the goods which lead to 610:?05:0 (Col.

XXII, 36-48).

Further the acquiring of money from horsemanship and
mining is characterized as a ridiculous thing ( Yeho»c';*ronov) '
and madness ( ‘.Lowtkév ). (Col. XXIII, 1-7). Probably,
Philodemus, here, rejects, on the one hand, Xenophon's
claim that horsemanship is a profitable work:

»n ' ] ) > ¢ - > , J
nv ge KQ a(p (nnikns 60l en|5enkvuw TOUS

[ - \ ? t

v e 6noP'lc1v TV ’ennthc—twv e)rﬂu@oms,
To0s §¢ §a ™y fnmkr')v Kal NOVU EONOPOVS
1] ; ' 7 -
'ovmg, Ko ci'lua o’uyaﬂo‘uevws env TwW
KéFS?V

)

(Xenophon, Oec. III, 8)

On the other hand, he probably expresses a negative view
concerning Theophrastus' belief that mining is the
second most important job after agriculture, which a man
should do:
' g| \ b t < I ) .
KTeews o€ Npw em‘ue]enq N kata GUeV
KOTQ )61V ¢ ’ 7€ ‘
l 7 ¢u6a” S XH?FY¥W qn|%¥:)ga|
gtwe QA o6y aito ™s Y';Is , Otov
/ > o '
peTa )Aeutmq kal € Tis ah)r, TOaUTH

(Aristotle, Oecon. 2, 25)

The third kind of NopiéMos , which is rejected, is

agriculture (Col. XXIII, 7-10). Philodemus in Col. VII lines
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25-36 suggests that agriculture is an 'art' springing from
personal experience and not from philosophy; thus, a
philosopher should not be concerned with it. Epicurus
declared that the sage may be fond of the country,
"CP‘AOYP"‘]ee‘V” (D.L. X, 120), but, Philodemus adds, he
must not be an owner of land (Col. XXIII, 9-10). The
nOf)!6rL6$ which 1is suited to a sage's nature is what-
ever he earns from his teaching, as a token of gratitude

from his students and friends to him:

!

ApwTOoV 0 €
Kal KAA)i6TOV Qnd MO ywv
$1doL60Igwy Gvdpd v Jekn-
Kois  MeTa 5;50 uesLuwvd dvm-
r«era/\qrcpovew (10> euxo. I-
eToY alu.]a ‘u.(-rd 6€[3a 6400
navios, ws éyévt‘r) 'Enikolu-
PU)L )

(Col. XXITII, 23-30)
That this principle was respected by all the Epicureans is

confirmed by the statement of Epicurus
f ) 4 Y ot
qurAuneTeﬁm 1e (vov SO(Pov) Q)) ano
r.kévr)s 60«?‘09, &noprjéa\l‘fq.

(D.L. X, 121)

The importance of acquiring goods is summed up in
the feeling of security the sage experiences upon being
released from desires and fears associated with his living.

The following quotation seems to me to imply this emotional
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state .2 c ,
v § emrr,cfeu_

TéOV «f$ UEPJcSGoJov kai ™pn-

6iv Tadry]s Te kai TV nﬁod-

nanbVETJwv v TR TWv €-

mOu’uubv (uoTa el Qe kal TV

a?épwv'

C (o} xxit, 36-41)
;) 1

Security ( 06?0)9“1 ) was the feeling of freedom from fears
about the outcome of the future, or about death, or
divinity, or the feeling of release from desires for more
wealth, or luxurious banquets, as Philodemus makes explicit
- XXIV . N. Dewitt characterizes

42 11 33
the word security as the "catch word of Epicureanism".

in fragments XXIIIX

N. Dewitt suggests that both peace and safety were essential
conditions for the tranquility of the Epicurean sage. And
both security and peace result from reasoning. Epicurus

states that:
)ox’) Ydf noTo. Kol kdpol sweff)ovres 038’
ano)\ubse’n's non'&tw Qi yovakiov 058’ [x8owy
qu TLIN. ux\kwj, o's.a ‘?éf’f‘ noAuTedns TFdneScx)
Tov ROV yewa Piov, adda vqiwv doyisuds
Ka'n' Tas arnas 2§ef)euv®v Ef oSv n)é6tos
T8S puyas  kaTada ppave Qspupos.

(D.L. X, 132)

Consequently, Philodemus relates the knowledge of the sage
with the management of his goods, so that he is able to

protect himself from the threat of irrational fears or
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desires (Col. XXIV, 7-10). The sage may participate in
luxurious banquets without being affected by luxury either

in desiring it, or disliking it.

oGWév aP eK €IV
xkali Adlvatpenelv H[GlGTJOI dap
npotatals kai n)]ou6@uTaras
okias W1y nolutenial 1€l Si-  as

QITV)]S kal yuv]a[nk]né‘uo‘ !

Kou Ta ToUTOIS oHo-oET]Pona ( vecb is missing)
(Col. XXIIT 42 - Col. XXIV 2)

It is probable that, here, Philodemus implies, in contrast
to the moderation with which the Epicureans dealt with
luxury, the extravagant response of Cynics to displays of
luxury, when he says that the Epicureans are not accustomed
to turning upside-down luxurious homes or banquets. I
arrive at this conclusion, because Diogenes Laertius relates
a story about Diogenes', the Cynic, eccentric behaviour to
the hosts of a wealthy house to which he was invited:
"someone took Diogenes the Cynic into a magnificent house
and warned him not to expectorate, whereupon having

cleared his throat, Diogenes discharged the phlegm into

the man's face, being unable, he said, to find a meaner

receptacle."34

A final point to be noted with respect to Philodemus'

treatise On Economy 1is that it is concerned with the disposition
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of the sage.

The Epicurean sage should be a cpi)o‘wePWﬂOS, by
sharing his goods with his friends (Col. XVIII, 5~7). The
doctrine of ¢a)cvepwnio in the meaning of love of mankind,
originated in the Hellenistic age. It appeared in three
forms: a) a readiness to meet and greet people personally,
b) charity to the needy, and c) generous hospitality,
arising apparently from an enjoyment alike of good food
and social intercourse.35 The Epicurean philanthropy
has the form of generous hospitality and charity to the
needy as well as of social intercourse.

0 60q><$s as 1a &vaykoﬁa suyka Oels

2

lu&Mov tnietaTay HerStJdvm n

f*ﬂq )a H3>o'| VEly

( C.Bailey ibid , chapter V,
frg, XLIV)

The Epicurean @Iﬁdvepunos has a similarity to the

2 ]
Aristotelian liberal man ( eAeueePloS ), who is described
as the one who is more concerned with giving to the right

recipients than with getting wealth.36

In contrast to the Epicurean (pxhévepwnoc stand the

common people who dislike <?|Au\/erwn{q in the form of
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giving wealth to other people, because they consider it a

waste of money (Col. XVIII, 34-37).

A second virtue which characterizes the sage is jus-

tice; for as Epicurus says
< N i ! ) I 5) »
0 SIKQIOS OTGPQKTOTGTOs ) © QoIKOS

HAHGTV\S TOFG,\er yepwy.
(D.L. X, 144, Fr. XVII)

Philodemus states that the just man may gain more wealth
than the unjust one (Col. XXIV 11-19). Along with justice,
friendship is considered another element that should adorn
a sage's character. To be friendly towards other people,
Philodemus states, secures the wealth and well-being of
the sage (Col. XXIV, 19-29). We can trace in that sugges-
tion of Philodemus a note of 'calculation', which is made
explicit in Epicurus maxim:

Ko Tt"IV qn)icw dia Tas Xf)es'cxs (yivesBai).

(D.L. X, 120)

37 4is-

2 ' ]
In contrast, an acpﬂovej)wnos and &Vr”AePOS
position makes men helpless, isolated, and even scatter

their properties (Col. XXIV, 29-33).

