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In "A History of Philosophy in Epitome," Albert Schwegler presents a comprehensive and succinct overview of philosophical thought from its inception to his contemporary era. With clarity and precision, Schwegler distills complex ideas into digestible epigrams, providing readers with a panoramic view of major philosophical developments. The text is notable for its systematic approach, delineating philosophical schools and key figures, while maintaining a literary style that combines scholarly rigor with accessibility. This work not only serves as a primer for students but also enriches the understanding of seasoned scholars, situating philosophical concepts within the broader intellectual context of history. Albert Schwegler, a German philosopher and academic, was deeply influenced by the German Idealism of his time, particularly the works of Hegel and Schelling. His scholarly pursuits reflect a commitment to making philosophy approachable and relevant to the general public, as evidenced by the same ideals espoused in his other writings. Schwegler's academic background and intimate familiarity with the historical progression of philosophical ideas inspired him to create a work that bridges the gap between advanced discourse and introductory understanding. I highly recommend "A History of Philosophy in Epitome" to anyone interested in the evolution of philosophical thought. Whether you are a novice seeking a foundational understanding or an experienced reader aiming to revisit the fundamental ideas that have shaped Western thought, Schwegler's insights provide an invaluable resource that invites reflection and deeper inquiry.
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    The Divisions of Ancient Philosophy. The history of ancient philosophy falls naturally into two large divisions: pure Greek philosophy and Hellenic-Roman philosophy (or Greek philosophy in the Roman world). The date, 322 B. C., the death of Aristotle, which marks the line between these two periods, is one of the milestones of history. Alexander the Great had died in 323 B. C. The coincidence of the deaths of Aristotle and Alexander not only suggests their intimate relations as teacher and pupil during their lives, but it throws into contrast Greek civilization before and after them. Before Aristotle and Alexander culture was the product entirely of the pure Greek spirit; after them ancient culture was the complex product of many factors—of Greek and Roman civilizations, and many Oriental religions, including Christianity. Before Aristotle and Alexander, ancient culture was characterized by a love of knowledge for its own sake, by freedom from ulterior ends either of service or of use; after these great makers of history, culture became attenuated to work in the special sciences and enslaved to practical questions. Before Aristotle and Alexander, the Greek city-states had arisen to political power; after Aristotle and Alexander, Greece declined politically and was absorbed into the Roman empire.




    The Literary Sources of Ancient Philosophy.2 The literary sources of ancient philosophy are three: (1) the primary sources, or original writings; (2) the secondary sources, or reports of the original writers obtained indirectly, or through other writers; (3) the interpretations of reliable modern historians of philosophy. The specialist in philosophy will, of course, go to the first two sources for his information. Other students will find many accurate modern histories of ancient philosophy. The student should have at hand the translations of the histories of Zeller, Windelband, Weber, Eucken, Ueberweg; those of the Englishmen, Burnet and Fairbanks; of the Americans, Rogers and Turner.




    “The writings of the early Greek philosophers of the pre-Socratic period exist now only in fragments. The complete works of Plato are still extant; so also are the most important works of Aristotle, and certain others which belong to the Stoic, Epicurean, Skeptic, and neo-Platonic schools. We possess the principal works of most of the philosophers of the Christian period in sufficient completeness.”3 The secondary sources include quotations and comments upon earlier philosophers found in the writings of Plato, Aristotle, the Stoics, Skeptics, neo-Platonists, and the so-called doxographers. Doxography—the commentating upon and collating of the works of former times—developed enormously in Alexandria, Pergamos, and Rhodes just after Aristotle. The founder of this work was Theophrastus, who was a disciple of Aristotle and his successor in the Lyceum. Among the important doxographers were Plutarch, Stobæus, and Aetios.




    The Environment of the Early Greek. The biologist seeks to explain a living creature by its previous environment and inherited instincts. So if we know the environment and inherited instincts of the early Greek, we shall be able to understand better firstly, why European philosophy began with the Greeks and not with some other people; and secondly, why Greek philosophy took certain lines that it did take.




    (1). His Geographical Environment. The Greece into which philosophy was born was much larger than the Greece of to-day. Ancient Greece consisted of all the coasts and islands which were washed by the Mediterranean Sea from Asia Minor to Sicily and southern Italy, and from Cyrene to Thrace. The motherland, the peninsula of Greece, at first played an insignificant rôle. The leadership was in the hands of the Ionians, who had colonized the coasts of Asia Minor. In the seventh century B. C., when the first Greek philosophy appears, these Ionians commanded the world’s commerce among the three continents. Over the coasts of the entire Mediterranean they had extended their trade and established their colonies. Miletus became the wealthiest of these colonies and the cradle of Greek science. Its wealth afforded leisure to its people and therefore the opportunity for reflection.




    (2). His Political Environment. An understanding of the Greek political world, in which its first philosophy appeared, requires an historical explanation of its rise. It takes us back four centuries to the age of the Epic (1000–750 B. C.). During more than two centuries of the age of the Epic two changes occurred which were to influence future Greek civilization: (1) The oligarchy which had supplanted the ancient patriarchal monarchy became firmly established; and (2) the Epic was formed. The importance of the Epic of Homer lies not so much in the fact that a great poem was constructed, as that it was the formulation of the Greek religion, the Greek æsthetic polytheism. Its writing indicates that the earlier unorganized, primitive, and savage forms of religion had given way, among the ruling classes at least, to an æsthetic polytheism, which in a general way was fixed by the Epic itself.




    The period of more than a century, from 750 to 625 B. C., lying between the age of the Epic and Greek philosophy, may be called an age of political disturbances. The oligarchy had become oppressive to the rich and poor alike. There had grown up in Greece, especially in the colonies, a class of citizens who had become wealthy through commerce. The result of the misgovernment by the oligarchy was that (1) migrations took place, and (2) many revolutions occurred. This was particularly true of the colonies where the proletariat was powerful and the cities were full of adventurers. Plutocracy was at war with aristocracy, and this was the opportunity for bold men. These political troubles took form from 650 B. C. on, and the history of the Greek cities consists of the endeavor to establish popular government. About the time of the first Greek philosophers there arose here and there from the ruins of these civil struggles the so-called tyrants, of whom Thrasybulus at Miletus, Pittacus at Lesbos, Periander at Corinth, and Pisistratus at Athens are examples. The courts of these tyrants became centres of intellectual life. They patronized poets, writers, and artists. The universalism of the Epic had vanished, and in its place came the individualism of the lyric and the satire. In many places the aristocrat went into gloomy retirement, and often cultivated poetry, science, and philosophy.




    The Native Tendencies of the Early Greek. Why were the Greeks the first philosophers of Europe? Their geographical surroundings of sea and land had something to do with it. The passionate party strife between the old, ruling families of nobles and the newly rich trading-class, which took place during the seventh century B. C., no doubt cultivated an early independence of opinion and strength of personality. But, after all, genius was in the blood of the race, and who can say that the true cause was not in the mixing of the blood of the virile Aryan invaders with that of the aboriginal inhabitants? Whatever may be the answer to that question, the Greek race in the seventh century B. C. had an extraordinary curiosity about the world of nature. It loved the concrete fact as no other race of the time loved it, and it loved to give a clear and articulate expression to the concrete fact that it saw. It had an artistic nature that was hostile to all confusion. Let us point out three ways in which the Greek was even in this early time organizing his experiences, reflecting upon the workings of social and nature forces, and thus preparing the way for consideration of the more ultimate questions of philosophy.




    (1) This can be seen first in the development of his religion. The first step in the organization of his religion we have already seen, for the Homeric epic was the expression of a well-defined, poetic, and æsthetic polytheism developed out of a primitive savage naturalism. The Greek’s sense of measure was shown in the way both gods and men were placed as a part of the world of nature. He could accomplish this the more freely because he had no hierarchy of priests and no dogma of belief to cramp his imagination. The Greek priests did not penetrate into the private life nor teach religion. “They were not theologians but sacristans and liturgical functionaries.” In the fifty years before philosophy appeared, this tendency toward scientific religious organizing showed the beginning of another advance. Monistic belief, of which signs may be found even in the earlier Greek writings, came to the surface. This monism4 was expressed or implied by the Gnomic poets, “wise poets,” so called, because they made sententious utterances upon the principles of morality.




    (2) The early genius of the Greek is shown in his reflections upon physical events. The Greek had been accumulating for a long time many kinds of information, but, what is more important, he had been reflecting upon this information. The Ionian was a sea-faring man. He had had much practical experience and had made many true observations about the things he had seen. In his travels he had come in contact with the Orientals and the Egyptians, and although his scientific conceptions were probably in the main his own, his knowledge was undoubtedly increased by his travels. In the seventh century B. C., the Greeks had a respectable body of physical science. It was mostly inorganic science, however,—astronomy, geography, and meteorology. The early Greek knowledge of organic phenomena was very meagre, as, for example, medical and physiological knowledge. They also showed little genuine research in the field of mathematics, although they had picked up mathematical information here and there. Many of the first philosophers were scientists.




    (3) Not only did the Greek early bring a religious system out of the chaos of his naturalism, not only did he early throw his physical information into scientific form; but also early did he show an especial interest in human conduct. This can be seen first in Homer (800 B. C.), in a more developed form in Hesiod (700 B. C.), and with still deeper reflection in the Gnomic poets. Although the Iliad is a descriptive poem, it abounds in ethical observations. For example, Hector says, “The best omen is to fight for one’s country”; and Nestor in council says, “A wretch without the tie of kin, a lawless man without a home, is he who delights in civil strife.” The poem by Hesiod (Works and Days) is intended to teach morals. It is distinctly a didactic poem. Hesiod stands at the beginning of a long line of Greek ethical teachers. His moral observations are, however, incoherently expressed. They are not wide generalizations, but are only comments upon single experiences. The Gnomic poets appeared at the end of the seventh century B. C., as the moral reformers in the age of political disturbances. This period was called by the Greeks the age of the Seven Wise Men; for among the men who were then exhorting the age to come back to its senses, tradition early selected seven of the most notable.5 The spirit of Gnomic poetry was prominent in their reported sayings. They were fearful because of the common disregard of the conventions of the previous age, and because of the present excesses. Their watchword was “moderation,” and they were ever repeating “nothing too much.” By apothegm, riddle, epigram, and catchwords they tried to reform society. The names of all seven are not certain, and only four of them are known,—Thales, Solon, Pittacus, and Bias. Their ethical reflections are not concerned, as in Hesiod, with the home, the village, and the rules of convention, but with the individual’s general relation to society. Their knowledge of ethical matters is remarkable for their time. Some of their sayings are as follows:—




    “No man is happy; all are full of trouble.” “Each thinks to do the right, yet no one knows what will be the result of his doings, and no one can escape his destiny.” “The people by their own injustice destroy the city, which the gods would have protected.” “As opposed to these evils the first necessity is law and order for the state, contentment and moderation for the individual.” “Not wealth, but moderation, is the highest good.” “Superfluity of possessions begets self-exaltation.”




    The Three Periods of Greek Philosophy, 625–322 B. C. These are




    	 The Cosmological Period, 625–480 B. C.





    	 The Anthropological Period, 480–399 B. C.





    	 The Systematic Period, 399–322 B. C.






    1. The Cosmological Period begins with the birth of Greek philosophical reflection (625 B. C.) and has a nominal ending with the Persian wars (480 B. C.). This does not mean that the interest of the Greeks in cosmology stopped in 480 B. C., but that it was no longer their prominent interest. Cosmology is the study of the reality of the physical universe (the cosmos). The particular cosmological question occupying the minds of the Greeks in this period may be stated thus: What, amid the changes of the physical world, is permanent? This will be seen to be a philosophical question and not the same as a question in natural science. The theatre of philosophical activity was the colonies and not the motherland. Two important aspects of this period must be considered besides the philosophical,—the political situation and the religious mysteries.




    2. The Anthropological Period begins in the motherland before the cosmological movement ended in the colonies. It starts with a great social impulse just after the victories of the Persian wars (480 B. C.) and ends with the death of Socrates (399 B. C.). Athens is the centre. This period includes the most productive intellectual epoch of Greece as a whole, although not its greatest philosophers. Socrates is the most striking personality in the period. The period is called anthropological, because its interest is in the study of man and not of the physical universe. The word anthropology means the study of man.




    3. The Systematic Period begins with the death of Socrates (399 B. C.) and ends with the death of Aristotle (322 B. C.). Alexander the Great died 323 B. C. The period is called systematic because it contains the three great organizers or systematizers of Greek philosophy. These were Democritus, Plato, and Aristotle. The spread of Greek culture beyond its own limits through the conquests of Alexander is of great importance for the history of thought in the Hellenic-Roman Period, which follows this period.
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    When we enter upon the one hundred and fifty years of philosophical beginnings of Greece, which are called the Cosmological Period, we find ourselves confronted with an extremely interesting social situation, which has been brought about partly by the political and geographical environment of the Greek, partly by his inherited genius. On the one hand, during this century and a half, the political troubles of the Greeks became increasingly aggravated by the growth of Persia on the east and of Carthage on the west. On the other hand, we find that the Greek religion took a sudden turn to mysticism, and by its side a slow but increasing interest in philosophical questions. All through this period Greek politics and Greek religion were a constant peril to Greek life. Greek philosophy proved to be its safety.




