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Forward

The connected character of Plutarch’s world is epitomized by the opening of On the
Obsolescence of Oracles, where the old legend of Zeus releasing two eagles, one from the East,
one from the West, whose flight converged at the navel of the world in Delphi, is updated
to introduce two of the participants in the dialogue: Demetrius of Tarsus, who has been
travelling in Britain, and Cleombrotus of Sparta, who has just returned from Egypt, and has
visited ‘the country of the Troglodytes’ and sailed far up the Red Sea." Other dialogues have
Roman participants as well as Greek; and Plutarch projects internationalism back into the
pre-Persian Wars period in The Dinner of the Seven Wise Men, which boasts a Scythian

participant, Anacharsis, and the involvement at a distance of the Egyptian pharaoh Amasis.

This diverse ‘human community™ in Plutarch’s writings is the subject of the essays in this
volume, which mirror that diversity and provide a rich series of readings of the ways in

which Plutarch articulates the connectivity of his cultural and political world.

Karin Schlapbach’s analysis of Plutarch’s writing about dance, a cultural practice which
connected great swathes of Plutarch’s geographical and cultural world, demonstrates that
the experience of dance described in Plutarch is particularly valuable in connecting us to
ancient society. This is true not least because of all the arts, dance is the hardest to record.
Sebastian Scharff notes that Plutarch is very fond of athletic metaphors, and both the first
two essays offer reminders that metaphor both explains the world it describes and also is
illuminated, even created, by it. In general in the volume, connections are forged, often very
deliberately by Plutarch himself, not only between contemporaries but between the past and

Plutarch’s present, and between that present and ours.

Rebecca Moorman’s meticulous examination of the brutal execution of Mithridates in

Plutarch’s Artaxerxes introduces another form of connection between the reader and the text

1 We are protected from cynical assumptions about the possibility of Plutarch exaggerating the cosmopolitan nature of his
world by archaeological finds such as the tombstone of Regina at Arbeia (South Shields) on Hadrian’s Wall. Regina was a
woman of the Catuvellauni (whose territory lay north of London in modern Bedfordshire, Buckinghamshire, and
Hertfordshire). She was the freedwoman and wife of Barates, who was from Palmyra in Syria, and who caused a line of
Palmyrene to be added to the tomb’s Latin inscription.

See: https://romaninscriptionsofbritain.org/inscriptions/1065#edition (accessed 9 November 2022).

2 I borrow the phrase from Richter 2011: 21-54.


https://romaninscriptionsofbritain.org/inscriptions/1065#edition

— the heady combination of disgust and fascination which the narrative provokes, and the
resulting connection of feeling between the reader and the narrated Persians. The
relationship between the global and the local, and the intermediate position between the
two occupied by Rome, is further explored by Schmidt, who notes that the Roman Questions
are concentrated on the city of Rome itself. Schmidt also brings into sharp relief the (perhaps

inevitable) Hellenocentric perspective of the Roman Questions.

Jeftrey Beneker’s analysis of the Philopoemen-Flamininus, however, suggests Plutarch can be
more critical of the Greek past, especially of its disunity. Here and in Schmidt’s essay, too,
the present is visible in the past and vice versa, and Plutarch’s own world is connected to,
and partly explained by, the past. Plutarch was capable of deploring Roman disunity as well
as Greek (see Pompey 70, where the best of the Romans and some Greek observers reflect
sadly on the waste of civil war), but Beneker is undoubtedly right that this pair calibrates
itself around a triple focus on the local, the national (that is, Greece as a whole) and the
global (that is, Greece under the sway of Rome). The last of the Greeks is overtaken by
something bigger than Greece. Beneker also stresses the connection of the narrative to the

Plutarchan presence via visual reminders of the Greek past.

Susan Jacobs focusses more on the practical significance of the links Plutarch builds between
the past and his contemporary present, and between Greeks and Romans; Noreen Humble,
by contrast, concentrates on Sparta and assesses Plutarch’s relationship with it. Once again,
the imagined Sparta of the past and the Sparta of the present are held in a continuum, though
as Humble points out, Plutarch’s contemporary Sparta was very difterent from the Sparta of
his Lives, which was itself an evolving construct. Once again, the perspective imposed by

Rome alters the dynamic.