The Epicurean sage, further, must show concern for
the preservation of wealth, not only for the present, but

for the future too; because the wealth existing in the



present makes people look at the future with hope; thus,

the future, when it becomes the presentqmaintains the

pleasure a sage was feeling in the past:
Aei
d¢ Tov peMovrq kai swa Jelv
R 6 suvaydév gbu)afelv

‘.w] 10 naf)ov eu ﬂOtélv cathE -
m)‘aﬂuov v ’QOVOV 50&!‘!0!—
s ana xaavou nFo awv-
105 Képdous A 6Ti'Kbv
Y“’°I‘“"°V npdvociv §¢ kai
fe,ﬂovros kai Yé‘f’ oy
dJas noi€l  kal Napov

WOMEVOY ¢0pplailve;”
! of“ PP &Sy XXV, 4-14)

Epicurus defended the same view in his Letter to
Menoeceus in which he says:
Kol mr')seuus nFovoe’ns@aa ko 700

,ué/\z\ovros. (D.L. X, 120 )

We should note , further, that Philodemus in the above
guotation (Col. XXV, 4~14) and particularly in lines 7-8

refutes the maxim of Epicharmus, the Sicilian poet, who,
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defending the Pythagorean views, declared that a man should

care only for the present.38

We shall close the present chapter by discussing the

last of the ideas which Phdilodemus uses to advise the

Epicurean adherents and sages, the idea of moderation.
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In Col. XXVI, 15-18 of the present treatise we read:

To Yé'f’ nAeova Sov a:6XFc'>v
esnv AN’ CCP o60v ;gmsgr,(ov
eue)(r“.wv Q|6XPO\/ 5¢ na-

(4]
Av 16 w)fsr-ﬁ] v
Philodemus calls the sage to the practice of moderation.

He, the sage, being an excellent manager should not succumb
to desire for great wealth which is useless, because it is
QfexPév . For the Epicureans believed that all the
pleasures themselves are good, but not all of them should
be chosen because of the concomitant pain they include.

On the other hand, extreme poverty is also rebuked by the
Epicureans, as we have already seen in the discussion of
the Cynics.?’9 Philodemus suggests that the balance between
the two extremes is maintained with the acquisition of what
is useful. Moderation is an essential element which
qualifies the Epicurean sage. The satisfaction of the
necessary wants provides pleasure and serenity, even if

the sage lives in poverty (Col. XXVII). On the contrary,
the satisfaction of excessive and vain desires is an

almost endless task which provokes the vain desire of
more wealth, and subsequently, of more troubles. Epicurus'

following maxim defends this idea:

“H ﬂeV\q He. {uvq ,uu “r)s qwe;ews Te}\e\
p.eyqs 6T ©0TOs” nkomos 3¢ un
Sorevos HEYQAQ eSTa nevig.

(C. Bailey, ibid, Fr. XXV)
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FOOTNOTES
Cicero, De officii I, 158.

That Cicero was an Academic is testified by his belief

in the immortality of soul. In his book De Natura

Deorum Cicero defends the Platonic theology against other
philosophies. For an evaluation of Cicero's beliefs see
Anthony Trollope, The life of Cicero, v. II, chapter vij,

Londoé, Chapman and Hall, Limited, 193, Piccadilly, 1880.
C. Bailey, ibid, chapter Vv, Fr.80.
D.L. X, 127 sq.

Aristotle, Oeconomica, Loeb Classical Library, transl.

by C. Armstrong.

supra, p. 1l7.

D.L. X, 35.

supra, p. 62, 1ll.1-2.

ibid 1.8.

ibid 11.7-9, p. 62.

L.S.J., see ur;der the word Moﬁlua .

The word XPﬁrAa derives from the root XPq

and the suffix pa. The suffix pa indicates that the
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16.
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18.
19.
20.

21.

22.

23,

24.
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notion of the noun is the result of the action of the
verb. Thus, if the root Apn] means to need, xpﬁya is
something needed. Since a man's needs are mainly food,
or gooeds, then, xpﬁfkq came to refer as an object

and not as an (abstruct) idea. Aristotle then uses

the word Xﬁqrtq in that meaning as an object (goods,

possessions) .

See Jean Bollack, La pensée du plaisir, pp.540-542.

See, D.L. X, 149.
D.L. X, 127 sq.
D.L. X, 128, 129.

For an evaluation of the 79 GUHqé?ov of TéXVﬂ see

~ M. Isnardi - Parente Physis et techne dans guelques

{
textes epicuriens, A.G.B. 1968, pp.263-271.

D.L. X, 127-128-129.
infra, pp.70-71.

For an evaluation of the Cynic doctrine of self

sufficiency see J. Ferguson, Moral Values in the Ancient

World, chapter V: Autarcy .

D.L. X, 8.

D.L. X, 129.

C, Bailey, iéiér chapter V, Fr. 29.

supra, pPpP. 65
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Philodemus Ilepi Qikovouias  col. IIIb.

ibid, Col. IIIb ; Xenophon, Oeconomicus IIIS.

40-46

ibid Col. II ; Xenophon, ibid IIT

1-3’ 10-15.

ibid Col. VII Xenophon, ibid XIII3 sq., XIVlsq.

10-267

ibid Col. II,_ 5;;; Xenophon, ibid IIT,4-15.

ibid Col. X28-347 Aristotle, Oeconomica A, VI 1344b,22.
Phil. ibid Col. XVII41 - XVIII7.

Phil. ibid Col. XXI, e 46"

N. DeWitt, Epicurus and his philosophy, Minnesota,

1954, p.184.

D.L. VI , transl. by R.D. Hicks.

132

D.L. II for an evaluation of the meaning of

Tog?
Philanthropia in antiquity see J. Ferguson; Moral Values

in Ancient World, under the chapter Philanthropia.

Aristotle, N.E, II vii 4, IV i.

37. ’AQ)GVGPWHOS is considered that man who lacks the

qualities of QINivernOSwhom we described above p. 83 sq.
’Avﬁ‘¢&Pos is considered a boorish man. For example the

farmer Knemon in Menander's comedy Dyscolus may be



characterized as éwﬁvepos .
38. Plato, Gorgias, 499c.

3%. supra, pp.70-71.
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CHAPTER IV

ON DEATH

The precariousness of life was a commonplace in
ancient thought. Death is an ever-present menace that
threatens the life of men. Sophocles, for example, in the
first choral song of his tragedy Antigone presents man as
having to look in every direction for succour against the
foe that is ever in the land, death, but from no quarter

finding help.
“Ada Févov Qernv ook enafertal

(Sophocles, Antigone, 1.361)

Several philosophical and theological or mythological
theories, which circulated among the Greeks and Romans, aim-
ed at releasing people from the fear of death, by preaching
that death is the passage to immortality. But, soon the
theories of immortality, connected with notions of retri-
bution and punishment in the afterlife, which resulted from
the misdeeds a man had committed during his earthly life,
filled the minds of men with fear.{lq0¢v tov :P§QVTQ 1
Aeschylus maintains in the Agamemnon, and Greek tragedy
exemplified the realization of this maxim in the fate of

Agamemnon, Clytemnestra, Orestes. Man just and unjust is

equally prone to some kind of flaw, which deserves retri-

91
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bution, imposed on him by His own deeds, or by destiny.
Aeschylus saw as some kind of divine necessity " éﬂéi
8)6\\/&,1«0\5 ’é&; ]énq&/ov n2 the power that drives men to
errors. Pindar identified the source of these errors, and
the starting point of punishment in the irrational desires

- ambition, avarice, power - that conquer the mind of man.

] < 1 ' 2 ‘ i - -
eGOS ) 0 Kai nreFoeVT’ QLETE)V mxe) Kol Baiagsaiov
Aapa e peTa Q
Sedgpiva , kal v WAV Ty € -

PIVA, KAl UpiPpovUN T EKALYE POt .. -
(Pindar, Pythian Odes II,
11.50-3)

Plato in Phaedo3 preached the separation of soul from every
kind of bodily indulgence, in order to secure the purity
that enables it to live an immortal blessed life in the

abodes of the eternal ideas.

Epicurus was the first philosopher who attempted to
convert the fear of death and punishment in the afterworld
to a motive for living. He first gave scientific proofs,
pointing out that consciousness which is the basis of every
feeling ceases at death, and immortality is nothing but a

false opinion sprung from ignorance.