    The Peril in the Greek Political Situation: Persia and Carthage. It must be remembered that the Greek cities never united into a nation. They were always fighting among themselves. We have already pointed out the civil disturbances between the oligarchy and the democracy throughout the land. These internal troubles continued to the end of Greek history. In this period there was added to these internal troubles a critical external situation which threatened the existence of Greece itself. The sixth century was a momentous one for Greece. In both the east and the west there arose mighty empires that threatened to wipe out its civilization. “The expansion of the Persian power (on the one hand) had suspended a stone of Tantalus over Hellas, and it seemed likely that Greek civilization might be submerged in an Oriental monarchy.”6 Cyrus had laid the foundation of Persia by taking Media in 550 B. C., Lydia in 546 B. C., Babylonia in 538 B. C.; Egypt was added by Cambyses in 528 B. C.; and Darius organized the great Persian possessions in his long reign from 528 to 486 B. C. On the west, Carthage was threatening the Greek cities of Sicily, and at the close of this period was acting in conjunction with Persia to obtain possession of the Mediterranean.




    The Peril in the New Religion: The Mysteries and Pythagoras. Already in the seventh century B. C. the political society of Greece felt that it was under the wrath of the gods because of some unatoned guilt. “The earth is full of ills, of ills the sea,” sang the poet. Religious depression became universal. Dissatisfied with the old polytheism, especially as expressed in the theogony of Hesiod, the Greek in the sixth century B. C. began to interpret it according to his present need. Among the masses there appeared the craving for immortality and for personal knowledge of the supernatural. The desire to solve the mystery of life by a short road became universal. Men looked to rites to purify them from the guilt of the world and for gaining personal contact with the world of shades. This new religion became pan-Hellenic. It is called the Mysteries or the Orgia. By Mysteries is not meant societies founded on some occult intellectual belief, as the name might suggest. The Mysteries were based on cult (ceremony), and not on dogma. The special ceremonies were those of initiation and purification. They were supposed to purify the participant and put him in a new frame of mind. The soul would then be protected from the malicious spirits to which it was constantly exposed. The ceremonies are reported to have been attended sometimes by more than thirty thousand people. They consisted of processions, songs, dances, and dramatic spectacles. The most important of the Mysteries were the Orphic and the Eleusinian.




    The Mysteries were the basis of the society of Pythagoreans. Pythagoras of Samos was a remarkable man, who went to Italy and settled at Crotona. His sect is of double importance to us because in later times it developed a philosophy on its mathematical and astronomical sides. Pythagoras and his immediate following must be distinguished from the later Pythagoreans. Pythagoras and the early Pythagoreans were not philosophers, but a sect like the Orphic society of Mysteries, yet the sect of Pythagoreans embraced much more in its scope. It tried to control the public and private life of its members and to evolve a common method of education.7 Pythagoras was an exiled aristocrat, and his sect was an aristocratic religious body in reaction against the democratic excesses. The only doctrine upon which Pythagoras placed any emphasis was that of immortality in the form of metempsychosis (transmigration of the soul from one bodily form into another). The sect was dispersed as a religious body about 450 B. C. The scattered members formed a school of philosophy at Thebes until about 350 B. C. Of these later philosophical Pythagoreans and their number theory, we shall speak in the proper place.




    At the time of the dispersion of the Pythagoreans there existed no longer any peril from the new religion. The craze of the new religion was passing away. During the sixth century B. C. it was a great peril to the future intellectual life of Greece. Had it then gained a little more power it would probably have been admitted by the priesthood to the temples. In the exercise of such enormous sacerdotal power, the priests would have enslaved the Greek mind to superstition, and the priesthood in turn would have become an easy tool for tyrants. There would then have been no Socrates, no Plato, and no Aristotle. The Mysteries were a reaction toward asceticism as a religious salvation from the political peril, but they were, however, equally as great a peril to Greece. The medium course along the line of a rational philosophy, which the Greek genius actually took, proved its salvation.




    Characteristics of the Cosmologists. There are certain characteristics of this early philosophy that should be noted at the beginning.




    (1) All the Cosmologists were physical scientists, and with few exceptions their scientific views were noteworthy. Aristotle calls them physicists in distinction from their predecessors, whom he calls theologians.




    (2) They often worked together in schools. Tradition has been common since Bacon that philosophy centres in individuals; but history shows that frequently the Greeks worked in corporate bodies. These philosophical scientists worked in schools; just as the Homeridæ developed the epic; the Dædalidæ, a group of the earliest artists, the secret of art; the Mysteries, religion. Philosophy now is in the cloister, and the intellect of the time speaks from its retreat from public life. While the Milesian school was undisturbed, owing to the long peace that Miletus enjoyed, we shall find that most of the philosophers of the Cosmological period were in retirement on account of political persecution.




    We must remember that by “school” is not necessarily meant a group of pupils under the established instruction of a teacher. A school at this early period is a group of learned men at work on the same problems. Later on in history we shall find that one of the group more learned than the others stands in the position of teacher: for example, Plato in the Academy.




    (3) All the Cosmologists were hylozoists. The etymological meaning of hylozoism is its true one—matter is alive. This is the fundamental characteristic of these pre-Socratics from Thales down to Anaxagoras, although some authorities contend that those from the time of Empedocles were not hylozoists. The meaning of hylozoism is simple enough, but the conception is a difficult one for the modern mind; for to-day we are accustomed to think of an impersonal nature under mechanical laws. To the Greek of the Cosmological period the substantial constitution of the universe is impersonal living matter; to us it is impersonal dead matter. Both these views are to be contrasted with the religious belief involved in Greek polytheism, in which the cosmos is conceived to be living personal spirits; this Homeric polytheism is again to be contrasted with the animism of the tribal period, in that it had organized into an æsthetic unity the early savage animism. These hylozoistic philosophers did not, however, give up the Homeric gods, but they treated their existence in a poetic way. They usually believed in their existence, but they always subordinated them to the one living world-ground.




    (4) In common with all ancient peoples these Greek philosophers did not believe that the universe had unlimited space. On the contrary, they believed that it was limited and in the shape of an egg.




    Table of Cosmologists. The Cosmologists are divided into two classes: (1) the earlier were monists—those who believe that the reality of the universe is a simple, undifferentiated unity; (2) the later were pluralists—those who believe that the reality of the universe consists of several elements equally real. They are enumerated as follows:—
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    How the Philosophical Question Arose. The interests of these philosophical scientists sharply differentiate them from the preceding theogonists, like Hesiod and Epimenides, as well as from the masses who were absorbed in the religion of the Mysteries. They were, moreover, the men of Greece to whom the emotional excitement of a religious revival would not appeal as a refuge from the troubles of the time. Their own experience in the political troubles had made paramount the question as to the permanence of things. Nevertheless, its answer must be found in nature and in an intellectual way. When they turned to the traditional theogonies they found no answer to their question, for there was only a mythical chronicle of a succession of gods beginning with the unknown. The question of the Cosmologists was not, therefore, what was the original form of this changing world, but what is fundamental in the world always. The time factor is no longer important. Not the temporal prius but the real prius is what they seek. The idea of a temporal origin of things gives place to that of eternal being, and the question finally emerges, What is the real substance that constitutes the universe?
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      MAP SHOWING WHERE THE COSMOLOGISTS LIVED




      (None of the Cosmologists, except the later Pythagoreans, lived in the motherland of Greece. Philosophical activity during this period took place in the colonies. The map shows the cities which were the centres of philosophy and the homes of the philosophers as indicated.)


    




    The Greek Monistic Philosophies. Turning back to our classification on page 20, we see that the earliest Greek philosophers emphasized the monistic tendency, which had become so prominent in Greek religion. This group of monists was composed of the Milesians, Xenophanes, the Eleatic School, and Heracleitus. The course of reasoning of these early thinkers is naïvely simple, and like all naïve thought, it contains such contradictions that the modern reader is likely to become impatient with it. The value of the study of the philosophy of these early Greeks is entirely historical. Its historical value, however, is very great, for it is a revelation of the culture of the Greece of that time, it throws light on many of the teachings of Plato and Aristotle, and most of all it contains the germs of modern metaphysical problems. These first Greek philosophers raised the question, What is the constitution of the substance of the universe? Their answers are naïve solutions to the historical metaphysical “riddle.”




    The Milesians, who form the earliest philosophical school in European history, seem to have assumed two facts as self-evident about the substance of the universe: (1) There is a single cosmic substance identical with itself, which is the basis of all the changes in nature; (2) Moving matter is the same as life. The Milesians were quite unconscious that these two assumptions were contradictory, but the contradiction impressed their successors—Xenophanes, Heracleitus, and the Eleatics; and divided them in their development of philosophy. Matter which keeps identical with itself is the Unchanging8 and is brought into opposition with Life, the Changing, or matter which moves. The question for Xenophanes, Heracleitus, and the Eleatics—and indeed for all future philosophy—was: How can the changing processes of life be explained by an unchanging substance?




    Xenophanes, who was more of a religious reformer than a philosopher, was so absorbed in the first of these assumptions that he developed it for his purpose in his practical social reformation to the entire neglect of the second assumption. The Eleatics, however, to whose city Xenophanes had come, could not leave his doctrine in its one-sided and undeveloped form. They accepted his teaching of the divine Unchangingness of the universe, but this compelled these profounder thinkers to offer some explanation of the natural processes of change. Change to them cannot really exist. Heracleitus, on the other hand, was impressed with the aspect of life that is expressed in the second assumption of the Milesians—living matter is moving matter. He therefore maintained in direct opposition to the Eleatics, that the changing, living processes of nature alone are real. The two contradictory assumptions that lay so mutually indifferent in the Milesian doctrine thus became the basis of a sharp metaphysical controversy between Heracleitus and the Eleatics. The substance of the world is permanent, change is an illusion, said the Eleatics. The substance of the world changes, permanence is an illusion, said Heracleitus. Either all things are permanent or all things change. These early philosophers had no wealth of empirical knowledge nor of psychological reflection upon which to draw, and it is not strange that they should take extreme positions and be blind to their practical consequences.




    1. The Milesian School. Of all the Greek cities in the sixth century B. C. Miletus was the wealthiest and most prosperous. It was one of the Ionian colonies and was situated on the coast of Asia Minor, and it alone was able to preserve its autonomy as neighbor of the warring eastern empires. Not until the battle of Lade was it captured and destroyed (494 B. C.). From two generations of philosophers history has preserved three names,—Thales, Anaximander, and Anaximenes. The school is called indifferently the Milesian or the Ionic school. The proximity of Miletus to Ephesus, Colophon, and Clazomenæ (as a glance at the map will show) explains the influence of the Milesian school upon the doctrines of Heracleitus, Xenophanes, and Anaxagoras. Undoubtedly the contact of the Milesians with the Orient and Egypt had brought to them knowledge and correct scientific observations of many sorts, especially astronomical.




    Thales (b. 640 B. C.) was a member of one of the leading families of Miletus, and lived during the flourishing period of the city under the tyranny of Thrasybulus. He is counted among the seven Wise Men, and belonged to the rich commercial class. He probably engaged in commerce and traveled in Egypt. He was versed in the current learning, predicted an eclipse, and was acute in mathematics and physics. Probably he never committed anything to writing. Aristotle’s comments are the only data about him.




    Anaximander (611–545 B. C.?) was an astronomer and geographer; he made an astronomical globe, a sundial, and a geographical map. He was an intimate disciple of Thales and wrote Concerning Nature, which is referred to as the first Greek philosophical treatise. Nothing is known of his life.




    Anaximenes (560–500 B. C.?) was the disciple of Anaximander. One sentence is preserved of his writings.9




    The Milesian Philosophy. The Milesians lived upon the seacoast, and the changes of the sea and air must have deeply impressed them. They had an intellectual curiosity to find the cosmic matter which remained identical with itself and at the same time moved. (See p. 22.) They were not, therefore, interested to discover the chemical composition of matter, but to find what matter was most moving and therefore most alive. Thales said that it was water; Anaximenes, air; and Anaximander, the Apeiron, or the Unlimited. Their respective choices were determined by what seemed to possess the most mobility and the greatest inner vitality. Thales thought water possessed this quality. Water is always moving. Thales saw it moving. It therefore has life in itself. Anaximander felt that no object in our perceptual experience would fully explain the ceaseless mobility of nature, and he called it the Unlimited or the Indeterminate—the Apeiron. It is a mixture in which all qualities are lost. The changes in nature are endless, and therefore the single cosmic substance, from which they come, must be endless as well, for “from whatever source things come, in that they have their end.” We learn that this is just the reason for Anaximenes choosing the air for the single underlying cosmic substance. The air is the most changeable thing and is Unlimited.9




    Both Thales and Anaximenes still held to the traditional polytheism of the Greek Epic. Anaximander rises above them in this respect. This conception of the Unlimited, to which his scientific search led him, is regarded by him as Deity. He calls it “the divine” (τὸ θεῖον); although he speaks of it in the neuter gender it is, nevertheless, the first European philosophical conception of God. It is the first attempt to conceive of God as purely physical and yet without any mythical dress. In Anaximander the Milesian monism has a religious aspect.