Finally, Chandra Giroux, the editor of the volume and to whom we also owe the excellent
colloquium on which it is based, and the thoughtful Preface, considers Plutarch in his
Boiotian context. Plutarch’s localism, as Giroux convincingly shows, is demonstrated by his
knowledge and love of his whole region, not only Chaironeia, with whose history he is
minutely acquainted. My own favourite example of his use of local Boiotian history is the
story with which Plutarch opens his Life of Cimon, a sad tale of a wild boy who murders the
Roman commander who has made unwelcome romantic overtures to him, returns to
murder the magistrates who condemn him, and runs away to lead the life of a bandit. When

he is lured back and murdered in the bathhouse, his spirit haunts the place in such a sinister



way that the baths have to be abandoned.” The awkward relationship with the occupying
Romans (the commander is planning to consummate his passion for Damon by force when
he is killed sacrificing in the market-place — but Chaironeia has embraced Romanitas to the
extent of having a bathhouse), the sense of the city’s hinterland, and its troubles — it is small
and neglected, which emboldens the Roman, and it can ill afford the rapacity of the vengeful
Damon, introduces Plutarch’s declaration of intent to write the life of Lucullus, the pair of
Cimon, since Lucullus twice assists the city after this distressing incident. The haunting
persists even to Plutarch’s own day, making one of the now familiar connections between
the Greek past and the contemporary present; but happily, it is implied, after Lucullus
relations with Rome are better. Giroux captures with a wealth of detail the zest with which
Plutarch introduces the reader to his city and his region, its customs, its strategic importance,

and the tapestry of its history.

The volume as a whole demonstrates clearly the capaciousness of Plutarch’s view of the
world, his ability to look beyond the local without overlooking its importance; his ability
both to feel — and demonstrate in practical ways — a local attachment and yet also to swim
in a bigger river, to meet Romans and others on an equal footing, and to seek to understand

the full gamut of the connected world of the Roman empire.

JUDITH MOSSMAN, Coventry University — judith.mossman@coventry.ac.uk

References:

Ma, J. 1994. “Black Hunter Variations,” Proceedings of the Cambridge Philological Society 40: 49-80.
Mossman, J. 2019. “Plutarch’s Ghosts,” in D.F. Ledo and L.R. Lanzillotta (eds.), A Man of Many Interests:

Plutarch on Religion, Myth, and Magic. Leiden: 59-75.

Richter, D.S. 2011. Cosmopolis: Imagining Community in Late Classical Athens and the Early Roman Empire.
Oxford.

3 On this passage see Ma 1994: 49-80; Blamire 1989 ad loc., and Mossman 2019: 59-75, esp. 61-66.
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Preface

This volume derives from an international workshop of the same name, organized by Hans
Beck and Chandra Giroux at Miinster University, Germany, on February 6 and 7, 2020.
The event was made possible through funding from the Alexander von Humboldt
Foundation and the Chair of Greek History at Westfilische Wilhelms-Universitit Miinster.

For this workshop, we asked our participants to consider how Plutarch represented cultural
practices in the past and in his present, and how he engaged with said cultural practices
before the backdrop of an increasingly connected world. Cultural practice, for our purposes,
refers to the activities, events, rituals, language, and expressions that were used, produced,
and repeated to create meaning in the everyday lives of the participants. The practices could
be traditional or newly constructed but were all exposed to change and challenge over time.
They were helpful compasses of orientation for both insiders and outsiders because of their
ability to instill a sense of belonging when combined with local discourses. Keeping these
ideas in mind, we asked how Plutarch conceived of cultural phenomena in local spheres and
in relation to the wider world. Was it possible to discern expressions of cross-fertilization,
hybridization, or entanglement? The present volume is the result of the fruitful and lively

discussion during the workshop and in the ensuing months to publication.

Almost immediately after our workshop in Miinster the world went into lockdown because
of the COVID-19 pandemic. For many of us, it was our last in-person event for
approximately 1.5-2 years. Right after we discussed how international our meeting was,
with participants from Canada, Germany, Switzerland, the United Kingdom, and the
United States of America, we were confined to our local worlds in a wholly unique way.
Although our individual experiences were unique, the pandemic brought to light and
connected us to the local in new ways, in some cases heightening our local awareness. We
limited our travel and existed primarily in our local spheres. But we remained connected to
our global networks and friends through the internet and social media outlets. It became
common to ask, “How are the case counts in your area? What kind of restrictions are in
place?”, and comparing the answers to our own experiences. Our local and global
peripheries had never been so obvious, and yet we also gained an appreciation for how they
were intricately intertwined. In some ways, living through the pandemic enabled us to
consider the workshop questions from a new perspective. Granted from a changed personal

experience with our own local cultural practices and the global ones that were no longer as



available to us. Plutarch’s parochial life in Chaironeia — see specifically his statement in

Demosthenes 2.2 — suddenly became much more relatable.