L

2 4 M . 2 4 - . .
Civat TOv DavaTov Ener adv ayaeov KAl KaKov ev

us)o'e:j:sex' 6Tér3q61$ 5S¢ t6Tiv qfser}sews 0 Qavatos
[ 4] b

30¢ev Yvu’;sa; OFSFI 100 }Ar)ﬂév eval nPés ﬁ”wis

Zuvéile e v TW vopulew  uydév nf)c')s ”LL
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1ov  Qavatovy 0nodausTov notd 10 s ?wﬁs

rl > A ~ —/‘ + )l
quTov) ouf anuﬁov r:POs-nGelxoa /}Po\/ov aAda
TOv Tr‘]s aBavasias QCP&AOHEVY] novov.

(Diog. Laertius, Lives, x, 124)

Philodemus, faithful to his master's words, in his
treatise On Death takes up a scientific and axiomatic
refutation of popular beliefs associated with death. The
treatise of Philodemus On Death (HGP\(BOVdTOU) is pre-
served in a papyrus discovered at Herculaneum (Papyrus

Herculanensis, 1050, published in 1804-5 in Naples'). It

contains 39 columns in varying states of preservation. I
have followed T. Kuiper's text (it contains 39 columns
which reproduce exactly the papyrus and was published in
Amsterdam in 1925) accepting the restorations adopted by
him and maintaining the capital letters of his text (in any
fragment I quote) which he uses to denote that word
division or interpretation of the letters is uncertain.
The text of the present treatise, as it is, presents many
problems concerning the interpretation of Philodemus ideas
because we do not know what parts of Philodemus' treatise
are lost; if these parts were important for a right under-

standing of the treatise, and if Philodemus in the lost
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parts of his treatise presented any new ideas besides

those which Epicurus expressed. Yet there are many gaps

in the sequence of ideas of the preserved fragments

because whole lines or isolated words are missing. Never-
theless, in spite of the imperfections of the text, the
basic lines of Philodemus' handling of the present topic,
death, are clearly intelligible. The problem of death is
substantially reduced to two essential points: first,

death brings unconsciousness, and, therefore, is painless;
afterlife, as a new dispensation of rewards and retributions,
is but an absurd fantasy (Col. I (L.A.Q)O. - Col XX. Fr.

10. 0). Second, Philodemus claims that there is no worthy
and worthless death since death is nothing but a dissolution
of the nucleus of atoms that compose the soul and body
bringing man to life (Col. XX, Fr.11.0, 1.34 - Col. XXXIX.
Col. 10.0). . It is my intention not to discuss the text as

a whole but, on the basis of selected passages, to discuss
how Philodemus arrives at the conclusion that death should
not horrify people, by examining what death is, whether it
is painful or not, whether death is a passage to immortality
or not, what immortality actually is, and, finally, why men
should not be concerned about the way in which they are

buried.

In the Col. I, Philodemus explains what death means

for the Epicurean philosophers. The basic idea of that
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column seems to be that death means lack of consciousness,

and, consequently, the disappearance of life.

Tr']v C’xvmsaqeiav e e [ﬁ]v ev]
Twidl  rteBvaval }LY}[(Y&V] R A

val n?c‘)s rﬂud;'
(Col. I (1l.A.a)0. 11.5-7)

The key word for the interpretation of this passage is the
> that is, oY
term QVQ\GQV\GKI.Q"}N absolute deprivation of any axe@qms .
Epicurus, according to Diogenes Laertius, in his Canonics
remarks thatOﬂGBQGl}is a criterion of perception of the
physical world, and of apprehension of the moral world. It
takes the form of external sensations, eyesight, hearing,
touching, or taste, by which we form the perceptions of
physical reality (D.L. ibid, X, 32). As to its application
in the moral world,QT66q6LS takes the form of néuBos, of
internal feeling of pleasure (ﬁébvﬁ) and pain (&Aywy&bw
which is the measure of good and evil (D.L. X, 34). Now,
the word c’wwqusiq being etymologically produced from the

i
world GngqGTS and the privative 4, has the meaning of lack

of sensation. As such, it results in the cessation of any

physical and intellectual process that constitute the

substance of living, and, consequently, in death. A
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question is raised, however, whether the process of death
is painful or painless. Certain ancient philosophers held
the view that 8qvaTos is a painful procedure. The Academic
philosopher Panaetius, for example, believed that every-
thing which is sensible to pain perishes, establishing,
thus, a sort of connection between death and pain. Cicero

sums up Panaetius' argument in the following passage:

Credamus igitur Panaetio a
Platone suo dissentienti? Quem
enim omnibus locis divinum, ... ,
quem Homerum philosophorum appellat,
huius hanc unam sententiam de
immortalitate animorum non probat.
Vult enim, quod nemo negat, quidquid
natum sit interire, nasci autem
animos, quod declaret eorum simili-
tudo, qui procreentur, quae etiam
in ingeniis, non solum in corporibus
appareat. Alteram autem adfert
rationem, nihil esse quod doleat
quin id aegrum esse quoque possit:
quod autem in morbum cadat, id
etiam interiturum: dolere autem
animos, ergo etiam interire.

(Cicero, Tusc. Disp., I, 79)

Philodemus takes up the refutation of the opinion
death is painful, in a badly preserved fragment of his
treatise. In Col. I 7-13 we read

€U0 [rLoAcSyr]TovJ . 7
O TV STéPr)—sw TLwvl..... ana]—
namousfa]v AVYNONE + v v .. .. o)
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Kai Ov TO\ou’n'qv ochv Evewee 411
Iflv Heo KAVOMENV v v vvenn. . .
qulsrr]aw
(Phil. Col.I (I.A.a)0, 11.7-13)

Buresh4 has suggested the following emendation for the lines

7-11 of the above passage:

euoyolomwv e 'c«sril 3
sr]v oT(Pr]SN 7{RV 700 Sr]v ayq
Qwv }AET onvons@r,s:m Tedeas U)

numoueqv (Avey novou yxve6t9m) 10
Kaj ou TQHJUTWV orav E..... i

(Col. I (I.A.a)0, 11.7-11)

The emended passage pleading the proposition that
the deprivation of life which takes place with a total lack
of perception occurs without pain, appears to be juxtaposed
to the sentence beginning with Kd;ob «e. (1.11) which
vindicates the contrary opinion. Death is painful. The
origin of such a belief, as Philodemus reports (Col. VIII,
Fr. I.0), may be traced in the idea that the process of the
separation of the soul from the body provokes disturbances:

EGUHPﬁ]‘ L

CETAI TE€ KATH TOV ]byov N3 -, WT7J
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? 1] )
wv GAyquovwv 2&uwve€90|TusJ
TeAcUTas , aSioovtwiv AlSoviator davanld 3

™Y évunéppﬂqrov ALuT es0a sv[rupu'f'l-
av g per 6X}r}sew[s] &vunePp[Ar',Tou] 5

(Col.VIII Fr.1.0, 11.1-5)

That the soul and body were considered as being in

close correspondence is indicated by the word GUPL(PUYQ .
Epicurus, in his 'psychology'5 held the thesis that the
soul being composed by very fine atoms like those of air
and heat, was a material body whose atoms were kept together
by being enclosed in the more solid atoms of the body. The
soul so protected had the capacity of producing the
accident of sensation, by the motion of its own component
atoms, and further, to communicate this sensation to the
body. Philodemus, on the other hand, omitting the
scientific explanation of the connection between soul and
body, gives a moral explanation, by finding in the notion
of SUFIHierml the display of the emotional connection
between body and soul

\MooPev ye Tr']v aurméG;av nlof)[; 0]

6’D‘uq rﬁf; \]qur']s) ce

(Philod. On Death, Col.VIII
Fr. 1.0, 11.6-7)

The word 6JHnéthv(i.e.,sandac“;v ) produced from the verb
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QUPJKiéﬂMI "to feel along with", denotes the reciprocal
feeling of pleasure or pain perceived by both, the soul and

the body. Jean Bollack6 in his book on Epicurus' Letter

to Herodotus, defines the word 6uPna9€\O as the "lien &’
affinité qui unit le sujet et 1’ objet de la perception."
2uﬁndeﬂ@ in Philodemus' treatise néP; HQPPW5;93, is con-
sidered as an essential means of release from mental pains

for both teachers and students.7 In Epicurus' Letter to He-

rodotus 63.5uﬁna&mldenotes the maintenance of harmony
between body and soul. C. Bailey, in his commentary on
Epicurus, conjectures that: "the third part (of the soul)
is most capable of acting in harmony with the rest of the
body, owing to its subtlety of structure, which enables it
to interpenetrate the structure of the body more completely
than can either of the other two elements."8 Whenever,
therefore, the soul perceives pain through sensation, it
communicates it to the body through the motion of its atoms
which penetrate the structure of body; the body, in succes-
sion, perceives the feeling of pain by sympathy with soul.
Consequently, any break of theSUF?uTq of body and soul
perceived throughéwyndSqu by the soul and body should be

painful, as it was argqued by the opponentsof Epicureanism.9

Philodemus arguing against the case in point, maintains

that as soon as the procedure of loosening the atomic
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nucleus of soul starts, consciousness ceases to be effect-
ive since any consciousness exists only in the soul; thus

no painful feeling can be communicated to the body.