    2. Xenophanes, the Religious Philosopher (570 B. C.). The scientific monism of Anaximander was after all only expressive of that religious dissatisfaction, first voiced by the Wise Men, against the Hesiod cosmogony and the immorality of the Homeric myths. Now for the first time a positive conflict between religion and philosophy arose through Xenophanes, the rhapsodist of Colophon. Colophon, an Ionian city near Miletus, was noted for its obscene and cruel religious practices, and when his native city capitulated to the Persians, Xenophanes charged its feebleness to its immoral religion. He went to Magna Græcia, and, disguised as a musician, he wandered about for sixty-seven years through its length and breadth declaiming in song against the anthropomorphism, the mystic ecstasies, and the general social practices of the Greeks. He finally settled in Elea, southern Italy (see map), and on this account he is sometimes called the founder of the Eleatic school.




    Xenophanes’ influence upon the thought of Greece was threefold: (1) He preached the Milesian philosophical monism to the people of Greece in the form of a religious monism; (2) He carried this doctrine from eastern Greece (Asia Minor) to Western Greece (Magna Græcia); (3) He was the connecting link between the Milesian and the following Eleatic school.




    The Philosophy of Xenophanes. Based on one of the Milesian assumptions, viz., a single cosmic substance remains identical with itself in nature, Xenophanes felt that he had a right to set down two principles about nature.




    1. The single primordial substance below the changes of nature is God. The reality below nature which Thales conceived to be water, Anaximander to be unlimited substance without a name, Anaximenes to be air, was said by Xenophanes to be God. The important point here is that Xenophanes has not given the Greeks a spiritualistic conception of God; but that he has positively stated that the substance of the universe is an object of religious devotion. He calls the cosmic substance God instead of calling it water, Apeiron, or air. It is a material thing, and yet it is an object of reverence. He ascribes to this God a spherical form, and yet also mental power of omniscience. God is “one and all” ἓν καὶ πᾶν, and yet he is “one god, the greatest among gods and men, neither in form and thought like unto mortals.” The positive conception of God hangs confused in the mind of Xenophanes. He is scarcely a monotheist, nor yet a pantheist. He is a hylozoist, who conceives the underlying cosmic substance to be an object of religious reverence.




    2. The single cosmic substance below the changes of nature is unchangeable. To the Milesians the more moving is matter, the more alive is it. Life and activity are the same thing. To Xenophanes this is not the case, but, on the contrary, the opposite is true. He conceives God to be a definite sphere that is unchangeable and homogeneous. The material substance, God, always remains the same. “He has no need of going about, now hither, now thither, in order to carry out his wishes; but he governs all men without toil.” Xenophanes thus becomes the forerunner of the Eleatic school.




    3. Heracleitus, “the Misanthropist” and “the Obscure” (about 563–470 B. C.). Heracleitus was a native of Ephesus, belonged to the aristocracy, and suffered at the hands of the democracy. He wrote a treatise that was difficult to understand even by the ancients, some fragments of which are preserved. He was called the “weeping philosopher” because of his misanthropy, and also the “dark philosopher” because of the obscurity of his writings. He was a theorist rather than a physicist, and his doctrines foreshadow our modern physical theories. His name is coupled with that of Parmenides in the deep impression he made upon Greek thought. From his complacent and gloomy retirement he looked forth upon the world around him with profound contempt, as did the Stoics after him.




    a. Heracleitus’ Doctrine of Absolute and Universal Change. The wonder which the Ionians felt, that nature phenomena change into one another, found its liveliest expression in Heracleitus. He not only found that mutability was the primal aspect of nature phenomena, but he also pointed out that human experiences also had their rapid and complete transitions. Especially was he fond of citing the changes of opposites into each other. But what shows his development over the early Milesian doctrine was his isolation of the aspect of change from the Milesian conception of the cosmic matter, thereby affirming that abiding permanence is an illusion. It is one thing to affirm that reality is essentially change; it is another to universalize change by affirming that the permanent has no existence. The Milesian doctrine was too naïve to go as far as that. Heracleitus piles up figures of speech to show that there is no permanence whatever. All existing things are only “becoming”-things, passing-away things. Being is always becoming, about-to-be. The only unchanging thing is change. “You cannot step into the same rivers, for fresh waters are ever flowing in upon you.” “God is day and night, winter and summer, war and peace, satiety and hunger.” “All things flow” (πάντα ῥεῖ). What abides and deserves the name of Deity is not thing, but motion—Becoming.




    b. Fire is the Cosmic Substance. Here we come to a difficulty in explaining the doctrine of Heracleitus because of the confusion in his own mind. He evidently goes a long way toward conceiving the cosmic substance as an abstraction—as the process of change. But he could not be wholly abstract. He stops and tells us that the cosmic substance is fire, and he probably means by fire just the same sort of thing as Anaximenes meant by air. Fire is the cosmic substance. It is the essence of all material things because it is the most mobile. But, after all, the fire of which Heracleitus is thinking is not a localized thing, like the fire on the hearth. For the hearth fire in a sense is ever identical with itself. The fire which Heracleitus means is ever darting, ever transforming material. To sum up: Heracleitus does not mean by fire an abstraction like the law of change; he does not mean, on the other hand, a material ever remaining like itself: he does mean a material, but a transforming material.




    c. The Definite Changes of Fire. Heracleitus makes some acute observations about the characteristics of the changing fire. The Milesians had been content to observe atmospheric changes and to name condensation and rarefaction as the forms of cosmic change. Heracleitus goes farther and emphasizes definite relations of change. The succession of changes always remains the same. Their definite relation is the only permanence in the world, and Heracleitus’ conception foreshadows the modern conception of the uniformity of the law of nature. The changes are (1) fateful, (2) rational, and (3) just. They show that the world is a destiny, a reason, and a justice. This identification of ethical and logical qualities with the physical betrays the undeveloped condition of the thought of Heracleitus.




    In general, there are two characteristics to be noted with reference to Heracleitus’ conception of a definite succession of changes: (1) the changes are always a harmony of opposites; (2) and the changes are in a closed circuit. The process of change is not a flow in one direction like a river over its bed, but it is a movement in two opposite directions. By change Heracleitus means not only a passing into something else but a passing into the opposite. Everything is the union of opposites, and everything is the transition point of opposites about to separate. The flux of things is thus poetically conceived as a war of things, and this war is “the father of all things.” This unity of opposites has an equilibrium that illudes us into thinking it is permanent. The universe is an invisible harmony, divided into itself and again united. Investigate life and there are antitheses everywhere. War is life. The second general characteristic of the succession of changes is their closed circuit. Fire changes into all things, and all things are changing back into fire. These two movements are called the “Upward Way” and the “Downward Way.” Downward, fire changes through air and water into earth. Upward, earth changes back to water, air, and fire. With every change, there is counter-change, action is accompanied by a reaction. “Men do not know how that which is drawn in opposite directions harmonizes with itself. The harmonious structure of the world depends upon opposite tension, like that of the bow and the lyre.”




    d. The Practical Philosophy of Heracleitus. Heracleitus was more of a metaphysician than a physicist, and his chief concern was in the formation and the practical application of his theory of change. He looked upon man as a bit of cosmic fire struck off and imprisoned in a body of earth, water, and air. After death this fiery soul is released and absorbed in the cosmic fire. In his present state man has a divided existence: the life of the soul, or the fire of the reason; and the life of the senses of the imprisoning body. The reason retires from the illusions of sense, and sees in its aristocratic isolation how illusory the sensations are. For the senses tell us that their objects are permanent, while the reason sees through this deception to the changingness of the world. Thus the beginning is made by Heracleitus in distinguishing the reflections of the reason from sensations. Truth is for the first time systematically set over against opinion. The reasonable Wise Man resigns himself to whatever happens because he knows that it is fateful, wise, and just. The Wise Man recognizes that all is change, and he is happy because he sees providence in the vicissitudes of his own life. Thus in the aristocratic hate, which Heracleitus holds against democracies, he makes conformity to law the only way to happiness. The reason of Wise Men, and not the senses of the multitude, must be the true guide of society.




    Heracleitus was a profound observer and theorist. His physical theory foreshadowed the modern theories of natural law and of relativity; his practical theories reappear in the psychology of Protagoras and the ethics of the Stoics.




    4. The Eleatic School. The town of Elea to which Xenophanes came in the course of his wanderings had been recently settled by the Ionian refugees from Phocæa, a great maritime city in Asia Minor, which had been conquered by the Persians (543 B. C.). Elea is now Castellamare on the west coast of Italy. It is celebrated as the birthplace of Parmenides and Zeno, who founded the so-called Eleatic school.




    a. Parmenides (b. 515 B. C.).




    Parmenides wrote about 470 B. C. He is represented as a serious and influential man, with a high moral character. He exercised strong influence upon such philosophers as Plato and Democritus, and was a political power in the city of Elea, of which he was a native. He was not a stranger to the Pythagoreans. The large fragment of his poem is the most ancient monument extant of metaphysical speculation among the Greeks.




    Parmenides takes the doctrine of Xenophanes with great seriousness, and what Xenophanes says about the Godhead, Parmenides says about all things. Xenophanes’ religious weapon of an unchanging cosmic substance becomes in the hands of Parmenides an academic doctrine of science and the basis of logical controversy. Parmenides used the conception of Xenophanes in his great didactic poem, The Way of Truth and the Way of Opinion, with the evident purpose of refuting the theory of Heracleitus. The fragment of the poem reveals the driest abstractions dressed in rich poetry. As a thinker Parmenides is the most important in this period. Zeno was the friend and pupil of Parmenides.




    (1) The Cosmic Substance is Being. The first assumption in the Milesian doctrine—that there is a single matter that ever remains identical with itself—was so self-evident to Parmenides that he does not attempt to prove it. He assumes it, as if it were cogent to everybody. However, he explains what he means by Being in a negative statement: Not-Being, or what is not, cannot be thought. Being and thought are so correlated that they are the same. Thinking always has Being as its content, and there is no Being that is not thought. Being ＝ Thought. This explanation of Parmenides’ identification of thought and Being may be put in this logical form:—




    All thinking refers to something thought, and therefore has Being for its content;




    Thinking that refers to nothing, and is therefore contentless, cannot be;




    Therefore, not-Being cannot be thought, much less can it be.





    These propositions look very abstract, and make us believe that we are to plunge immediately into a kind of German idealism. But Parmenides leaves us in no doubt that he is one of the hylozoists of his time. Being is indeed thought, but Being is also matter. We may therefore amend our equation to Being ＝ Thought ＝ Matter. Being is what fills space, and all Being has this and only this property. All Being is therefore exactly alike, and there is only one, single Being. There are no distinctions in Being. By not-Being Parmenides means empty space or that which is not material. So that Parmenides’ assumption of Being as the cosmic substance means this: all that exists, including thought, fills space; and all that does not exist does not fill space.




    Being, the cosmic substance, is one, eternal, imperishable, homogeneous, unchangeable, and material. When men see the world as it really is, when they see its cosmic substance, they see it to be one continuous material block. The world is not made up of parts with intervals of nothing between them, but it is a solid, homogeneous whole. The cosmic Being is a timeless, spaceless Being with no distinctions. The form of Being is spherical. It is cosmic-body and cosmic-thought. This is the assumption of Parmenides, which is so self-evident and so cogent to him that he does not attempt to prove but only to explain it.




    (2) Other Things than the Cosmic Substance (Being) have no Real Existence. If Being is space that is filled, not-Being is empty space. However, empty space has no existence. But the existence of a plural number of things depends upon the existence of empty spaces between them. Furthermore, the motion of things and the change of things depend upon the existence of empty spaces in which they can move and change. Since empty space is not-Being and has no existence, the plurality of things and the motion and change of things have also no existence. They are illusions. The nature-world, with its richness of qualities and variety of motions, before the logic of Parmenides “folds up its tents like the Arabs and silently steals away.”




    This logical drawing out of one of the aspects of the Milesian conception of the cosmic matter has a curious result. The Milesians and Xenophanes sought to explain by the cosmic substance the many nature changes. But when in the hands of Parmenides the cosmic substance is all of reality, then there is no reality to the changes. Consequently the concept formed for the explanation of change has so developed as to deny the existence of change. The cosmic substance excludes all origination and decay, all space and time differences, all divisibility, diversity, and movement. There is only one real, all else is illusion.




    But what can we say of the varied world of nature as it appears to us? Do we see, hear, and touch many things and motions? In Part II of his poem he raises the question, Suppose man takes the world of change as real how must he explain it? He answers by using the explanation of Heracleitus. But these changes of eye and ear belong to the world of sense, and Parmenides is talking, in Part I of his poem, about the real world or that world known to thought. Parmenides insists as strongly as did Heracleitus that the reason and not the sense shall be our guide to what is real. Yet he arrives at exactly the opposite conclusion from Heracleitus as to what the reason sees as real. The senses show us only the many and the changing. The reason shows us nothing of the sort, but only permanence and unchangingness.




    b. Zeno (b. 490–430 B. C.).




    Zeno was born in Elea. He was contemporary with those who tried to reconcile the two sides of the metaphysical controversy,—Empedocles, Anaxagoras, and the Atomists. He wrote in prose in the form of question and answer. This is the beginning of the dialogue literature, which in the time of the Sophists, Socrates and Plato, was richly developed and became known as dialectic. On the Greek stage during the time of Pericles it came forth in dramatic form through Æschylus, Sophocles, and Euripides.