Nonetheless, much like Plutarch, we remained connected to the outside world. Our personal
and academic networks, collaborations on projects (such as this one), and planning for future
travel, kept us engaged with our global contexts. This volume comes not only from our rich
academic discussions pre-COVID 19, but also from our own lived experiences through the
pandemic as we witnessed the changing and challenging times that affected more than just

cultural practices.

It is from this atmosphere of change and challenge that this volume arose, and for this I have
many people whom I would like to thank. First, Hans Beck, whose support, not only of the
initial conference but also of the edited volume, is immeasurable. Next, thank you to the
entire editorial board of Teiresias Supplements Online, who offered their encouragement,
thoughts, and excitement about this volume. Thanks are also due to the two peer-reviewers
whose observations and critical eyes improved this collection of papers and helped to
transform it into a comprehensive whole. Lastly, I would like to extend my deepest
appreciation to the contributors of this volume, not only for their endless enthusiasm but
also for being such an inspiration in how they supported each other throughout the entire
process, from conference presentation to final submission. In a world of isolation, you have

all made everything feel so close. Thank you.

CHANDRA GIROUX, McGill University, Montreal — chandra.giroux@mail.mcgill.ca
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The following abbreviations have been employed for Plutarch’s works:

Lives
Aem.

Ages.
Ale.
Alex.
Ant.
Arat.
Art.
Arist.
Caes.
Cam.

Cat. Mai.
Cat. Min.

Cic.
Cim.
Cleom.
Cor.
Crass.
Demetr.
Dem.
Eum.
Fab.
Flam.
Galb.

Aemilius Paullus
Agesilaus
Alcibiades
Alexander
Antony

Aratus
Artaxerxes
Aristides

Julius Caesar
Camillus

Cato Maior
Cato Minor
Cicero

Cimon
Cleomenes
Coriolanus
Crassus
Demetrius
Demosthenes
Eumenes

Fabius Maximus
Titus Flamininus
Galba

Lucullus
Lycurgus
Lysander
Marcellus
Marius

Nicias

Numa Pompilius



Ot.
Pel.
Per.
Phoc.
Phil.
Pomp.
Pub.
Pyrrh.
Rom.
Sert.
Sol.
Sull.
Them.
Thes.
Ti. Gracch.
Tim.

Moralia
Amat.

An seni

An vit. ad

infel. suff.

An. virt.
Apophth. Lac.

Comm. not.

Consol. ad
Ap.

Conv. sept.
sap.

De amic.
mult.

De cap. ex
inim. util.
De def. or.

Otho
Pelopidas
Pericles
Phocion
Philopoemen
Pompeius
Publicola
Pyrrhus
Romulus
Sertorius
Solon

Sulla
Themistocles
Theseus
Tiberius Gracchus

Timoleon

Amatorius (Dialogue on Love)

An seni respublica gerenda sit (Whether an Old Man Should Engage in
Public Affairs)

An vitiositas ad infelicitatem sufticiat (Whether Vice is Sufficient to Cause
Unhappiness)

An virtus doceri possit (Can Virtue be Taught?)

Apophthegmata Laconica (Sayings of Spartans)

De communibus notitiis adversus Stoicos (Against the Stoics on Common
Conceptions)

Consolatio ad Apollonium (A letter of Condolence to Apollonius)
Convivium septem sapientium (The Dinner of the Seven Wise Men)

De amicorum multitudine (On Having Many Friends)

De capienda ex inimicis utilitate (How to Profit by one’s Enemies)

De defectu oraculorum (On the Obsolescence of Oracles)



De esu
carnium

De facie

De fort. Rom.
De frat. am.
De garr.

De gen.

De gloria
Athen.

De Herod.
malig.

De invidia
De Is. et Os.
De [ib. ed.
De mul. vir.
De plac. phil.
De primo
De Pyth. or.

De. rec. rat.
aud.

De sera

De soll. an.
De superst.
De trang. an.

De tuenda
san.
De virt. mor.

Inst. Lac.
Non posse

Par. Graec. et
Rom.
Praec. conj.

Praec. ger.

reip.