¢k Tivos L3y ?1 xav
e)l'ﬂ[wrt_]e[v aﬂyr)go'vloiﬂ aitiay ejn\/on_]J
TF’{/ TWV TO)_OGTUJV &d]nf)lélv [iav ded-
Joikaluev g Tay16T aJnote)es-
uév[qf 6van69r]Tr'leorxev];

l

(Col.VIII, Fr. 1.0, 11.20-24)

The procedure of separation of the soul from the body,
Philodemus calls éTePohu&:s (alteration) (Col. VIII, Fr.1l.0,
1.12). BEpicurus uses the same term,ZTePOﬁUSIS , to indicate
atmospheric changes,
éTePO\Cusets (36?05 Kl  UETAPOAGS
(D.L. X, 98)

‘ET&PO“MSxS, further, in Philodemus' vocabulary, indicates
the alteration that takes place in the formation of the
atomic nucleus which composes the soul and body, and results
in the production of free atoms (Col. VIII, Fr. 1.0,
11.13-24). That this process is painless is illustrated
by a cluster of examples of changes that take place in the
organism of human beings, which Philodemus calls g&TapoAu[
(Col. VIII, Fr. 1.0, 1.38); for example, the case of an

0ld drunk man who falls asleep; or the process of growth of
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man from infancy to puberty, to maturity and to old age;

or when a man is under the influence of drugs such as

opium from poppies (Col. IX, Fr. 2.0, 11.1-8). Thus,
Philodemus argues that a man feels no physical pain at the
moment of his death. 1Indeed, the notion of death as some-
thing painful, Philodemus seems to argue in Col..III (2.B.a)
11.30-2, is implanted in the mind of people, who, reflecting
on death, are conquered by a feeling of insecurity, and
overwhelmed by desperation sprung from the thought that
they will be deprived of all the goods which they have
enjoyed during their life-time. This thought drives them
to imagine death as the most cruel and abominable event
they have to encounter.

-

- TGA[G]H]&UPOS enm[HwSu T
Lotwlv .orchTm hialdc =AUl juevos 6]

[’)uui,LJOl una,)\{wv

(Col. III (2.B.a.)0. 11.30-2)

In the third book of Lucretius' De Rerum Natura the

thoughts that agitate a man are vividly described.

" Tam iam non domus accipiet te laeta neque uxor
optima, nec dulces occurrent oscula nati 895
praeripere et tacita pectus dulcedine tangent.
non poteris factis florentibus esse, tuisque
praesidium. misero misere," aiunt, " omnia ademit
una dies infesta tibi tot praemia vitae."

(De Rerum Natura, III,11.894-899)
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And Epicurus in the Letter to Menoeceus maintains that in

reality pain exists only in the imagination of people:
ci , ¢ n ’ , '
We6Tc MATAOs O Aeywv Jedievan Tov davarov

’ G ' ‘ > o - i
ovy OTI Aunqoeu nopwy, Al o1y Aunel peddwy
(D.L. X, 125)
Foolish, therefore, is the man who
says that he fears death, not

because it will pain when it comes, 0
but because it pains in the prospect.

The yearning of men for an everlasting pleasure was
expressed through the theories of immortality and after-
life. Afterlife was imagined as a precise facsimile of
the life on earth. In Col. VI Philodemus, with great

economy, describes how the common people imagined afterlife.
) Cro ylde pav ﬁnomPTePOOV-
Lra aDmn«]plTws ’aﬂoavﬁs[tx]env
LKaflndVOls 6u]¥éxeéean paPéét%
[?epj ppwpaTa ql nef){ Lnoltous e yov
L coTi vﬁ Aia &non)]dKTou ?qvﬂraétqs]

(Col. VI (6.C.c.)0, 11.10-14)

The wordslbprQTq and néTox underline the two fundamental
elements that conserve the life, and determine the
happiness of a man on the earth. ButPF¢Pan:andnéro\,

as Philodemus tells us, are the elements that determine the

happiness of man in the afterlife too. The image of Hades
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as a place where the man continues his life tossed about
between happiness and adversity, Philodemus claims, is a
creation of an irrational imagination (5nénAqKTaS @dVTJSfd ).
Pavrasia , imagination, is a mental procedure of perception

of the physical world. Epicurus in the Letter to Herodotus

definesl?&vros{q as following:

Ka :iv av Adpwpev q>avrae(qv ’empﬂqm«bs ™
&owpn’g q’ TOTS’ )oﬁaequ(oas e_n're rLOFCPﬁS aTe s -
prroTwWY, PLOE?q €STiv aury TOU GTeFe‘u.v(ou, ywopevy

’ '

Kdra 10 eds ukvwpa cyxamadapuua 100 € dou’
To O¢ Yedoos xai To Jxr”uon Mpévov & 10 nposdoaSopevw
Yel H 2 ! - ' > !
gﬂ e6Tiv Ceni 700 P06 UevOvTos E”qiaFT%PqGﬁéégea[

) > . 3 . :
q)‘ hr] QVTIPO!PTU}OIqer‘Ié‘GSGQI), HT) O()JK EDI}AQFTUF?U{QeVOU

(1 qvnﬁaf)wf)ourxwow[xona Tivar K{vqsw v rjlu.lv A0TOlS

U EVY T paviasTikd tmipody )éld)r]L}uv Je frousav,
Kab’ v TO ye&é-os yiveran,

(b.L. X, 50)

Consequently, a man, by the means of perception, forms in
his mind an image of the present world. To this image a
personal judgement (aGTOKP(UUS) deriving from beliefs in
immortality, is added, and gives birth to the image of the
underworld. Since this new mental formation contradicts
reality, for there is nothing in the physical world which
could assert the existence of the underworld, it is an
irrational one (&nén)nxToS). The ultimate cause of such

an irrational thought was, as I have already said (p.1lR),
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the desire of man to live as long as possible in order to
enjoy greater pleasures. Philodemus, realizing the need
of people for pleasure and security, taught that knowledge,
defined as the knowledge of Epicurean philosophy, enables
a man to get rid of the ghosts of death and afterlife,

and to enjoy complete pleasure within the limited time of

his earthly life.

..[c] gow]‘v 0N0605s Xpovos l(:UL é[qa
EB wnwil HQFQGKEUOSHV ﬂeCPUKév otlavl
[m qu]xqs qu)onpn[s] TOUS dloous TO
ce..MA. TO sapkivov cuBus andio-

[pe tJo lueye@os qu qJOW}S ane[xPov]
(kAv qurqv alneipos )(Povos ncplenoxr)[sev]

(Col. III (2.B.a.)0, 11.34-39)

This passage, though it is obscure and mutilated, is

clarified by Epicurus' maxims XVIII, XIX, and XX.