    The Philosophy of Zeno. Zeno was the active controversialist of the school of Elea, and he was not a constructive philosopher. He offered no contribution to advance the thought of Parmenides. He appeared rather as the master of logical argument in defense of his predecessor, by tearing to pieces the arguments of his opponents. The opponents that Zeno is attacking are the Atomists of Abdera, who were his contemporaries, rather than Heracleitus. His contribution was negative and formal, but it was nevertheless effective and searching. His arguments and paradoxes will, however, lose their cogency unless it be kept in mind that he is trying to show how absurd magnitude, multiplicity, and change would be in discontinuous space such as the Atomists describe. While his paradoxes have been attacked again and again, they still have effectiveness against atomic theories.




    His arguments are against magnitude, multiplicity, and motion. There can be no magnitude, because a thing would then be both infinitely small and infinitely great. There can be no multiplicity of things, since they would be both limited and unlimited in number. There can be no motion, because (1) it is impossible to go through a fixed space; (2) it is impossible to go though a space that has movable limits; and (3) because of the relativity of motion. The dilemmas which he proposed of Achilles and the tortoise, the flying arrow at rest, and the bushel of corn are classic.10




    The Results of the Conflict between Heracleitus and Parmenides. 1. One important result of this final conflict between the inconsistent motives in the Milesian teaching was that reason was contrasted with sense, reflection with experience. The more fully the philosophers developed their doctrines, the more their doctrines became contrasted with the opinions of unreflecting people. At first the contrast appeared in this naïve form: that what they thought was right, and what others thought must be wrong, if others differed from them. Then the contrast came in this form: that reflection gives the true and sensations the false. Thus reflection came to have such conclusiveness that it gained independence. The philosopher began to feel the supremacy of reason, to assert that he has truth, to call unreasoned belief by the opprobrious name of “opinion.” This is curiously illustrated in the case of Heracleitus and Parmenides. Their opposing conceptions of the cosmic substance are claimed to be the result of reason, while each calls the other’s theory “opinion.”




    2. Another result was that in the Greek thought the monistic theory was found to be useless in the study of nature. These early monistic views led up as necessary steps to pluralism, but they were not in themselves serviceable. The imperfection in the Milesian teaching appeared in the impassable gulf between Heracleitus and Parmenides. It now remained for the last Cosmologists to see if, on the basis of pluralism, they could not reconcile the preceding views and at the same time obtain a satisfactory metaphysics of nature.




    3. The third result of the controversy between the Eleatics and Heracleitus was that the peril from the Orphic Mysteries was averted,—not immediately, nor in a year’s time, but after many years. Philosophy became established. The Greek reason now had an object of interest, in a sharp scientific issue. Mystery was not crushed, but subdued. The mental life of the future Greek had a topic for its reflection which supplanted, when the time came, its emotional interest in the supernatural.
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    Efforts toward Reconciliation. The theories of Heracleitus and Parmenides were in part fantastic and in part abstract. They were the two motives of the Milesian school that had been developed so far as to reveal their inherent inconsistencies.




    Physical theories now began to spring up which modified the metaphysical theories; and these produced results which while not so logical, were less distant from the facts of life. The Eleatics had so conceived Being as to deny the existence of changing phenomena perceived in the world of nature. On the other hand, Heracleitus had so emphasized the universality of change that there was little reality left in the particular changes. The later Heracleitans were Heracleitus gone mad. “We not only cannot step into the same river twice, but we cannot do it once.” All the preceding philosophers had been monists. The time had therefore come for thinkers to abandon monism if thought were to have any usefulness. Monism, whether in the form of Heracleitus’ doctrine of universal change or of Parmenides’ doctrine of universal permanence, had merely set aside the problem about the Many. Of course, a more satisfactory solution of this problem could come only when human life had become riper and had more experiences upon which to draw. It was natural for the Greek philosopher to look now to pluralism for his solution, when he turned away from monism. At the outset pluralism tried to reconcile the two extremes to which the Milesian motifs had gone. Its later development in the doctrine of Protagoras was as extreme as that of the monists.




    The New Conception of Change of the Pluralists. Facing the fact that change has to be explained and cannot be denied, change is conceived by the pluralists to be not a transformation but a transposition. It is an alteration in position of the parts of a mass. Birth, growth, death, are only such changes of transposition. Empedocles, to whom the origin of the doctrine is attributed, says, “There is no coming into Being of aught that perishes, nor any end for it in baneful death, but only a mingling and a separation of what has been mingled. Just as when painters are elaborating temple offerings,—they, when they have taken the pigments of many colors in their hands, mix them in a harmony,—so let not the error prevail in thy mind that there is any other source of all the perishable creatures that appear in countless numbers.” All origination, then, is a new combination, and every destruction only a separation of the original parts. The Pluralists thus make Heracleitus’ conception useful in the explanation of nature.




    The New Conception of the Unchanging of the Pluralists—The Element. But there must be a permanence in order that there be change. This can only be conceived by assuming that there are many original units that in themselves do not change. The mass of the world is ever the same; there is no new creation. Being consists in many elements, and not in a single block. So to Empedocles in particular is accredited the priority of forming the conception of the element, which has occupied an important place in science. The element is conceived by the Pluralists as unoriginated, imperishable, and unchanging. It has all the qualities that Parmenides attributed to his single Being, only the elements may change their place and suffer mechanical division. The Pluralists thus make the Eleatic conception useful in the explanation of nature.




    The Introduction of the Conception of the Efficient Cause. The Eleatics had detached the quality of motion from Being. The Pluralists, in reintroducing it, were obliged to make it a separate force in order to get movement into their universe. The elements are changeless. How can they move? They cannot move themselves. They are moved from without. Here in Empedocles is made a differentiation of great importance—the concept of the moving or efficient cause. However, this does not appear in this early time in conceptual but in mythical-poetic and undefined form. With this differentiated efficient cause, can Pluralism be considered to be hylozoism? Authorities differ. Certainly this new concept shows the beginning of the breaking up of hylozoism and the beginning of the formation of a mechanistic conception of the universe. But probably the Pluralists were as much hylozoists as their predecessors, the monists. Their efficient causes are material like the elements, and they are poetically and indefinitely described. They are in every case conceived as the material which has a lively or an originating motion. We must keep in mind that all the Cosmologists except the Eleatics believed movement to be life.




    Summary of Similarities and Differences in the Theories of the Reconcilers.




    The general common characteristics of the theories of the Reconcilers:—






    	A plurality of the elements.




    	An efficient cause which explains the shifting of the elements in causing the origin, growth, and decay of the world of nature.





    The general differences between the theories of the Reconcilers:—




    	In the number and quality of the elements.




    	In the number and quality of the causes.





    The Pluralistic Philosophers: Empedocles, Anaxagoras, Leucippus, and the Later Pythagoreans. With the Pluralists we pass completely out of the sixth century B. C. The lives of the hylozoistic Pluralists span the fifth century, and cosmological interest extends later. Even the Eleatic Zeno lived from 490 to 430 B. C. Empedocles lived from 490 to 430 B. C., Anaxagoras from 500 to 425 B. C., and the Pythagoreans and Leucippus later. When the cosmological movement was still virile in the Grecian colonies, and even before it had reached its systematic form in Democritus of Abdera, the anthropological movement had begun in the motherland, in Athens. The Persian Wars are the dividing line between the two periods, but only because they denote the beginning of the new movement in Athens, not the end of the old movement in Asia Minor and Magna Græcia. Contemporaneous with the Pluralists was the brilliant Age of Pericles, when the Sophists were carrying education to the people and Socrates was teaching in the Athenian market-place. By the middle of the fifth century B. C. there was the liveliest interchange of scientific ideas throughout Greek society, and the contemporaneousness of the Pluralists with one another and with the Athenian philosophers shows this in many similarities in their doctrines and in many polemical references. There are four schools of Reconcilers, of which Empedocles, Anaxagoras, Leucippus, and the later Pythagoreans are the representatives.




    Empedocles11 (490 to 430 B. C.) was the first Dorian philosopher, a partisan of the democracy, and belonged to a rich family of Agrigentum. He became a distinguished statesman, but he later fell from popular favor. Then, in the garb of a magician, he traveled as physician and priest through Magna Græcia. His political affiliations would prevent his direct connection with the Pythagoreans, but he showed that the Pythagoreans influenced him, and his career is an imitation of that of Pythagoras. He was acquainted with the theory of Heracleitus, and he knew Parmenides personally. He was one of the first rhetoricians, and was probably connected with a large literary circle. He is the first and most imperfect representative of the reconciliation. The story of his suicide by leaping into Mt. Ætna is supposed to be a myth.




    Anaxagoras (500–425 B. C.), a man of wealthy antecedents, was much esteemed, was born in Clazomenæ in a circle rich in Ionian culture, but was isolated from practical life. He declared the heaven to be his fatherland and the study of the heavenly bodies to be his life’s task. He went to Athens about 450 B. C., where he formed one of a circle of notable men of culture. He lived in Athens under the patronage of Pericles, but in 434 B. C. he was expelled. In Athens he was intimate with such men as Euripides, Thucydides, and Protagoras. He represents the first appearance of philosophy in Athens.




    The life of Leucippus is almost unknown. He was probably born in Miletus, visited Elea, and settled in Abdera.




    The Later Pythagoreans. After the Pythagoreans as a religious and political body had been defeated at Crotona, they lost their prestige and were scattered to the four winds. They were beaten in the battle of Crotona (510 B. C.) and dispersed about 450 B. C. Pythagoras died 504 B. C. His scattered followers, these later Pythagoreans, formed a school of philosophy which had its centre at Thebes. Destroyed as a religious body the members lost their superstitions and turned their attention to philosophy, astronomy, mathematics, medicine, and physics. As mathematicians and as astronomers they are the most notable among the ancients. Philolaus is the probable originator of their philosophy of numbers. This school disappeared about 350 B. C. Pythagoreanism reappeared later under the name of neo-Pythagoreanism.




    The Philosophy of Empedocles. Empedocles conceived the number of elements to be four,—earth, air, fire, and water,—an arbitrary enumeration, which nevertheless persisted in the popular imagination throughout the Middle Ages. He chose this number of elements because they included all the elements in his predecessors’ theories. By the transposition and new arrangement of these elements he could account for the variety of the world. The efficient causes that make these different separations and mixtures are Love and Hate, two mythical and sensuous entities. Love is the cause of the union of things, Hate of their separation.




    This is the general metaphysical theory that Empedocles uses to explain the physical world and especially physiological phenomena; and he is probably best known as the author of the aphorism, “Like attracts Like.” For example, he conceives the physical world as continuously repeating itself through four cosmic stages, each centuries long. The world moves therefore in cyclical evolution, in which Love is bringing like elements together only to be followed by stages of the separation of the like elements by Hate,—an endless cosmic procession.




    But Empedocles’ interest in cosmology was only a part of his dominating interest in the organic world. He held some interesting evolution theories. His special interest in human physiology led him to frame the first theory of perception. Man is composed of the four elements, and he can know the universe around himself because Like in him attracts Like in the external world. The earth forms our solid parts, water the liquid parts, air is the vital breath, and fire is the soul. The blood contains the four elements, and is therefore the real carrier of life. If we perceive anything, it is because we have qualities similar to that thing. The element in us attracts the like element outside. He fancifully explained how parts of each element pressed upon parts of like elements—earth upon earth, air upon air; and how these clung together until sundered by Hate. The senses have only a partial number of elements, while the reason has them all; therefore sense knowledge is partial when compared with rational knowledge.




    The Philosophy of Anaxagoras. The pluralistic conception of the nature-substance, that was originated by Empedocles in this crude form, got a more complete character in the hands of Anaxagoras. For Anaxagoras took exception to the arbitrary assumption of Empedocles that the elements were only four in number. How could this world of infinite variety be derived from only four elements? We must postulate as many elements as there are qualities, if by merely shuffling them—by various combinings and separatings of them—their infinite number is to be explained. There are a plural number of elements qualitatively distinct. Every perceptual thing is composed of these heterogeneous parts or qualities or elements. But how do you know an element when you find one? Always by the fact that when you divide it, its parts are homogeneous. The elements are, therefore, those substances that divide into parts that are like one another; while the perceptual objects of nature can be divided into parts that are unlike one another. They are called “seeds” by Anaxagoras, and designated as “homoiomeriai” by Aristotle and later philosophy. This was a time, it must be remembered, when chemical analysis had not developed, and when mechanical division and change of temperature were the only means of investigation. Form, color, and taste were the characteristics that differentiated elements. So Anaxagoras was content to name as elements such things as bones, muscles, flesh, marrow, metals, etc. The countless elements or qualities are present in a finely divided state throughout the universe. Every perceptual object has present in it all elements, even opposite elements. It is, however, known and named by the element that prevails in it at any particular instant. For example, fire contains an element of cold but the fire element prevails. Opposites attract, and the qualitative change in a thing consists in the predominance of some other quality already present in it.