De esu carnium orationes (On the Eating of Flesh)

De facie quae in orbe lunae apparet (On the Face which Appears in the Orb
of the Moon)
De fortuna Romanorum (On the Fortune of the Romans)

De fraterno amore (On Brotherly Love)

De garrulitate (On Talkativeness)

De genio Socratis (On the Sign of Socrates)

De gloria Atheniensium (Were the Athenians more famous in War or in
Wisdom?)

De Herodoti malignitate (On the Malice of Herodotus)

De invidia et odio (On Envy and Hate)

De Iside et Osiride (Isis and Osiris)

De liberis educandis (On the Education of Children)

De mulierum virtutibus (Bravery of Women)

De placitis philosophorum (On the Opinions of the Philosophers)
De primo frigido (On the Principle of Cold)

De Pythiae oraculis (Oracles at Delphi no longer given in Verse)
De recta ratione audiendi (On Listening to Lectures)

De sera numinis vindicta (On the Delays of Divine Vengeance)

De sollertia animalium (Whether Land or Sea Animals are Cleverer)
De superstitione (On Superstition)

De tranquilitate animi (On Tranquility of Mind)

De tuenda sanitate praecepta (Advice about Keeping Well)

De cirtute morali (On Moral Virtue)
Instituta Laconica (The Ancient Customs of the Spartans)

Non posse suaviter vivi secunsum Epicurum (That Epicurus Actually Makes
a Pleasant Life Impossible)
Parallela Graeca et Romana (Greek and Roman Parallel Stories)

Coniugalia praecepta (Advice to the Bride and Groom)

Praecepta gerendae reipublicae (Precepts of Statecraft)



Quaest.
Graec.
Quaest. conv.

Quaest. Rom.

Quomodo
adol.
Quomodo
adul.
Quomodo
quis suos
Reg. et imp.
apophth.

Quaestiones Graecae (Greek Questions)

Quaestionum convivales (Table Talk)
Quaestiones Romanae (Roman Questions)

Quomodo adolescens poetas audire debeat (How a Young Man Should
Study Poetry)

Quomodo adulator ab amico internoscatur (How to Tell a Flatterer from a
Friend)

Quomodo quis suos in virtute sentiat profectus (How a Man may become
Aware of his Progress in Virtue)

Regum et imperatorum apophthegmata (Sayings of Kings and
Commanders)
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Chapter 1

KARIN SCHLAPBACH, Université de Fribourg, Fribourg
karin.schlapbach@unifr.ch

The Place of Dance in Plutarch’s World. Written Traces of a
Physical Cultural Practice

gvba &v 181y xopevovtas. .. Par. Graec. et Rom. 41

Dance is closely tied to space, and so it seems a perfect topic to explore the question of local

and connected aspects of a cultural practice in Plutarch’s world. '

Dancing necessarily takes place in a space. The very mention of dance evokes a space, even
if the latter is not named or described at all. It might be useful to recall the notorious
ambiguity of the Greek word chords, which can mean a place for dancing — a dance floor —
or the dancing itself. A case in point is Iliad 18.590-2, from the final part of the ekphrasis of
Achilles’ shield: Ev 8¢ xopdv moikiAAe TepikAuTds &upryuriels / 16 Tkedov oildv moT &ul
Kveoodd elpein / Aaidalos Aoknoev kaAAimAokaue Apiddvn (“On it the reknowned god
of the two strong arms fashioned a dance floor, similar to the one which once in the wide
spaces of Knossos Daidalos built for Ariadne of the lovely tresses”, trans. R. Lattimore,
adapted). The translation as “dance floor” seems uncontroversial, and yet the word does more
than merely evoke a physical space; it anticipates the vignette of young men and young girls
enlivening the space with their dances (593-4). This ambiguity of chords points to the
perfect interdependence of the dance and its space: the dance floor enables the dancing, and

the dancing constitutes a dance floor. It is noteworthy that in the passage at hand, the dance

1 I would like to thank Chandra Giroux and Hans Beck for the invitation to the conference at the University of Miinster.
I delivered an updated version of the paper at the University of Ottawa (online) on Nov. 9, 2020. I am grateful for the
questions and comments | received on both occasions. Special thanks also to Zoa Alonso Fernindez for her astute
observtions.