OOK énu&ferl eV Tq 6OPKI quvq énﬂgbv

ana§ 10 kar édaav o)youv egmpe@q, Al

‘uo\/ov noiki AAeT A1,

(D.L. X, 144 [XVIII], 11.1-3)
<0 3ne o) i
; \Pos XP vOs oqv exel Tqv ngqu Kal
Q nencPaeuevos tav e uuTr]> 1Q nei)am
KQ;QHGTP\'} N Tw /\o)floruu

(ITbid., XIX)

and” ¢l Hev qu§ anhqﬁé 10 DGPQTQ nq ngvqs

Q'nhPot Kai QﬂclPOS olu*rr]v XPO"OS nuf)eokeuueev
r] Se vama 70U r SOOFKOS re)ous KAl ﬂej)qrc»
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- ! 2 ! i c ’ -
Aapodsa  Tov Emloyispov kai TS Vpép TOU
> ' 1 ' - \
alwvos  Popous  ExAVsasa TOV NavTedd piov
Rapeokevasey, kai odfev ¥ Tod dnelpas xpovou
“Poeegbqeq' (D.L. X, 145 [XX], 11.1-7)

Bailey in his commentary on Epicurus, interpreting the above
passages, suggests that Epicurus seems to believe that the
amount of pleasure is limited for both body and mind; there
is a point (SPOS ) beyond which pleasure cannot be increas-
ed in quantity (;xéyeQOS, but only varied.ll For the body
according to Epicurus this point is reached when there is
anov£04 when all pain due to want is removed by the satis-

12

faction of want. Epicurus declares that the satisfaction

comes with the fulfilment of the physical and necessary
desires of man, such as drink when a man is thirsty.13 For
the mind the limit is the establishment of &TQPGE(G by the
rational comprehension of the limits of pleasure, and the
right understanding of emotions like the desires and fears
connected with the conception of death and immortality.14
Beyond these limiting points a man can only obtain varia-
tion of pleasure, and though for the mind variation is good,
because it has the ability to distinguish what is actually
pleasant and what not, for the body it means the introduc-
tion of those pleasures which involve pain, such as the
vain desires for fame, wealth, power.15 The mind, however,

knowing the limits of pleasure, drives man to a choice,

and avoidance of desires. For the body deprived of
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sensation and reason perceives the feeling of pleasure as
something which might be indefinitely increased; if this
is the case the longer the time, the greater would be the
pleasure, and infinite time would produce infinite

pleasure.16

But the mind, as Epicurus states, knows well
that this is not so, but there is a quantitative limit for
both mind and body. For, as Epicurus states in the maxims

XIX and XX,17

complete pleasure can be attained in finite
time, and infinite time could not produce greater pleasure.
These views of Epicurus, as analyzed by C. Bailey, it seems
to me, clarify Philodemus above statement (p.1l4), which,

actually, presents Epicurus' maxims XVIII, XIX and XX in a

condensed form.

I should note, however, that Philodemus in order to
argue about the possibility of attainment of complete
pleasure within the limited time of man's life brings
forth two new arguments: first, the argument of SHOGfSHQ
of pleasure, and, second, the argument ofisérqﬂq of

pleasure.
viv L3¢ 6JoPuw. y%voHéwuL kar nosLov]
P?VOEY é]nnSﬁéanEt]'Té Héy:srov‘quedv
aneliJAantal. s Je xaia ™V 160 -
™A aGTox?_ Ko Tj}v 6}406}&;9\/ ﬂopet(-
as yivo elvmsl  ews Lells dne.Fov & Juva-
Tov  an pEaJ\'JSc—w OIKETOV €6Tiv"

(Col. XIX, Fr. 9.0, 11.1-6)
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First, I should remark that Philodemus, as every Epicurean,
considers as “éynéTov aywaeévin the life of ﬁan the
attainment of complete pleasure, namely the aTOPO§h of
mind and dnovia of body. Now, this Héyl6TOV &YWieéV, as
Philodemus tells us, is 6POHSéS and 160V. These words
define two different properties of pleasure. The word

< '

Orxoengeua refers to quality of pleasure, and the word

pl
(66TnTQ refers to quantity of pleasure. I translate

apoe(Jhcx as meaning same in nature. I have reached this

translation by examining a passage that occurs in Epicurus'
fragments. In it, the ancient scholiast speaking about the
substance of the nature of the Epicurean gods, separates

< [ > 3 ’ 15 -
them into two kinds: those " OUS pev kaT apilpods ugestw-
18

< ’ roe ) .
Tas ", and those " 0US 5} Kata OPOGISGK]V." Bailey
translates the term épﬂefgﬂcz as identity of form: "the
form of the divine body remains always the same.“19 To

this identity of form, the divine body is composed by

the same kind of atoms, the gods owe their imperishabi-
lity and eternality. In a same way, pleasure is 5#om5ﬁ9 ’
her nature cannot change, it is always the same. &novﬂj for
the body, and &Topufhi for the mind. Once a man has
obtained these qualities, he has attained the complete
pPleasure and cannot expect to reach a greater pleasure,
since the peak and the limit of complete pleasure is anowq

and<§ruFd§kL Further, complete pleasure as taking the
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form of Anovia and éTaPagﬁJ is always same in quantity
(166Tqﬂa), because, once, &naﬁq and<5Topoﬂdare established,
these cannot be greater or smaller but always the same,
whether a man lives for a short time, or for a long time,

or forever.

s J€ kaTa Ty 160~
™o avlT0I5  «o Tr’)v cc)p.oe(d‘ﬁav no{)ef-
as  ywoueLvnsl €ws Leljs anﬂf)ov e dwa-
Tov e?r} qul’gc—lv OTKETOV E6TWV

(Col. XIX, Fr. 9.0, 11.3-6)

Once a man has realized these conditions of pleasure
(époeskmz, andieérqwu ), he will be happy and he will not
desire to live forever. In contrast, a man who ignores the
Epicurean doctrine could never attain complete pleasure,

20

even if he were to live as long as Tithonus (Col. XIX,

Fr. 9.0, 11.33-38).

Thus, Philodemus argues that the theories of immor-
tality have no practical importance for the people because
neither do any witnesses exist to testify to the existence
of the underworld, nor should a man long for immortality
in order to attain always greater pleasure, because com-
plete pleasure has limits which can be attained within the

life-time of man.

Next, Philodemus undertakes to refute philosophical
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theories which exhort a man to die early. One of them, as
Philodemus reports, preaches that a man should abandon his

life at the moment of supreme pleasure.
rc”uTs pévlobv TorS. e?f)r]“évo[n,s 4Pu'ul
Ba  nepr Tav nf)oaiet,uévwv Cev 0is]
nAcusiws = katevyeipousi 10 ALayvov]
no onc'n@évres drav e[n]nvéOVETes ('b]_
s, ws?,uee’ﬁd'ow)&] Te)emu}vhqs pasi] ’
ToUs L D) ev 1@ CeluvoubeilaSav kai To [pusil-
Kov EndBos 1wv €Iv  Glpplwsriars yovLov npol-.
xeyé[vwv]
(Cfl. IV (3.C.a.)0., 11.6-13)

Apparently, in this passage Philodemus scolds the Stoics
who, according to Cicero, maintained that:
Et Saepe officium est sapientis

desciscere a vita cum sit beatissimus,

si id opportune facere possit. Sic

enim censent, opportunitatis esse

beate vivere quod est convenienter

naturae vivere.

(Cicero, De Pinibus III xviii,
61)

Besides the Stoics who have a somewhat opportunistic
view of life, there were other philosophers who saw in life
nothing but misery. They exhorted man to abandon his life
as quickly as possible.
- ) <)
Siwnw _yop o-
[11] nodlaki noddois tLv] v3q>Po'vwEv] 1o

Lvelouls Teﬂefvhrj sal lusﬂtre)éjerepov'
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[-q)ol]t’v[ewu Ko Iu]ri KaTo Triv Yi)lkl’dv
IoWvossil  tpapiviar oilkois,

(col. XIII, Fr. 4.0, 11.113-17)

Philodemus states. The philosopher to whom Philodemus
refers is probably Theognis, because Epicurus in the Letter
to Menoeceus, 126, accuses him of being the one who

encourages youths to die the sooner:

nody ¢ y€tpov kai 6 Aéywv kadov uev ,ur'} povai,
/ , oy ’ i, - 21
’q)uvm §’ Onws wxisra Nodas ATdao ﬂepqsa:”

(D.L. X, 126)

R.D. Hicks the translator of the second volume of Diogenes

Laertius' Lives gives in a reference the name of Theognis

as the author of the line which Epicurus quotes.22

Philodemus denounces the above theories (page 19-20)
as pessimistic and defeatist, lacking a real understanding
of the order of nature, by setting forth in the following
passage, the ends a man should pursue in his life, and

which make it worth-living:

Té. }.{év yo’u)o, va '6UVTe)e’6r,TQl’ TLis]

105 suvylelvikas  kai q;uenkétsl ’em@uw'ul.‘s]
QQI Qdqu 6no)dpq<» Tﬁv oﬁ]xﬂordrqv
[Nl évderyaera diaywyhv, 0peyesBar npos-
l‘.[sx]ubvai Tiva xévov} W6 Te n)np[wléﬁ_
Lvail Twv dya@djv kai nasalvl Z—kpahc—‘w
[Tq}v’lw\w ras em Buuias 5[)(])1761\/
Loedion HerquHbdvowa, voUv é'Xov,
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Lros elenv  avBpwnou 16 3 Tva s ,
ListopIias Cverb 'is missing ), NO6a o1 MOTE Tis CalposLpiweel-
[y’ ¢yl kalBlanep ¢5ov ' raulildov 100

Lvod naplafnldnsiws 10v dneplLaviov]

[Késyjov 6[uﬂneP@XeN] L

(COl. XIV’ Fr. 5-0, 1102_14)

The mission of a man is to satisfy all the physical
wants that are associated with his nature; their satisfac-

. ' Co e Ava 80 . . : e
tion brings the To KaTa ¢puéiv AyAUOV ywhich Epicurus identified
with IiSOVﬁ:

[ i - ! N ' bl ! ) |) '
kal §1d 10070 v r)&)vv,v dpyqv kai Tédos Aéyopes
aval 100 luaKuFa'uus SF)v‘ TO\(')TrIv Ya'P ayabov nPu")Tov

! ! n 4 b ! ' '
KOl 6UYYEVIKOV e yVWMeV, Kai Gno Ta0Tys kmopxorxe@a
naiens QEPéSews Ko puyrs Kol ent Tau'Tqv KO TQUTUOMEV
< H - ] —_ ) ! '
ws  Kavovi 1w nabe nav ayaaov KpivovTes .

(D.L. X, 128~129)

The attainment of the end of life presumes a rational pro-
cess of choice of those pleasures that really free a man

from pains. The man who has the ability to choose which
desires he should satisfy and which not, is the Epicurean
sage (vouUv :xovhés s 6\/9})@!10\”, But what does it mean
in this context? Philodemus in 11.10-14 of (Col. XIV, Fr. 5.0) seems to
give the answer by maintaining that a man vouv ZXun/ is that
one who would recognize the useful for himself after he has
trained in the Epicurean philosophy. The acquisition of

the knowledge of the ultimate principles that form and rule
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the world, and enable a man to realize the vanity of his
irrational fears and desires is the knowledge that only the
Epicurean philosophy can furnish a man with. This knowledge
Philodemus calls TGTOPQQ and it is the second major reason
that compels a man to remain in life (Col. XIV, Fr. 5.0,

1.10). Epicurus in his Letter to Herodotus accuses the Ionian

Philosophers of preaching to people feTOFkJ which armed them
with knowledge, but did not release them from their fears
EYYN époiws TOUS POpaus ’éxew TUs TQ0TA kAT 3dvias. » 23
Jean Bollack in his commentary on Epicurus' Letter to

Herodotus presents the antithesis between Epicurus and the

Ionian philosophers in his statement: "L' histoire naturelle”

4
soucieuse d' accroitre le savoir s' interdit 1' acces a la

félicite que la "science naturelle," reflexion sur la
24
"

nature, se procure.

Ha§ing proved the absurdity of the conceptions con-
cerning death and immortality by arguing first, that death
is cessation of sensation and dissolution of the body and
soul into free atoms, second, that man can attain complete
pleasure within his life-time and, therefore, he does not
need to be dependent on the theories of immortality, and

third that the Epicurean philosophy is that philosophy which
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secures man from fears and desires, and makes life ‘worth-
living, Philodemus confines the last part of his treatise
to demonstrating the irrationality of 56§al concerning the
funeral ceremonies, and commemora-

descendants, inheritance,

tion of the dead.

It is vain, Philodemus holds, for someone to be vexed
at being childless because he will not have descendants to
bear his name:

, y
atailolv 3 ¢6-

T K TLO1 AvneisPar tedeuT@vias
) ! - ! [
eni Twh  tlexva katadeiney Al

ARETLOYI. . Xé[f)]lv Yap 100 diaTnpéEis -
te)Td)[VOIuQTOI] Kch—«'JéPenv )éfe[s?f;xv)e-
n o‘,u.cpto_Te 01,]) v («yv) rAaMov £8°] dnel-
wv  TLois  adl 1ois Eow')],uasnv nplolsayo-
EPeuOJ I“E ev] wv.

(Col. XXII, Fr. 12.0, 11.9-16)

There are many people on the earth who bear the same
name, Philodemus replies ironically. The notion of the

necessity of children sprang from the belief that the

children care more for their
The Stoics, for example, had
affection between relatives.

Laertius, had declared:

parents than any other man.
assigned great value to the

Zeno, according to Diogenes

Aoke 47 auTois Kai yoveas 6e'pesOa| Kai

? ' » ' , s ! I3
aée)qmus ev gwref)g poipa pera '3(’()\)3)‘?/351
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5% Ka ™ -~ n?os 1A Téxvo cw)osToPytav Pusikyv
avan o\uw;s Kot ev pavions lur, EVOL.

(D.L. VII , 120)

Philodemus, in order to refute this opinion, namely that
the children care more for their parents, quotes examples
from mythology. The children of Danaus and his brother had

25

caused their parents trouble; the children of

Cadmus, and the descendants of Heracles shared the same

fate:26

dpWiLeY
Je KLall tv TdhwTtiv n0AAoUs Tulyl-
aviolvias Gnafandsns TLduhs vy~
olv «lai QusIEAs ono [plidwy aficds- M
yws [uﬂvoqsavnuv ﬂO)u,¢dA)ov
Tous tlal Lavaod Kal TadeAdpou kar
100 Kq Ed'[uou TEKVO q rev]os *HPdKREe’]-

ous katlalAinovitas]. 15
(Col. XXIII, Fr. 13.0, 11.9-15)

On the other hand, Philodemus states that there are friends
who really help each other, such as Epicurus and his friends

cared for one another (Col. XXIII, Fr. 13.0, 11.3-8).

Yet, the idea that the children are necessary in
order to inherit the property of their parents, so that it
will not be seized by strangers was another current belief
among the ancients. Euripides, for example, in Alcestis
puts in the mouth of Admetus the following:

- Y - ' ,
nars ¢ r’]v éyfu 601 TWV 51050){05 50Hw\/,
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a , n , » ,
W6T. 00K aTekvos xatbavuv oo SOHO\/

Aefyew ZPfAAeS 6PQGWW &aPndsaL

(Euripides, Alcestis, 11.655-57)

Philodemus arguing against this view in Col. XXIV, Fr. 14.0,
replies that a man may leave his property to his friends,

and eminent people.
ot bA) ! '
(descendants) :Ovlg u&uv ?OV[q]POI)ﬂ U)q?dé—

BLaid Juvgmv Lavdpasli snovdaios xai

pilAlos anodelinovior, ods OTstis ok éper dh-

a TLolut’ kemiv 0<i>krplos,

(Col. XXIV, Fr.14.0, 11.13-16)

That Philodemus considered very important the distribution

of one's property among his friends and sages, may be seen
from a passage in the On _Economy, in which Philodemus
defines as &Kpﬂﬁ MKOVQKN that man who takes care to
leave a proportion of his property to his friends, and the

rest of it to his children.
o Pwy

ey 'TOl'vuv vnapyoLvltwy
De6Teov ua Axov ?v’?yusw

Kol TeAeuTgsauTos eLploLdiov]
kai  ola TCeJkva Bevéov, ody U
Mo wavgéka(ﬂﬂs&hEJl~
pestepas f.o'KOVOtg"“S [dIveltel-
ov, ovy o1 Tlj q)endoOs.