    For the efficient cause of the combining and separating of the elements Anaxagoras selected one of the elements. He called it the Nous, the Greek word for mind or reason. Many historians have therefore concluded that Anaxagoras is the author of an idealistic philosophy. Aristotle says of Anaxagoras that he “stood out like a sober man among the random talkers that had preceded him.” But both Plato12 and Aristotle are disappointed with the way in which Anaxagoras handles the conception of Nous and, as a matter of fact, the Nous, as Anaxagoras uses it, is not less hylozoistic than the Love and Hate of Empedocles. In the Nous Anaxagoras threw out a thought that was too big for him. Its introduction, however, marks the breaking up of pre-Socratic hylozoism. Anaxagoras wrote down the word, Nous, from which comes the contrast with matter. He stripped the mythical dress from the efficient cause of Empedocles and substituted Nous, because he wished to emphasize the unity of the cosmic process. The Nous is one of the elements; it is “thought-stuff,” it is a corporeal substance. It differs from all the other elements in that it is the finest, the most mobile, and has the power of self-motion. If among the early schools motion is life, here we find the new conception of self-motion as most alive. Instead of a departure from hylozoism, this is a rehabilitation of hylozoism in more perfect form. The Nous is the cause of the harmony and order of the cosmos.




    The Philosophy of the Atomists—Leucippus and the School at Abdera. Only circumstantial evidence is left to testify to the early beginnings of the school of atomists at Abdera. About 450 B. C., owing to the rise of Athens and the great victory of Cimon over the Persians, the Ionian civilization on the coasts of Asia Minor had a new lease of life, and there was a renewal of scientific activity in the cities. The influence of the Milesians appeared and Anaxagoras’ doctrine, which had been widely disseminated, began to have great vigor. Among the philosophers of this section was one about whom we know very little, except that his name was Leucippus and that he was the father of atomism. Miletus was probably his native place, and after visiting Elea he settled in Abdera in Thrace. We know that the polemic of Zeno was directed against contemporary atomism; and we know the theories of the pupils of Leucippus, of Protagoras, and of Democritus, in whom the doctrine of atomism culminated. Probably the theory of Leucippus was that the cosmic substance is composed of an infinite number of elements quantitatively distinct, in opposition to Empedocles’ theory of a fourfold division as well as against Anaxagoras’ theory of an infinite number of qualities. Atomism in this early form represents one of the ways that Greek thought took in reconciling the conflicting claims of Heracleitus and Parmenides. The doctrine of atomism will be presented fully in its greatest representative, Democritus.




    The Later Pythagoreans. Had the Pythagorean band remained what Pythagoras had designed it, had it not had its political aspirations crushed at the battle of Crotona and the members scattered far and wide, it would probably have for the historian of to-day only the importance of a local band of political and religious reformers. The adversity at Crotona was, however, a blessing in disguise for the Pythagoreans and for Greece, for it turned the Pythagoreans from religious politics to science and metaphysics. In the first place, they became the authors of an important metaphysical theory. This was the theory of numbers, which influenced Plato, became the foundation of a vigorous school in Alexandria in the Hellenic-Roman Period, flourished during the Middle Ages, and united with the doctrines of the Jews in what is called the Cabala. To-day the magic numbers persist in our superstitions. In the second place, the Pythagoreans turned to science,—especially to mathematics and astronomy,—and in these two branches became very celebrated in ancient times. Their astronomical theory had a most extraordinary history. With modifications it was preserved by Plato and Aristotle, and later became the basis of the Ptolemaic system of astronomy. This system was the scientifically accepted system for fifteen hundred years, when it was supplanted by the Newtonian theory. It is a most singular fact that the cosmological background of the Epics of Dante and Milton is the astronomical system of the Pythagoreans as expressed in the Ptolemaic system.




    The Pythagoreans, be it remarked, were “Reconcilers,” but they were more. The original ethical motive of Pythagoras influenced them as scientists. They did not attempt to formulate a science of ethics, but the ethical motive was always back of their mathematics and astronomy.




    1. The Pythagorean Conception of Being. The Pythagorean conception of reality is the most advanced of any cosmological theory in this period. The Pythagoreans were hylozoists, but they come the nearest to transcending the hylozoism of their time. The influence of the later Pythagoreans, whom Plato met in Italy, upon Plato shows that Pythagorean philosophy forms a link between the cosmology of the colonies and the following comprehensive systems of thought.




    The important position in the evolution of Greek thought occupied by the Pythagoreans depends upon their conception of that Being that abides amid all change. Pythagoreanism is usually spoken of as “the number theory.” This is, however, only a suggestion of its import. For numbers are not to the Pythagoreans what the different kinds of cosmic matter were to the early monists, or what the several elements were to the pluralists,—Empedocles, Anaxagoras, and the atomists. Neither are they abstractions merely, such as we use in scientific reckoning. The Pythagoreans were pluralists and hylozoists whose plural numbers look beyond hylozoism.




    There are two kinds of reality in the Pythagorean teaching: (1) numbers, and (2) unlimited space. The essential nature of things, the Being that abides, consists in the shaping of this unlimited space into mathematical forms. The numbers or the forms are the limited aspect of Being; space is the unlimited aspect of Being. Actual Being consists in the union of the two aspects. Being therefore has two roots, each being necessary to the other. The later Pythagoreans, indeed, called attention to the fact that their numbers were not the same as the different kinds of matter out of which the other Cosmologists conceived the world to be fashioned. Numbers are not the stuff out of which the world of nature-objects have arisen, but rather are forms of nature-objects. Numbers are the patterns or models of things; things are the copies or imitations of numbers. Unlimited space furnishes the material; numbers or mathematical forms furnish the mould; the result is a material thing. Here we find the early basis of Plato’s doctrine of Ideas, and the correlation in Aristotle of Form and matter. If we were to draw an analogy between the Pythagorean conception of numbers and any part of the preceding cosmological teaching, we should find the similarity between the numbers and the earlier efficient causes and not between the numbers and the elements. For example, Pythagorean numbers have a function more nearly like Love and Hate than like the four elements in Empedocles’ teaching. On the other hand, Pythagorean unlimited space is analogous to the Empedoclean elements.




    2. The Pythagorean Dualistic World.13 The Pythagoreans carried out their conception of this twofold reality both in their mathematical studies and in their conceptions of natural objects. It was from such investigations that they were impressed by the dualism in everything and so reached their principle. They observed in mathematics that the number-series consists of alternate odd and even numbers. The odd numbers are limited and the even unlimited (because they could be divided). They explained the elements as determined by mathematical forms: fire has the form of a tetrahedron; earth, of the cube; air, of the octohedron; water, of the icosahedron; and an additional fifth element, the æther, of the dodecahedron. They carried this dualism further by identifying the limited form with the odd, with the perfect, and with the good; while the unlimited was identified with the even, the imperfect, and the bad. Some of the Pythagoreans even sought to trace out this dualism in the many realms of experience, and they originated a table of ten pairs of opposites: limited and unlimited; odd and even; one and many; right and left; male and female; rest and motion; straight and crooked; light and dark; good and bad; square and oblong.




    There is a system in the Pythagorean theory not to be found in the teaching of the other reconcilers. Although all the numbers, and with them all the world, are divided into two opposing classes, these are, nevertheless, united in a harmony. The harmony of a dualism reminds us of Heracleitus’ harmony of antitheses. All series of numbers have their unity and harmony in the odd-even number, One. To the Pythagorean the opposites of life—the good and the bad, the limited and unlimited, the perfect and imperfect, the odd and even—exist in an harmonious whole.




    As the Pythagorean school grew in years, the realms to which it applied its theory increased. While we have stated its metaphysical theory first in order to give it prominence, the school came to the formulation of its theory through its investigations in mathematics, music, and astronomy. Then it applied the theory to geometrical structures and to other fields with a procedure that was arbitrary and unmethodical. Yet so universal was the application of the theory that it lived to have superstitious authority for the human mind in the Middle Ages.




    3. Pythagorean Astronomy. The formation of the world-all began from the One, or central fire, which attracted and limited the nearest portions of the unlimited. This fire became the centre of the world-all, which had the shape of a hollow globe. Around the central fire the celestial bodies move in globular transparent shells. Their movements are concentric to the fire. This is the beginning of the astronomical theory of the crystalline spheres. The world-all is divided into three concentric portions. The periphery or outer rim is Olympus, where all is perfection and where the gods dwell. Between Olympus and the moon is Cosmos, where all is orderly and all movements are in circles. Between the moon and the central fire is the region called Uranus, where all is disorderly and the movements are up and down. The earth is in this lower section of disorder, and moves in a transparent globular shell like the celestial bodies around the central fire. The number of the heavenly bodies is the perfect number, ten. The world-all is conceived as a heavenly heptachord, with the orbits of the seven planets as the sounding strings. Upon this notion was founded the harmony of the spheres, which harmony is not heard by man because it is constant. In modifying this astronomical theory and then accepting it, the most important change that Aristotle made was to conceive the earth as at the centre of the world-all with the sun revolving about it. This was the form in which the Ptolemaic astronomers received it.




    Historical Retrospect. In these many searchings of the Cosmologists for a reality amid the changes of nature, what result can be found significant for the Cosmological Period and valuable as a bequest for the following periods? Are these crude scientific speculations of the early Greeks to be looked upon as out of connection with their own age and the age to come? The Cosmological philosophy had two definite results. In the first place, with reference to its own century and a half, it saved the intellectual world of Greece from the slavery of a mystic religion. When we started with Thales in 625 B. C., we saw Greece confronted with two perils. One was political, and consisted of internecine troubles and of danger from its warlike neighbors. This peril grew still greater, until at the very end of the period it was averted at the battle of Salamis. Greek arms banished this political peril. But the other peril was subjective and therefore more menacing. The mysteries of the Orphic religion would have quenched the Greek genius had not its rational philosophy given the Greek intellectual life new conceptions. In the next place, it bequeathed to the succeeding period a fairly well-drawn contrast between a world of intellectual order and a world of sensuous disorder. The thought of an order in nature in conformity to law was developed into clearness in the Cosmological Period. The order was obtained from the astronomical studies of these scientists. Reasoning from the order that they saw, to an ordering principle, Anaxagoras and the Pythagoreans almost, but not quite, gave to that principle a teleological meaning. The principle of permanence that these nature scientists sought was found in the great and simple relations of the stars, whose revolutions are the expression of order and constancy. Impregnated as they were with their elemental hylozoism, the Greek Cosmologists were as yet not quite able to find an orderly permanence in the terrestrial world with its manifold and intersecting motions. Yet Greek thought was looking forward. The Cosmologist had already contrasted the terrestrial as the imperfect with the celestial as the perfect peace and permanence. The step was but a short one from the contrast of the two realms to the effort to bring them into a unity. Thus in this astronomical and concrete form a distinction of value was obtained that had lasting ethical and æsthetical significance, not only upon Plato and Aristotle, but upon modern thought.
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    An Historical Summary of the Anthropological Period. The Anthropological Period begins with the Persian Wars, 490 and 480 B. C. After the battle of Marathon there sprang up a distinct impulse toward knowledge all over Greece; and detailed investigations were begun in mathematics, astronomy, biology, medicine, history, and physics. Science, which had up to this time been unorganized and undifferentiated, now became sharply divided into the special sciences. But what makes the Persian Wars of particular importance is that they are the starting-point in the motherland of the movement in the study of man and human relations. The battle of Marathon does not therefore mark the end of the Cosmological movement and the waning of the Greeks’ interest in science; but it marks rather the beginning in Athens of the Anthropological movement. The Cosmological and the Anthropological Periods overlap.




    The Anthropological Period easily divides itself into three epochs from the point of view of its political affairs:—




    	 The Persian Wars, 490 and 480 B. C.





    	 The Age of Pericles, 467–428 B. C.





    	 The Peloponnesian Wars, 432–403 B. C.






    The first epoch is the birth and the last epoch the decadence of pure Greek civilization, while the thirty-nine years of the supremacy of Pericles cover the ripest period of Greek life. In this connection it is well to mention Hegel’s thought that nations do not ripen intellectually until they begin to decay politically (“The owl of Minerva does not start upon its flight until the evening twilight has begun to fall”). Plato and Aristotle do not come until after this period, when Greek political life had begun to wane.




    The following table is a partial list of the notable men of the period, with the date of their birth:—




    Æschylus, 525 (dramatist before Pericles).




    Sophocles, 495 (dramatist during Age of Pericles).




    Phidias, 490.




    Euripides, 480 (dramatist of the Sophistic and the new learning).




    Herodotus, 475.




    Thucydides, 471.




    Xenophon, 430?




    Aristophanes, 444.




    Anaxagoras, 500.




    Empedocles, 495.




    Protagoras, 480.




    Democritus, 470.




    Sophists (many), 450–350.




    Socrates, 469.




    Antisthenes, 440.




    Aristippus, 435.




    Plato, 427.