2 See, e.g., Postlethwaite 1998: 94-95, and Coray 2016: 255-260 for an overview of interpretations.

Chandra Giroux (editor). Plutarch: Cultural Practice in a Connected World. Teiresias Supplements Online, Volume 3.
2022: 17-39. © Karin Schlapbach 2022. License Agreement: CC-BY-NC (permission to use, distribute, and
reproduce in any medium, provided the original work is properly attributed and not used for commercial purposes).
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floor does not receive any physical attributes; the only specification given is that it looks like
another dance floor, one known from myth but equally devoid of material detail. Beyond
this almost tautological juxtaposition, the dance floor is first of all characterized by what
happens in it, namely the dancing. It is this interactive quality of dance that interests in the
context of this essay. Dance transforms the spaces in which it is performed, it singles them
out and makes them special. It acts upon its surroundings, including the audience, which is
a major factor in the spatial relationality of the dance and which in turn acts upon the dance

in a “feedback loop”.’

In one way or another, then, the category of space comes into play when dance is addressed,
and vice-versa, as Fitzgerald and Spentzou rightly note, one of the parameters that
characterise and define space is movement.* Unlike what they might seem, spaces are not
static and rigid physical entities but, as we know thanks to the sophisticated analyses by
Cassirer, Foucault, Lefebvre, Said, and others, they are dynamic constructs informed by

agents and ideologies.’

In addition, the fundamental role of ancient Greek civic choruses in fostering a sense of
belonging to a community is well known. The shared rhythms of communal dancing and
singing in the public space attune the individual to the group and strengthen the ties that
hold them together.® Dance is thus doubly relevant for an enquiry into cultural practice in
its relatedness to specific settings. On a larger scale, dance culture in Plutarch’s time is
dominated by professional pantomimes who, following in the footsteps of tragedy,

performed the ancient myths, some of them travelling widely and acquiring great fame.”

Dance and dancers, choruses and dancing, are mentioned frequently in Plutarch’s works.
But the enquiry into Plutarch’s views on dance, into who dances in his works, and where
and when, is complicated by two factors in particular. On the one hand, hardly any of the
passages featuring dancers or dances offer a sustained discussion of the practice. Dance is

part of mousiké, and so it is not surprising that dance is often lumped together with poetry,

3 For this concept, see Fischer-Lichte 2008: ch. 3. I am borrowing the phrase “making special” from Habinek 2010.
4 Fitzgerald & Spentzou 2018: 3.
5 See Cassirer 1931 (2009); Foucault 1967; Lefebvre 1974; Said 1978, all of which gave important impulses for the so-called
‘spatial turn’. For ancient Rome, see Alonso Ferndndez 2016: 17-20.
6 Kowalzig (2004: 56) writes that “a community’s existence and identity were based on its choral rituals”. Among more
recent studies on the Greek chorus, see Wilson 2000; Athanassaki & Bowie 2011; Kowalzig 2011; Kurke 2012; Kowalzig
& Wilson 2013; Billings, Budelmann & Macintosh 2013; Gagné & Hopman 2013; Calame 2017.
7 See Schlapbach 2020; Wiseman 2014; Hall 2013; Webb 2008; Hall & Wyles 2008; Lada-Richards 2007.

18



Karin Schlapbach — The Place of Dance in Plutarch’s World

song, music, and festivals.® It is part of a set of closely related practices and rarely singled out
and examined on its own — with the notable exception of the Table Talk, which brings up
the subject of dance in various chapters and concludes with an extended discussion of this
art (Quaest. conv. 747a-748d). One of the outcomes of the research for this essay was in fact
the realization that the Table Talk, or rather the sophisticated analysis of the formal elements
of dance in the last chapter of this work, is like an erratic block in Plutarch’s oeuvre. The
detailed attention to dance is not matched in any other work by Plutarch. Of course within
the literary tradition of symposia, the presence of dance is not an isolated phenomenon. The
major model among extant literary drinking parties is Xenophon’s Symposium, and given
the ubiquitous but cursory mentions of dance elsewhere in Plutarch’s oeuvre, one might
suspect that the discussion of dance in the Table Talk is first of all prompted by generic

convention, in addition to a general interest in culture and erudition typical of the period.’