({Philodemus, Oeconomicus,

Col. XXVII, 11.5-12)
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Apparently, Philodemus, when he sets forth this idea,
has in mind Epicurus' example, who distributed his property

to his friends Amynomachus and Timocrates.27

Death in a foreign country is of little importance for
the Epicurean sage (Col. XXVI, Fr. 15.0). A sage, wherever
he lives, can be praised and remembered by his friends,
because the only criterion for this, is his contribution to
the improvement of his friends and the country by his
philosophical teaching (Col. XXVI, Fr. 15.0). Furthermore,
death, since it results in the annihilation of man, presents
no difference whether it occurs in one place or another.
Epicurus, ILeonteus, Metrodorus, Hermarchus died in foreign
countries, and yet they were praised by their friends
(Col. XXVII, Fr. 16.0, 11.1~8). The same view was held by
Anaxagoras; when he was asked whether he wished in the
event of death to be taken away to Clazomenae, his native
land, he answered that there was not such a necessity since

from any place the road to the underworld is just as far.28

As 1t makes no difference where a man dies, there is
no distinction between worthy and disgraceful death,
Philodemus argues in Col. XXVIII, Fr. 2.0 and Col. XXIX,
Fr. 17.0. A man, he says, is judged by his actions for

the benefit of the society, and not by the way of his death.
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Thére were many men who died in the battle-fields but no-
body remembers them; while there were others, such as
Themistocles, Pericles, Epicurus who died from sickness
lying on a bed, and they were praised by all the men (Col.

XXIxX, Fr. 17.0, 11.2-15).

It is vain, also, for someone to care about being
beautiful at the moment of death. Beauty and ugliness
exert no influence on the conservation of the body, since a
dead body dissolves into its component atoms (Col. XXIX,
Fr. l7.0).31 Nor should a man care for luxurious and
expensive funeral ceremonies, because they do not prevent
him from being annihilated (Col. XXX, Fr. 18.0).

, 3 .29

Epicurus preached " 0Ud¢ TAGNs QpovTIElV " and
Philodemus faithfully follows the views of the Master. An
extravagant view on this matter was held by Cynics. Cicero
relates a story to Diogenes the Cynic concerning the manner
of burial:

Durior Diogenes et is quidem idem

sentiens, sed ut Cynicus asperius,

proiici se iussit inhumatum. Tum

amici: "Volucribusne et feris?

Minime vero", ingquit, "sed bacillum

propter me quo abigam ponitote.

Qui poteris?” illi, "non enim

senties. Quid igitur mihi ferarum

lanicetus oberit nihil sentienti?”

(Cicero, Tusc. Disp. I, XLIII 109)
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Finally, Philodemus states that it makes no differ-
ence whether a man dies on earth, or in the sea, or in the
air (Col. XXXIII,Col. 4.0 - Col. XXIV, Col.5.0). The
same view was held by the Cyrenaics, as Cicero reports:

Cyrenaeum Theodorum, philosophum
non ignobilem, nonne miramur? cui
cum Lysimachus rex crucem minaretur:
"Istis, quaeso", inquit, "ista
horribilia minitare purpuratis tuis:

Theodori quidem nihil interest humine
an sublime putescat."

(Tusc, Disp. I, XLIII, 102)

The Epicurean indifference as to the manner of burial, or as
to. the place of death, or as to the manner a man dies,
underlines their deep belief in the annihilation of human
body and soul when a man dies, or at the moment of death.
For them, as Philodemus reports, the importance lies in

the commemoration of dead by his friends, whose life was an
example for imitation by those who knew him (Col. XXXVI,

Col. 7.0). This view was sealed by Epicurus' maxim.

- ] J - ) | ,
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Conclusion

The study of Philodemus' treatises On Frankness,

On Economy, and On Death has involved a consideration of

the ideas which Philodemus sets out in these treatises,

and, complementary to that, a brief description of the state
of the text of each treatise. It is my intention in this
chapter to underline some of the problems which I faced
during my study of Philodemus' treatises, as well as the
basic ideas which were involved in the writing of each

treatise.

When one turns to study Philodemus it becomes clear
that the problems he has to encounter are not only problems
of analysis and illumination of the sometimes obscure
'writing' of Philodemus, but problems concerning the
chronology and tradition of the text. It is striking that
so far as I know no paper has been published which sets
out any argument about the chronology and transmission of
Philodemus' treatises (those at least I have studied),
the only exceptions being the paper of C. Habbel "The

Rhetorica of Philodemus"l in which he establishes 70 B.C.

as a terminus ante quem for the date of composition of
that work, the papers of R. Philippson and H.M. Last On

Signs2 which establish 54 B.C. as a terminus post gquem
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for the composition of that work, and the edition of the
papyrus text of Philodemus' treatise On Gods by H. Diels3
who establishes 44 B.C. as the date of composition of that
treatise. In connection with these chronologies scholars
today believe that most of the treatises of Philodemus

must have been written between the years 55 B.C. and 40 B.C.4
However, there are serious problems concerning the treatises

I have studied, which question the precision of that

chronology.

First, there are stylistic problems which pose the
question whether Philodemus composed most of his treatises
in the same pefiod or at different periods of his life.
Secondly, Cicero, who is the most valuable witness of the
life of Philodemus in Italy since he was contemporary
with Philodemus, in his oration In Pisonem written in
year 55 B.C refers to Philodemus as being a prolific and

elegant poet, as well as eruditus and a philosophia

perpolitus philosopher.5 Elsewhere, in the oration

De Finibus written in the year 45 B.C., Cicero reports
that Philodemus and Siro were his own friends and homines
doctissimi.6 Is it, then,an indication that Cicero had
read some philosophical works of Philodemus before the
year 55 B.C. and had decided that Philodemus was a

remarkable philosopher with respect to his knowledge and
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style of writing? We cannot make any certain case from
these testimonia, but it is probable that Cicero at that
time had read some of Philodemus' treatises. However the
problem of chronology remains, since we do not know whether
Philodemus wrote his treatises before his appearance in

Italy, or after that.

As I mentioned earlier in this chapter,7 there is
a stylistic difference between Philodemus' treatises On
Frankness or On Death, and that On Economy. For example,

in his treatises On Frankness and On Death, Philodemus

uses mythological examples and references to Greek histori-
cal persons in order to argue his ideas.8 It is striking
that he has no references to Roman state of affairs, or

to eminent Roman people. Is it an indication that he

wrote these treatises at some time before his arrival in
Italy, or at some earlier time after his arrival in Italy,
when he did not know well the Roman way of living, and he
had not become acquainted with eminent Romans? In his

treatise On Frankness there is a vague reference to

eminent people who do not accept ndPPq6{d as a means

of correction.9 But Philodemus does not define who these
"eminent people" are, whether they are Greeks or Romans.
In the same treatise, there is another puzzling reference

to the students of an Epicurean school in which Philodemus
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10 Are these references an indication

seems to have taught.
that he wrote this treatise when he was léader of the
Epicurean school at Herculaneum? If so, then this treatise
must have been written after the year 55 B.C., because
after that year Philodemus appears to be leader of the
school at Herculaneum, as Cicero indicates in his work

De Finibus.ll

But it is still strange that that treatise
of Philodemus has no reference to any eminent Roman by
name, or to any particular event, as the treatises On

Signs, On Gods, Rhetorica, and The good king according
12

to Homer have. On the other hand, Suidas reports that
Philodemus at some time, presumably after his student
days and before his appearance in Italy, was expelled from

13 Is it, then, an

Himera on a charge of blasphemy.
indication that Philodemus had founded a school there and
presumably had written some treatises for the needs of

his students? Unfortunately the lack of evidences limits

us in making hypotheses.

A different style of treating a subject is introduced
in Philodemus' treatise On Economy. In the preserved
fragments of that treatise there is no indication that
Philodemus used mythological examples to argue his
premises, and, besides, there is a reference to the Roman

household management.l4 This reference seems to me to be
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a palpable indication that Philodemus wrote that particular
treatise at some time after his arrival in Italy, when he
had acquired a thorough knowledge of the way which the
Romans used to administer their estates. It is reasonable,
then,to suggest that the year 80 B.C. or 75 B.C.15 is a

terminus post quem for the date of the composition of that

treatise.

Another problem one faces when he turns to study
Philodemus is that of the tradition of the text. There is
no any indication whether the treatises which we have are
the original manuscripts of Philodemus or a later copy
written by another Epicurean or copyist. Even our confi-
dence on the matter of authorship of the treatises 1is
based only on the fact that all of them bear the name of
Philodemus on their titles. The lack of evidence makes

greater certainty in this question almost impossible.