    The Persian Wars and the Rise of Athens. The blow that had been impending over Greece during the sixth century had been struck, but had been averted in the Persian Wars of 490 B. C. and 480 B. C. The powerful and splendidly organized “barbaric neighbor,” who had threatened the civilization of the Greek cities of Asia Minor for so many years, had swept over the Hellespont into Greece and had been turned back. It has been pointed out14 that the Persian Wars were only one of a series of conflicts between Oriental and Occidental civilizations; and that the strip of Asia Minor along the Mediterranean has always been a disputed borderland between irreconcilable hemispheres. First was the mythical invasion of Troy; then the Persian Wars; then came the arms of Alexander conquering Persia; then the invasion of the Mohammedans to the very walls of Tours; then the Crusades; and to-day we still have the eternal Eastern question with us. While each of these conflicts was momentous for Europe, none was more important in its issues for the world than the Persian Wars. For through those wars did Greece first come to a consciousness of herself. Never before did she realize her united strength,—the greatness of her inherited instincts. The fifth century B. C. was the most clearly conscious moment of Greece, if not of the world. Classic Greece—the Greece whose thought became fundamental to western civilization—was born from the Persian Wars.




    The centre of gravity of the Greek world was shifted after the Persian Wars from Miletus to Athens, from the colonies to the motherland. Indeed, the history of classic Greece is almost entirely the history of Athens. Of the large cities of Greece,—Corinth, Ægina, Sparta, and Thebes,—Athens was naturally the locality where Grecian civilization would centre when the commercial and maritime colonies fell. The Ionian race, by whom it had been settled, was a mixed race, and by nature very versatile. Before the Persian Wars it had been under the wise tyranny of Pisistratus, who took the first steps toward the founding of an Athenian empire. In the period between the two wars, Themistocles had built the Athenian fleet and thereby made Athens the great maritime and naval centre of Greece. There was, indeed, every reason why Athens and not some other Grecian city should become the new centre of classic Greece. The Spartans were oligarchical, stern, unintellectual, and offensive to strangers; the people of Thebes were held under a strict aristocratic government, the people of Thessaly were aristocratic, luxurious, and stagnant; but the Athenians were democratic, social to strangers, literary, liberal, frugal, and alert. After the Persian Wars the power of the Delian confederacy became more and more centralized in the city of Athens. Controlling the fleet of the Confederacy for her own defense and using the rich treasury of the Confederacy for her own municipal improvements, Athens under the brilliant rule of Pericles, who summoned scholars and artists from all Greece, was the only city of Greece where the Renaissance of Greece was possible. Athens had become the eye of Greece, and the following description of the Greek Renaissance is especially significant in regard to her.




    The Greek Enlightenment. Following the Persian Wars there arose throughout Greece a great national intellectual movement. The years mark the Greek Renaissance, the Age of Pericles, and the time when the Greek masterpieces in literature and plastic art were produced. Perhaps the greatest Greek production was Athens itself, whose cultural influence was personified in the scholar-politician, Pericles.




    1. The Impulse for Learning. In the first place there was a general impulse throughout Greece for education. Everybody seemed to want to know what the schools of Cosmologists had had to say about science. The Greeks now had wealth and therefore leisure; they had come into contact with the Oriental peoples and therefore they had their curiosity excited. Learning, which had been confined in the Cosmological Period to a few scholars in the schools, now came forth into the market place. Learning in the fifth century B. C. was drawn from the schools into publicity. The objects of interest had greatly widened and the learning of the scholars began to filter into the general consciousness. Whereas in the sixth century philosophy was a matter between learned men, in the fifth century we find Socrates and the Sophists teaching whosoever would listen.




    2. The Practical Need of Knowledge. But mere curiosity will not entirely explain the Greek intellectual movement. There had grown up an imperative practical need for knowledge. In Athens and other Greek cities the democracy of the fifth century B. C. had supplanted the tyranny of the sixth century. Duty and inclination together forced the citizen into active participation in public affairs. In these democratic cities family tradition and character were no longer sufficient for success; but it became generally recognized that the most useful and successful man was the educated man. The complex relations existing between states and between the citizens in the states made education absolutely necessary for the politician. Nowhere was the need of an education more imperative than in Athens; nowhere was the need more easily filled. In a very short time after the Persian Wars the social position of science changed to one of power; and the inner character of science changed from the study of nature to the study of ethical and political problems. Scientists became teachers of eloquence, for the citizen now needed to be an orator and a rhetorician. Statesmen and generals must know how to persuade. Courts of law were public, their proceeding oral, and personal attendance was therefore required. There was no man in Athens who might not be condemned, if he could not personally in court refute falsehoods and disentangle sophistries. Besides, to be beaten in debate was as disgraceful in the eyes of the public as to lose one’s cause.




    Two classes of men, with an importance hitherto unknown, appear in Greek history,—the rhetoricians and the dialecticians. Rhetoric was public oratory, necessary for the public defense of one’s rights, or for the maintenance of one’s dignity, or for the gratification of one’s ambition. The dialectic was, on the other hand, argument employed in private between two persons, usually friends, to unravel an obscurity, to reduce an opponent to silence, to exercise one’s self in the mastery of a subject, or to sift evidence. The dialectic, therefore, became a distinct mental pursuit for men who had a natural defect in public speaking or rhetoric. Besides rhetoric and dialectic, there grew up somewhat later what was called the eristic. Eristic was polemical argument consisting of catch-phrases and logical subtleties. It was taught as an art of adroit argument.




    The great Greek tragedies occupy a place in the development of the dialectic and the satisfying of the need of knowledge. Science, through the drama, transformed the old religious views and brought its new interpretation to the common people. The development of the fifth-century drama out of the epic of the sixth century was not merely a change in architectonic, but a transformation of its ethical and religious spirit. The germ was in the previous ethics, lyrics, and gnomics, yet it was fully amplified in the drama. Instead of a summary of deeds the tragic poet makes his characters talk, defend, refute, accuse, lament, etc. This gives rise to exigencies that require the dialectic. In the conflicting duties and in the justification of the wrong done by the wrong suffered, dialectical skill is called for in the drama to weigh the ethical motives in a manner that the epic does not demand. Thus the drama of Æschylus, Sophocles, and Euripides was a link between the lyric and gnomic poetry of the sixth century B. C. and the dialogue literature of Plato.15




    3. The Critical Attitude of Mind. The most important characteristic of this period is neither the intensified social curiosity nor the increased social needs. It is rather ethical in its character. It is the “critical” or “individualistic” attitude of mind. This began with the “free city feeling”—the consciousness of the free man in a free state—in the first half of the fifth century B. C., and developed rapidly into individualism and critical skepticism toward the end of that century.




    If one were to compare in a single word the history of Greece before the Persian Wars with that after the Persian Wars, he would say that the former was traditional and the latter was critical. Nevertheless, at the beginning of the Cosmological Period Greek traditional customs were being weakened by attacks upon them. Religious ideas were threatened by the Cosmologists. The subordination of the gods to the cosmic substance was an attack upon the established polytheism of the Epic, and the attack became direct in the hands of Xenophanes. It was “the divestiture of Nature of its gods by science.” The Mysteries were a part of this departure from the traditional religion. But the new and more critical scientific attitude toward traditional religion was only incidental to the growing criticism of law. In the days of the oligarchy there were two self-evident political assumptions: (1) that law has validity because it is law; (2) that obedience to law is for one’s advantage. When, however, the political disturbances began, a self-conscious individualism developed among the Greeks. The Gnomic Poets had been the first to appeal to the individual consciousness of the people. All through the sixth century B. C. Greece had stern experiences, and the individual found himself questioning the sanctity of tradition and of time-honored laws. There was no longer a tacit acquiescence in established order, and the claims of authority were no longer, as formerly, unchallenged. Confidence in political assumptions began to waver, and a critical attitude was taken toward laws which changed from year to year. The appearance everywhere of the tyrant, the vigorous personality who could set up his will against the will of a traditional aristocracy, impressed the age with the power of individual egoism. The seat of authority was shifted from tradition to the individual reason, and all institutions were brought under individual criticism.




    The Persian Wars mark the point of transition from the traditional attitude to the critical attitude of the Greek mind. In themselves the Persian Wars were a great moral uplift, and were a return for a time to the traditional institutions. The changes long since begun were suspended for a time in the united effort of the Greek nation. But the tendencies became more insistent when the danger was past. The Persian Wars had cleared the atmosphere of its pessimism and had given freedom to the intellectual movement. Then later, in the heat of that intellectual movement, individualism and criticism came to fullest fruitage. Doubt grew into positive skepticism.




    In the last part of the fifth century B. C., critical skepticism became universal. In religion the anthropomorphism of the Epic passes under ridicule. Critias declares that the gods are the invention of shrewd statecraft. In literature the Epic, in which the gods interfere in all human details, yields to the naturalistic descriptions of Herodotus and Thucydides, and to the personal note of lyric and satirical poetry. More important than all was the change of attitude toward the laws. Instead of the law having a divine authority, the individual placed himself above it and sat in judgment upon it. The tribal conception of guilt, that when a member of a tribe sinned the whole tribe would suffer at the hands of the gods, had given way at the time of the Persian Wars to that of personal responsibility and retribution. It was noted that laws change in the same state, that they differ in different states, and that moral customs have a great variety. All laws seem therefore to be made by man, and the question then arose, Is there any law which has universal validity? Is there any real prius or “Nature” of laws? In the Anthropological Period, the important question was about the real prius or “Nature” of human institutions, just as in the Cosmological Period the question was about the real prius or “Nature” of the world of physical phenomena. Yet the question of the Anthropologists was a part of the Cosmological problem. The Cosmologists had called the real prius or “Nature” (φύσις), that which ever remains like itself, and it is now asked if “Nature” in itself contains any unchanging and eternal politico-moral law. The contrast is thus drawn for all time between natural law and statute law, and the distinction dominates this period. Human legal institutions were regarded as only makeshifts, and often even as contradicting the divine law. The conflict between natural or divine law and human law appears worked out in the Antigone of Sophocles.




    The same interest in the foundations of morality and moral relations opened up the whole subject of the power of human consciousness to discern such relations. It was a logical necessity that turned thought from a review of man’s relations with his fellows to a criticism of his own constitution. What is man? What are his faculties? Has he any that give him the truth and the reality? Or do they all deceive him so that he cannot detect the real from the sham of life? What are the mental faculties used in disputation, and how are they to be trained so that man may rise to an eminence of culture among his fellows? The Greek thus turned to a criticism of his knowing faculties, and the positive social and moral demands made such a criticism necessary to his well-being. Greek science took a strong anthropological direction, and logic, ethics, psychology, rhetoric, etc., took the place of natural science subjects. The Greek in the fifth century B. C. was interested in man—in his inner activities, his ideations and volitions. Of this critical and individualistic attitude Euripides is the literary exponent; Pericles is the political personification; Socrates and the Sophists are its philosophical expression.




    The Significance of the Sophists. The Sophists were the direct means of bringing this intellectual change into Greek life. They were the bearers of this Greek Enlightenment, and they were the missionaries that spread its influence far and wide. This significance of the Sophists to the culture of Greece was never understood by the historian until Hegel set them in their true light. The dark side of their character has been painted in blackest colors, so that the word “Sophist” has carried an opprobrium with it. They were, however, the exponents of the Greek illumination, and not the cause of it. They therefore share all its weaknesses and its excellencies; and any judgment upon them is a judgment upon the time itself. The most accurate description of them is that they were the exponents of Greek culture in the age of Pericles; the worst that can be said of them is that they stimulated the Greek spirit in directions in which it should have been controlled. Their true work was to carry the gospel of Greek individualism everywhere; their fault lay in the fact that too frequently they confused individualism with hypocrisy, and led their hearers to believe that appearance knowledge is the same as true knowledge.




    The word “Sophist” had a development among the Greeks. It first meant a wise man (the Cosmologists, from Thales to Anaxagoras, were Sophists); then a teacher of wisdom; then a paid teacher of wisdom. Moreover, among the Sophists there is a difference between the early Sophists, who were inspired by a distinct desire to spread culture, and the later Sophists, who were mercenary teachers, and had on that account degenerated into mere quibblers. In general, the ground of the contemporary hostility to the Sophists was the hatred of the conservative and reactionary party, to which belonged Aristophanes the satirist, Æschylus “the father of tragedy,” and the exponent of institutional morals, and Xenophon, who stood for a complete return to a patriarchal state. This party was very bitter against the exponents of the new and radical spirit springing up in Greece. All the philosophers of the new learning, including Socrates, suffered at the hands of those who would conserve the old traditions. In particular, the accusations against the Sophists of this period were: they were cavilers; they taught for pay; they represented the universalizing of education against the old aristocracy; they menaced institutions.




    The Sophists were then primarily and, on the whole, the transmitters to the people of the culture of the time. They were the teachers of the humanities to that age. They were not technically philosophers, but were interested in philosophical questions. Protagoras was the only Sophist who was the author of any fruitful philosophical conceptions. Gorgias made occasional essays into philosophy. But besides Protagoras and Gorgias no other Sophists can be classed as philosophers, except possibly Hippias and Prodicus.




    The Sophists introduced a profusion of knowledge among the people. They made investigations in language, logic, and the theory of cognition. They taught literature, history, grammar, the principles of the dialectic, the eristic, and rhetoric—all subjects concerned with the art of human expression. They studied and taught the special subjects concerned with human relations, like ethics, the theory of knowledge, psychology, and politics. Anything that had a place in Greek culture was systematically and skillfully presented by such men as Protagoras, Gorgias, Hippias, and Prodicus, who were men of encyclopædic erudition. The Sophist took the education of the Greek child at the age of sixteen, after he had received his elementary training, first at home and then at the hands of the teacher at school. The Greek boy’s education was naturally divided into two parts: gymnastics for the body and music for the soul. Under music was included geometry, performance on the lyre, pronunciation, the chorus and poetry, astronomy, physics, and geography. At the age of sixteen he got his instruction by meeting public men, such as the Sophists, in the street, in the Agora, and other public places. It was at this period of his life that the Sophist took his education into those higher branches which were necessary for his success in politics, society, and law. Thus the instruction of the Sophist was usually for a specific purpose, and thus rhetoric, dialectic, and the mental sciences were in great demand.