When one turns to consider the distinctive characteri-

stics of Philodemus treatises On Frankness, On Death, and

On Economy, it becomes apparent that Philodemus departs
from the manner the other Epicureans used in writing. Cicero

in Tusculan Disputations written in the year 45 B.C. accuses

the Epicureans of writing without charm and any orderly

16

arrangement of their ideas. On the other hand, in
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De Finibus he speaks with reverence for Philodemus and

calls him homo doctissimus,l7 an indication that Philodemus

was admired by Cicero for the manner of his writing.
Indeed, Philodemus' treatises present an orderly arrange-
ment of the arguments which he uses to treat of a subject.
He seems to use the principles which the Greek rhetoricians
had established as proper for writing a speech or a
treatise, i.e. an introduction on the subject one is éoing
to speak, an analysis, with{arguments against opposite
ideas, of the subject one deals with, and a conclusion.18
The style of Philodemus' writing is elegant adorned with

mythological examples and gquotations from the Greek

poetry. For example in the treatise On Frankness Philodemus

uses quotations from Homer's Iliad, Euripides' Phoenissae

and Aristophanes' Clouds.19

Again in the treatise On Death
Philodemus illustrates with mythological examples the
inconsistency of the secular beliefs in immortality, or

in the ties of blood.29

If we try to investigate the causes that led
Philodemus to use that style, we go back to his teacher
Zeno of Sidon. J.I.M. Tait has argued that Philodemus was
influenced in the manner of his wri?ing by Zeno of Sidon,
who first introduced a different style in his writing from

that which was used by the traditional Epicureans, in order
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to adjust his writing to the requirements of his age.2l

That the philosophers in the Hellenistic and Roman age
sought a new stylistic technique to express their obscure
philosophical ideas is asserted by Lucretius' poem De Rerum
Natura for which Lucretius says that he chose poetry to
express the Epicurean ideas, because poetry attracts
people by its elegance and grace:

... quoniam haec ratio plerumque videtur

tristior esse quibus non est tractata, retrogue

volagus abhorret ab hac, volui tibi suavilogquenti 945

carmine Pierio rationem exponere nostram

et quasi musaeo dulci contingere melle,

si tibi forte animum tali ratione tenere

versibus in nostris possem, dum perspicis omnem
naturam rerum qua constet compta figura. 950

(De Rerum Natura, 1, 943-950)

Finally a last point we should discuss is that of
Philodemus' contribution to the advancement and interpreta-
tion of Epicurus' doctrines. Philodemus in his treatise

On Frankness confesses that he actually sets out the beliefs

of his teacher Zeno of Sidon.

P, 205 Qﬂ

TV Kat’ nnopqv 6§ﬂﬁ
qut«aevwv néP quv Kol Bis
Wy exxuw quwvou °XﬂAWV

o csn 75_,31 quprnstqs
We do not know how much Philodemus has contributed in the

presentation of anPqeia as a technique that was used by

the Epicureans in order to correct their students and
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initiate them into Epicurean doétrines, because we do not
know what Zeno of Sidon taught on this matter. Diogenes
Laertius does not supply us with any information about the
works of Zeno, and it is probable that Philodemus, here,
reports what he read from an 'epitome' Zeno had written
on this subject as the title of that treatise informs us

(1av xav ’emToPﬁv 'egeajqu Spevu).

* o o o

His treatise On Death, on the other hand, seems to
follow the ideas of Epicurus concerning what death is,
why it is not painful, why a man should not believe in
immortality. For Epicurus in his Kupion boSal  sets forth
the ideas Philodemus argues in that treatise.22 Further-
more, in a Herculaneum papyrus, (no.1012, column 38),

. i ! '
there is preserved the title nePA voewv kal Bavatoo of 3

treatise by Epicurus on this subject, which, R. D. Hicks
suggests, is the full title of a book which Diogenes

- t ] ]
Laertius attributes to Epicurus, entitled llept vo6wv JoSai

npos MiBpnv .23 probably Philodemus' contribution on this

subject, death, is the interpretation of death, he has
suggested, namely that death is accompanied by avqxsgqﬁ'a,
and is therefore not painful (Coll. I-IV), or that pleasure
is omoeidys and 11'60'] and therefore a man needs not to
live forever in order to attain complete pleasure (Col. XII).

Perhaps, the last part of that treatise concerning worthy
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and worthless death is original since Philodemus defends
his arguments by using examples from the life and death of
Epicurus, Metrodorus, Polyaenus and other eminent Epicurean

philosophers.24

In his treatise On Economy Philodemus seems to follow

the ideas which Metrodorus set out in his book iTepf [1Aodvou

as Philodemus reports in Col. XII of his On Economy. Also,

Philodemus may have been influenced by Epicurus book ﬂep:

‘ ' ' - . . .
Qi PEGEWV KAl QUYWIV , which Diogenes Laertius refers to. 2>

In that treatise Philodemus analyzes as we have already
seen the meaning of economy, presenting it as an art which
drives man to the attainment of the Epicurean end, and
relating to that the virtues which a sage should have in
order to be a righteous c:&ovépmoS . We should remark,
however, that Philodemus treatises, even if they have no
originality, are very useful for the modern scholars
because they fill the gap that the loss of many of Epicurus'
works has left in the understanding and evaluation of the

Epicurean philosophy.
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FOOTNOTES

See C. Hubbell, The Rhetorical of Philodemus, trans. of

Conn. Acad. of Arts and Sciences, 1920, pp.364-382.

H.M. Last, The date of Philodemos De Signis, Cl. Q. (1922)

PpP.177-180; R. Philippson, de Philodemi libro ﬂéPl

6N K €l WV , Berlin, 1881, p.6.

H. Diels, Philodemus uber die Gotter , Berlin, 1915,

p.99.

See J.I.M. Tait, Philodemus' influence on the Latin

poets, pp.l1l3-14.
Cicero, In Pisonem, 68-70.
Cicero, De Finibus, IIll9‘

supra, p. 124.

Philodemus, [l¢p! Nappnsias , Fr. 40, 11.9-10, (Tepi

@avatou , Col. XIX, Fr. 9, O, l.34 etc.

Philodemus, ﬂeP; ﬂjlppf16ias , Col. XXIIqg s9g.

ibid, Fr. 18, 1.1.
Cicero, De Finibus, I wvii 25.

In the treatise On Signs, Col. 2, 11. 11 sq. Philodemus
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mention dwarfs brought to Italy from Syria by Antony.

In the treatise On Gods Col. XXX, 11. 35-37, Philodemus
refers to a revolutionary movement which was conducted
by the liberators against Antony in 44 B.C. In the
Rhetorica, Vol. I, p.223, Philodemus mention a Gaius

to whom he seems to dedicate his treatise. The treatise

On the good king according to Homer is dedicated to Piso.

See J.,I.M. Tait, ibid, p.1l, n.3.
Philodemus On Economy, Col. XXIITI.

J.I.M. Tait argues that Philodemus arrived in Italy

between the years 80-75 B.C.; see ibid pp. 1 sqg.
Cicero, Tusc. Disp. I, 6 and IV, 5-6.
Cicero, De Finibus, II, 119.

See G. Kennedy, The art of Persuasion in Greece,

PP.26-52.

In the treatise On Frankness, Frg. 40, the lines 9-10

quote Homer's Iliad book K, 1.246; Col. X lines 5-6
quote Euripides' Phoenissae, 1.1179; and Col. XXIV

line 10 guotes Aristophanes' Clouds, 1.1417.

In the treatise On Death the column XIX, Fr. 9.0, 1.34

refers to Tithonus, and column XXIII, Fr. 13.0, 11.13-15
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21.

22.

23.

24.

25.
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refers to Danaus, Kadmus and Heracles.
See J.I.M. Tait, ibid, pp.89-91.
See C. Bailey, ibid, chapter IV maxims XVIII, XIX, XX.

See D.,L. Lives Vol. II, Loeb Classical Library, translated

by R.D. Hicks, pp.556-557.
Philodemus, On Death, Coll. XXV sq.

D.L. ibid, X, 27.
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