    The Prominent Sophists. The list of Sophists is a long one. The first to call himself a Sophist and a teacher of public virtue was, according to Plato, Protagoras of Abdera. He was also probably the most eminent of the number. He was born about 480 B. C. Polus and Thrasymachus were the last; and Aristotle mentions the Sophists as in the past. So that we may conclude that as a band they existed only one hundred years (450–350 B. C.). Already at the beginning of the fourth century (400 B. C.) their importance had greatly diminished. In this hundred years we find some fourteen or fifteen prominent Sophists. There is, first, Protagoras, whose theory of knowledge is not only in itself a contribution to thought, but also of importance as a factor in forming the materialist atomistic doctrine of the school of Abdera,—the school of Leucippus and Democritus; Gorgias of Leontini, the head of an embassy to Athens, a man of eloquence, whose style was imitated by Thucydides and whom we might have studied in connection with the Eleatic school, for he carried out still further the doctrines of Zeno; Prodicus, the pupil of Protagoras and Gorgias, a brilliant man and a traveler, whose method of instruction was used by Socrates; Hippias, contemporary of Prodicus, remarkable for his mathematical, physical, and historical erudition, and a man full of vanity; the brothers, Euthydemus and Dionysiodorus, teachers of eristic; the rhetorician Thrasymachus and the rhetoricians of the school of Gorgias, viz., Polus, Lycophron, Protarchus, and Alcidamus; Evenus, rhetorician, moralist, and poet; Critias, the leader of the thirty; Callicles and Hippodamus.




    Many of these men were reformers. Some (as Alcidamus) were opposed to the institution of slavery in Greece; some to marriage; some (as Lycophron) to the nobility; some to the inequality of property; while Hippodamus was the first to propose an ideal state.




    The method of argumentation employed by the Sophists was first to perplex and confuse their opponents as to what had been taken in the past as valid. Then they made their opponents ridiculous by drawing out consequences from their statements. Their conclusions were often verbal and their witticisms vulgar.16




    The Philosophy of the Sophists. The philosophy of the Sophists was only the logical following out of the general attitude of the time toward all traditions. The more the old physical theories fell into disrepute, the more the changes of the world of politics seemed to indicate instability everywhere, the more opinions differed on the same subject,—so much the more did the possibility present itself to the Sophists of taking two contradictories as equally true, and so much the faster did the whole Greek world lose faith in any valid truth and in any certain knowledge. The dogmatism of the Cosmological Period is thus naturally followed by the skepticism of the Anthropological. Beginning with the cautious and enlightened relativism of Protagoras, there grew up a volume of criticism, until the later Sophists applied destructive doctrines to everything. The best representatives of the philosophical aspect of the Sophistic movement were Protagoras and Gorgias.




    1. The Relativism of Protagoras. Although theoretically skepticism is the centre and logical result of the Sophistic movement, the teaching of the greatest Sophist, Protagoras, cannot be strictly called skepticism. Philosophically, skepticism is not the denial of this or that particular belief as true, but the denial of the existence of any truth whatever. Protagoras refused to make any positive statements—either in denial or affirmation—about ultimate truth, because, as he said, we have no insight whatever into the nature of absolute truth. Our knowledge is confined to motions and the phenomena of motion. His teaching would be called in modern times relativism or phenomenalism. The fundamental principle beneath such a doctrine is that knowledge is human—never absolute, but always relative.




    The relativism of Protagoras was based on two principles: the first is that of universal change, which he borrowed from Heracleitus; the second is, so far as we know, original with Protagoras,—that sense-perception is the only source and only kind of knowledge. In Heracleitus’ doctrine change is universal, each term of a series of changes passing into another. The senses are a part of this flux, and since they are, according to Protagoras, the only source of knowledge, knowledge is ephemeral and unreal. Reason is extended and continued sensation. A movement external to the organism stimulates an organ of the body and is met by a reacting movement of the organ. The result is perception. Perception being itself a process, each present moment of perception is the only knowledge. We cannot know things as they are in themselves; there is no insight into the Being of things over and above our perceptions. On the contrary, reality is not only what it perceptually appears for each individual, but also what it appears at each individual momentary perception.




    What is the result of such a theory of knowledge? Protagoras expresses it well in his famous words, “Man is the measure of all things.” It is absolute sensationalism. There is no truth except that of the present moment. Each man sees the truth for himself at the moment of his perception. It does not matter if another has a different perception. It does not matter if at the next moment his perception differs. Each perception exists at the moment, is true, and at that moment is the only perception. There are as many truths as there are individuals, as many as there are moments in an individual’s life. Each individual is the measure of the true, the beautiful, and the good; for a thing that is good or true to one man may be harmful or false to another. Metaphysical discussions are vain, for the only reality to prove is the content of the present moment. All causes and ultimate criteria are impossible to be known.




    2. The Nihilism of Gorgias. As the philosophy of Protagoras teaches that everything is equally true, that of Gorgias teaches that everything is equally false. Gorgias declared that Being, knowledge, and the communication of knowledge are impossible. Starting from the dialectic of the Eleatic, Zeno (as Protagoras started from that of Heracleitus), Gorgias maintained: (1) Nothing is; (2) If anything is, it cannot be thought; (3) Even if it can be thought, it cannot be communicated. The knowledge of the thing is different from the thing; the expression of the thought in words is different from the thought itself.




    The Ethics of the Sophists.—The Application of their Critical Theory to Political Life. The ethical-political life was of paramount importance to the Greek. When the later Sophists began to scrutinize it from the point of view of the individual, their skepticism became a direct menace to Greek political institutions. The individual became a law unto himself, and the citizen set himself up as superior to society. Since the time of the Gnomic poets the content of both moral and political laws had become more and more a subject of reflection; and at the time of the Sophists the whole foundation of law was called in question. When the individual man is declared to be the measure of all things, all legal and moral institutions hang in the balance. All rules of conduct and all laws become then artificial and merely conventional products; and just as there is no standard of truth or error in knowledge, so there is no standard of good citizenship or morality. The good man is the prudent man; the good citizen is the successful and powerful man. Might is right.




    Thus the Sophists came to teach such doctrines as these: Laws are made by the strongest, represent their will, and must be obeyed if they cannot be disobeyed; it takes a strong man to make a law, but a stronger to break it; the laws are only conventions invented either by the many to restrain the powerful few, or by the few to enslave the many. Even religions are devices of the crafty to enchain the people. Obedience to law is therefore a matter of personal interest. Happiness is the most important consideration of the individual. Sometimes personal interest conflicts with law and law does not then bring happiness, for criminals are often the most happy. It is not obedience to law that brings happiness but (Polus) a shrewd calculation of ends with no regard to right or law. The Sophists made no attempt to put their theories into execution. They expressed the sentiments of the Greek people, and Greek public opinion then pointed to segregation and individualism. Plato said that, after all, the Greek public was the great Sophist.




    It was thus that the distinction arose between positive law and natural law. Reflecting upon the differences among the constitutions of the Greek states and upon the constant alterations in these constitutions, the Sophist concluded that the greater part of them were of human invention. They were positive laws and were to be contrasted with natural law, which was such law as is binding on all men equally. Natural law is therefore of greater worth than positive law, and is set in antithesis to it. Sir Henry Maine says in his Ancient Law that the Greeks did not found any system of jurisprudence, because natural law was always referred to by them in arguing any question. The only way to find natural law is to strip it of the mass of conventional laws. The word “nature” has been in its history one of the most ambiguous of words; and Protagoras’ teaching that “nature” consists of primary ethical feelings is hardly a complete and satisfactory definition. The more the theory of the Sophists limited “nature” to human nature, and to human nature in its capricious and individual aspects, so much the more did statute laws appear antagonistic to natural law and seem to be detrimental to it.




    Summary.




    1. Although a skepticism and a criticism, Sophistry was a relative advance over the traditionalism and dogmatism of the Cosmologists.




    2. Sophistry turned the attention to man and his interests as the principal object of inquiry.




    3. The Sophists stood for freedom of thought by pointing to individual consciousness as the final court of appeal.




    4. Although the Sophists differed very much in their teaching, they had a mutual dependence and common presuppositions.




    5. The Sophists disregarded the likenesses and emphasized the differences among men.




    6. The Sophists built up their doctrines upon the basis of a sensationalist psychology.


  




  

  

    CHAPTER V



    SOCRATES (469–399 B. C.).


 

Table of Contents








    Socrates and Aristophanes. There were two ways in which the other elements in Greek society tried to meet the Sophists. One was led by Aristophanes, the other by Socrates. Aristophanes was a rich nobleman who looked back with pride upon the good old times. He would have a government of the best rather than of the many. He would destroy the Sophistic movement, and he wrote many satires upon Greek life with that end in view. His satire, The Clouds, is of especial interest in this connection. Socrates represents the other way in which the Sophistic movement was met. He accepted the Sophistic movement, but he read more deeply into it than the Sophists themselves, and he tried to find its truth.




    The extraordinary personality of Socrates is the central figure in this age of critical inquiry. For the first time do we find philosophy centred in a great personality, and there is no more picturesque figure in history. The exposition of his doctrines is essentially a biography. He wrote nothing himself, and the literary sources of his life and teaching are found in Xenophon’s Memorabilia and Symposium, in the writings of Plato, and in those of Aristotle. They throw different lights upon his character, and together give a fairly complete picture. Xenophon records the sober, practical, and popular side of Socrates, caught in casual conversation. Plato idealizes Socrates, especially in his later writings, and he reveals Socrates’ character on its imaginative and spiritual sides. Aristotle is more discriminating and less sympathetic, but always reliable because he is a generation removed.17




    The Personality and Life of Socrates. Alcibiades described Socrates as like the little cases sold upon the streets of Athens, which were made in the shape of Silenus and contained a carved image. The description was apt, for Socrates had a fine spiritual nature within an astonishing shell. He was short, stout, and thick-set, with his head set upon his shoulders. His eyes were bulging, his nose flat with upturned nostrils, his mouth big and grinning, and his beard disordered. His protruding belly was set upon slender legs, and his dress was slovenly. Nevertheless his geniality, his fine humor, the unselfishness which he manifested unstintedly toward his friends, exercised an irresistible charm upon all the remarkable personalities of his time. Over the Athenian youth his influence was very great, and he surrounded himself with a large circle of admirers, to the neglect of his home cares and his wife Xantippe. While the habit of the Sophists was to talk in private and for pay, Socrates was distinguished from all his contemporaries by the fact that he would talk in the public places with any one, rich or poor, and without remuneration.




    His life had its ascetic side. He was frugal in his needs. He went barefoot, summer and winter, and his clothing was the scantiest. He was abstemious in food and drink. While on occasion at the feast he would drink more wine than any one else, yet he never was seen intoxicated. The ascetic side of his nature is seen in his refusal to cultivate gymnastics, because such training required much food. He tried to limit his wants. He was a model of hardiness, self-denial, and self-mastery, as many an anecdote will show. “No one ever saw or heard anything wicked in Socrates,” said Xenophon. “So pious was he that he never did anything without first consulting the Gods, so master of himself as never to prefer pleasure to goodness, so sensible as never to err in the choice between the better and the worse. In a word, he was the best and the most happy of men.”




    At times Socrates seems intellectually stiff and prosaic. This may have been incidental to his asceticism, or the result of it. He was indifferent to the sensuous, and he explained the beautiful in terms of the useful. He refused to walk out because trees and flowers could teach him nothing. Art offered no suggestions to him, for it is useless even if it is inspired. His unpoetic and prosy nature was perhaps not due so much to his lack of taste as to his original mind overflowing with ideas. He was not perceptive, but reflective. He said that astronomy is a mystery, geometry is land measuring, which any man can do, arithmetic is merely permissible, and physics something to be neglected. “Ye may judge how unprofitable these studies are by seeing how men differ among themselves.” He was once found dancing at home by himself when he was expected to be at a dance with others, and his practical nature is also revealed in the fact that at the feast he was reminded of its utility.




    The influence of Socrates’ dæmon or divine voice upon him is very interesting. He felt himself divinely called by his dæmon (Apology, 29, 33 f.) to unremitting labor in the moral perfecting of society through an examination of himself and his fellows. Socrates was moved by a deep religious feeling in all that he undertook. This divine leading is what he designates as his dæmon. He speaks of it as “the God” or “the gods” which speaks to other men through the oracles. This divine voice was ever with him, but as to specific actions it only warned him against the injudicious action, never incited him to the correct action. Specifically it did not tell him what to do so much as what not to do. When he was about to prepare a defense beforehand that he should make to the judges, his dæmon interposed, and so he relied upon the inspiration of the moment. On one of his campaigns he was observed to stand in communion with the dæmon the whole day, unmindful of the weather.




    As to the education and intellectual training of Socrates, one must say that it formed a factor of less importance in his life. The uniqueness of Socrates’ character is only in small measure to be accounted for by his environment. He was one of those men who would have been great in any time. He got but little from his father, who was a sculptor, or from his mother, who was a midwife. He was not strictly an educated man, although he had the early education of an Athenian youth, and of course no one could grow up a citizen of Athens in the time of Pericles without absorbing its culture. His formal education probably consisted of music and gymnastics, and he was certainly familiar with the preceding schools of philosophy. Socrates lived a long life of contented poverty, and he dedicated his life to the public. Two inherited instincts were strong within him, which alone will account for his career: (1) his strong religious persuasion that he was acting under a mission from the gods; (2) his great intellectual originality, as shown in his teaching and in his power over others.




    There are few striking events in Socrates’ career, except his death. He was born in Athens in 469 B. C. He began his divinely appointed work of redeeming Athens from the dangerous tendencies of the Sophists at the commencement of the Peloponnesian War. He served in three campaigns as a soldier. He also acted, when called upon, as prytanis, or lawgiver, although he stood aloof from political activity. At the advanced age of seventy he was accused of corrupting the youth and denying the gods. His life thus far would have seemed to be one of unimpeachable moral and brilliant intellectual monotony. But his death illuminates his life and makes it heroic, because his death shows what in reality his life was,—the tragic epitome of the Athenian social situation. His death was not due to himself, although he could have escaped, nor to his judges, although they could have acquitted him. It represents the inevitable conflict between the Greek ideal of universalism and Greek individualism. Its value is therefore historic. His particular accusers were actuated by personal animosity. Behind them were many others whom his efforts at reform and his bitter irony had made hostile. Behind all was the voice of Athenian conservatism against the Athenian culture movement. The charges against Socrates were in part true, and besides as a moral reformer he had been a public nuisance. Yet his death was a judicial murder. He was found guilty by his judges. To the sentence of death proposed by Meletus, one of his accusers, Socrates had the right to propose an alternative sentence, and the judges must choose between the two. Had Socrates proposed a small fine, it would probably have been accepted by the judges. He proposed, however, that Athens provide for him at the public expense, arrogant as he was in his complacent sense of virtue. The judges then could do nothing else than pronounce the sentence of death. This was delayed thirty days on account of the sacrifice at Delos. Even then Socrates could have easily escaped from jail. But he refused to do the law a wrong, and drank the hemlock in May, 399 B. C.




    Professor G. H. Palmer points out the irony that characterizes the life and death of Socrates. He stands for the harmony of opposite qualities. He devoted himself to the good of Athens, and yet Athens put him to death. In the service of the eternal was he sacrificed. His own personality is an exemplification of this irony. In appearance his un-Greek physical ugliness is in contrast with his beautiful Greek soul; he was the most austere and yet the most sensitive of men; he was always a serious moralist and yet always a jester; he was scarcely out of Athens and yet he was a world’s man; he was the world’s philosopher and yet he had no system of thought and left no writings.




    Socrates and the Sophists. In his point of departure Socrates is in entire agreement with the Sophists. He is a critical philosopher. Criticism is the starting-point of his philosophy as a whole, and he begins each particular argument afresh with a critical examination of its grounds. This means that he, like the Sophists, turns to the individual reason as the final court of appeal. Like them he refused to accept any traditional dogma unexamined, and he commenced a critical inquiry into all kinds of conceptions. Socrates and the Sophists are one in the spirit of the Greek illumination in their critical attack upon intellectual problems. Socrates’ famous saying that “virtue is knowledge” could equally well be put into the mouth of Protagoras; and the doctrine of Protagoras that “man is the measure of all things” could be ascribed to Socrates without inconsistency.




    In his conclusions in one respect Socrates arrives at the same point as the Sophists,—but in only one respect. He agrees with them as to the worthlessness of the results of natural science. Natural science cannot be worth while, because it does not lead to moral excellence. The meagre results of the Cosmologists show the worthlessness of natural science to man. In this one respect Socrates’ criticism leads him to skepticism like the Sophists,—to a skepticism of natural science.




    But in his conclusions as to the value of human nature, Socrates set himself entirely against the outcome of the reflections of the Sophists, and indeed of his time. In the absorbing anthropological topics of his time, he laid the foundations of a constructive philosophy against the skeptical conclusions of the Sophists. In human matters he maintained that there is a validity to truth and a possibility of absolute knowledge. He admitted with the Sophists that there are obscurities in human thought, and that obviously the standard of truth does not belong to any one man. But while the Sophists emphasized these contradictions and reasoned therefore that no valid truth existed, Socrates cut his way through such contradictions and obscurities, emphasized the identity in men, and maintained that the truth is in all men together,—in humanity. It exists as an ideal to be striven for by men together. When Protagoras says that “man is the measure of all things,” he means by “man” the individual man; while Socrates, if he had used that expression, would have meant “humanity.” And Socrates means by his principle “virtue is knowledge” that the knowledge of that same humanity (i. e. insight, reason) is virtue; while Protagoras, agreeing as he did formally with the maxim that “virtue is knowledge,” would always define “knowledge” as the individual feelings. “The individual man is the measure of all things,” Protagoras would say; “Humanity is the measure of all things,” Socrates would reply. “Virtue is knowledge gained by the feelings,” Protagoras would say; “Virtue is knowledge gained by the reason,” Socrates would reply. Beneath the changing capricious individual, beneath the variety of men, Socrates believed that there was a common humanity, one unchanging man, who contained the ultimate truth. There are many opinions, ideas, and feelings, but only one knowledge. This knowledge is rational; and human nature is a unity in the possession of this knowledge.




    This is the principle that distinguishes Socrates from the other leaders of the Greek Illumination. While he was imbued with the motives of the Greek culture of his time,—curious about its results, feeling its usefulness, and critical of all tradition,—he nevertheless withheld himself from its skeptical conclusions. Any culture illumination runs the danger of defeating itself and becoming skeptical of its own powers. This is what actually happened in the Sophistic philosophy. But when Socrates set himself against this superficial and self-destructive outcome of his age, he became in his constructive philosophy the clearest and most comprehensive expression of that age. Because he grasped the principle of the Greek Enlightenment deeply and formulated it constructively, his intellectual reign became historically established. The fundamental principle of the philosophy of Socrates was therefore the real principle of classic Greek civilization, and by saving that principle he saved Greek civilization for modern Europe.




    The Unsystematic Character of the Socratic Philosophy. The casual reader is often troubled to know for what precisely Socrates is searching. The vagueness of the Socratic quest is partly due to the fact that he had no system. Indeed, he had no groundwork for a system of thought. His psychology or theory of the human mind was undefined. He speaks of sensations and perceptions, but they, with the feelings and the will, are considered by him to be unimportant factors in the conscious life. On the whole, the mind was thought by him to be an aggregation of conceptions or ideas. The feelings cloud the activity of these conceptions, and the only feeling to which Socrates attached any importance was his dæmon or divine voice. This grew to be his mentor as he grew older. Socrates never made a scientific psychological analysis. He began rather with three assumptions which amounted to convictions. They were these: that only by acquiring conceptions is true knowledge to be found; that virtue consists in acting according to conceptions; that the world has been designed according to conceptions. Conceptions were, so to speak, an obsession with Socrates.18 They were his postulates, his instruments, and his goal. The other factors of the mind were neglected by him.




    The Ideal of Socrates. The goal of the quest of Socrates is an ideal, and in the nature of things had the vagueness of any ideal. The content of an ideal has to remain undefined until it has been gained by experience, and then of course it is no longer an ideal. Any ideal, however, can be stated formally, and the formal and deductive side of knowledge has had an important place both in practical conduct and in the history of science. Socrates could state his ideal formally and to some extent he could give it content; but it always remained for him an object to be sought. He believed that the ideal lay in conceptions and could be found if he got the truth of any one conception. So he undertook to define such conceptions as friendship, courage, prudence, etc., but his search was never satisfied. Nevertheless, the search itself was scarcely less important to him than its accomplishment.




    The ideal of Socrates was Knowledge or Wisdom, and his formal statement of the ideal was Knowledge is Virtue. The primal end to be striven for is wisdom, that is, in conceptions and by conceptions. But where are these conceptions to be found but in one’s own mind? Therefore the region of the quest of Socrates was his own mind, and his motto was, “Know thyself.” And what is this Virtue of which knowledge or wisdom is the equivalent? It does not mean virtue in the narrow modern meaning of the term, nor yet in the narrow original meaning, of warlike prowess or valor. The Greek word which Socrates used was ἀρετή, and is best translated excellence or ability. In the history of the word it had a variety of meanings, like the Latin word virtus, whose equivalent it is. It is derived from the same root as the word Ἄρης, Ares (or Mars), the name of the god of war. While therefore originally it meant military valor, it came to mean any kind of excellence. In modern times there appeared a book called The Greatest Thing in the World, which had as its aim to show that Christian love is the “greatest thing in the world.” To Socrates not “Love” but “Wisdom” is the “greatest thing in the world,” and Greek civilization is thus contrasted with that of Christianity.




    But now the question comes, What kind of knowledge or wisdom does Socrates mean as the greatest excellence? In contrast to the Sophists, who relied upon the sensations and impulses as wisdom, Socrates turned to that element which had been the decisive factor of the culture of the time. This was insight. The greatest excellence is insight. He who acts according to his feelings is not sure of his knowledge, but he who acts according to insight has the greatest excellence in the world. But Socrates restricts the meaning of knowledge still further. Not only is knowledge to Socrates insight, but it is moral insight. For the problems in which he was interested were the problems of human life and principally the problem of self-examination. Thus we can translate the conventional formal statement of Socrates, viz., Knowledge is virtue, into this rather longer sentence, Moral insight is the most excellent thing in the world. For the first time in the history of thought philosophy is founded upon a moral postulate.




    What the Socratic Ideal involves. We have now examined the meaning of the formal statement of the Socratic ideal. A further question along this same line concerns what that ideal involves.




    1. In the first place, to possess knowledge is to act righteously. Knowledge ＝ righteous conduct. Socrates does not mean that knowledge is merely the condition of right conduct; he means that knowledge actually constitutes moral conduct. The development of the reason is actually the same as the development of the will. Knowledge is virtue and virtue is knowledge. Vice is ignorance and ignorance is vice. To have an insight into the truth is the principle of living. Not only is deficient insight the cause of evil, but it is itself the greatest evil. Not only does a man act wrongly because he does not know the good, but not to know the good is the greatest wrong that can happen to him.




    2. Not only is moral insight the same as virtuous activity, but this insight is always accompanied by happiness. The will follows the recognition of the good, and the appropriate action makes man happy. Happiness is the necessary result of moral excellence. The Wise Man knows what is good for him and does it; thus in his performance he becomes happy. Socrates would subscribe to the proverb “Be good and you will be happy.” Such teaching on the part of Socrates implies that he believed two things: (1) that man by unremitting earnest examination of himself and others could gain such perfect happiness; and (2) that the world is under providential guidance. Socrates never expressly denied the existence of the Homeric gods and never expressly declared himself a monotheist. He is, however, always referring to one over-ruling wisdom. He had a personal conviction of immortality, but he never attempted its proof. Although Socrates had little confidence in human knowledge about the world of physical nature, he was animated by a belief that amounted to a conviction in the providential arrangement of the world. In such a divinely ordered world the good must be happy. Only a perfect wisdom can, however, be certain that always the results of his actions will gain happiness in the environment in which he lives; but still man can be sure that happiness increases proportionately with knowledge. Greek philosophy did go beyond this point in ethics, and this is called, in technical language, eudæmonism. Eudæmonism and hedonism are pleasure theories that are similar. Eudæmonism is the theory that active well-being is the highest good in life and that that good is always accompanied by pleasure. In hedonism pleasure is the good to be aimed at. In history eudæmonism has easily degenerated into hedonism.




    3. Socrates makes moral insight the same as virtuous activity, and he says that its inevitable accompaniment is happiness. Does he also make moral insight the same as utility? According to Xenophon, Socrates regards moral excellence as that which is most useful. Indeed, in some of the Platonic dialogues Socrates seems to define insight as the art of measuring or prudence, and it is pointed out that Socrates developed no virtue so fully as self-control. In the exigencies of the argument Socrates also often resorted to the useful to define the good. The question, What is the good? often resolves itself into the other question, What is the thing good for? Indeed, the form of the argument often assumes the vicious circle: Why is the act just? Because it is useful? Why is it useful? Because it is just. For the purposes of disputation, in which Socrates was always shrewd and not always scrupulous, he so frequently refers the good to what is suitable to men’s happiness and profit that his philosophy does not seem to rise above the relativism of the Sophists. But it is certain that Socrates strove to transcend this relativism, although not with full success and although his formulated teaching does not always go beyond it. However, that he believed in an absolute rather than a relative good appears in many ways: in his doctrine that it is better to suffer wrong than to do it; in his strict conformity to law rather than to save himself from death by breaking the law; in his constant interpretation of life as right-doing, ethical improvement, and participation in the good. The utility that is always in the background of his thought is the usefulness for the soul. We may conclude, therefore, that it was only superficially for the purposes of argumentation that Socrates made the useful an equivalent of moral insight.
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