On the other hand, the endeavour of tracing Plutarch’s take on dance as a cultural practice
in a connected world must reckon with the overwhelming presence of the past in his
writings. It is impossible to address the question of how he represents dance without also
examining the role of the past and the function of an erudition largely centred on the past,
the famous paideia of the sophists of the first and second century CE. So, despite a great
abundance of passages that can be assembled via a TLG-search for Greek words to do with
dancing, there is little to go by if we want to find out what dances Plutarch witnessed in
Chaironeia, Rome, or elsewhere, and what he thought about them in particular.” This is
very much in line with a broader observation made by F. Naerebout in an essay from 2006:
most information we have on ancient dance is generic and ahistoric. It comes from
antiquarians, musicologists, sophists, and philosophers, who assemble names of dances or
consider the phenomenon as such but offer little on specific dances or specific events that

involved dancing. Naerebout argues that help comes from epigraphy, which can go some

8 Similarly, Gérgemanns & Hirsch-Luipold (2010: 251) note that the mentions of music in Plutarch are generally
circumstantial.

9 See Garcfa Lépez 2002; Schlapbach 2011, 2018: 34-61; Driscoll 2019. Rosell (2019: 23) interprets the chapter as a literary
hommage to Ammonius, the speaker, who is presented as a new Socrates.

10 Among the most important ones are choros, choreia, chorewomai, orcheomai, orchesis, orchestes, but the Greek dance
vocabulary is a lot richer than that, including words such as skirtao (to jump), paizo (to play, to dance), kybisto (to do a
somersault), schema (dance figure), as well as names of particular dances such as pyrrhiche, kordax, emmeleia, etc. (see
Naerebout 1997: 274-289). The present essay does not make any claim to exhaustiveness.
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way towards filling the gaps by supplying information on dances performed on specific

occasions and in determinate settings."'

I would like to add, however, that we should not underestimate the potential of literary
accounts of dances belonging to a far away past or to the mythical imagination to illuminate
us about the cultural meaning of dance for those who transmit those stories. While telling
us little about actual practices, stories featuring dances and dancers are not abstract
discussions either, and they may well disclose something about how dance was
experienced.”” Conversely, even the Table Talk, which features historical persons as
participants, among them Plutarch himself, his brother Lamprias, his teacher Ammonius,
and many other known individuals, and thus seems to offer precious glimpses of the world
Plutarch inhabited (as opposed to the one he frequented in books), is hardly a window onto
Plutarch’s daily life. As noted above, it is a literary work impregnated by generic conventions
and bookish knowledge."” More importantly, the contrast I just drew up between the world
Plutarch inhabited, as opposed to the one he frequented in books, is to some extent an
artificial one. Inasmuch as the world we inhabit carries meaning, it is interwoven with the
representations, interpretations, and ideas that are articulated in books. The term “world” in
the title of this essay comprises therefore both the physical environment and a universe made

up of books, stories, and anecdotes.

Perhaps one might go even further and say that a “connected” world is so at least partly
thanks to the shared knowledge and views transported in books. At the beginning of the
Table Talk, Plutarch writes that this dialogue portrays a sample of conversations that took
place “in various places both at Rome in your company and among us in Greece” (612€;
trans. Clement & Hoffleit)."* Although the personal pronouns (uef” Uucov — map’ fiuiv) draw
a neat line between “you” and “us”, or Rome and Greece, it does not seem to matter where
exactly the conversations took place. This vagueness is indicative of an intellectual and
conversational culture straddling the Greek and Roman spheres of the empire, just as
contemporary spectacle culture is characterized by travelling pantomimes who draw large

audiences in different parts of the empire. At the same time, local traditions of choral dancing

11 Naerebout 2006. He cautiously notes that “the way in which texts and images relate to actual dances will remain the
realm of more or less informed guesses”, and that our knowledge of who danced in the real world, and where and when,
is to date very fragmentary (2006: 50).

12 See the more detailed discussion in Schlapbach 2018: 21.

13 See Klotz & Oikonomopoulou 2011.

14 omropddnv ToAN&KIs v Te Pcoun Led’ Upcv kad Tap’ Huiv év i EAAESL (Quaest. conv. 612e).
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persist or are newly revived based on transmitted knowledge of eatlier practices.” Local
dance rituals and star dancers enthralling the whole empire exist side by side, representing
different facets of imperial dance culture, which are complemented by the rich heritage of

past dances whose memory is preserved in stories and anecdotes.

In a way, then, this essay examines fwo cultural practices: dancing and writing, or dancing
and the way of writing about it. More to the point, it asks how the written stories about
dances of the past in Plutarch’s works can shed light on contemporary notions and
perceptions of dancing and in particular on the relationship between dance and space on
smaller and larger scales. In the stories about past and mythical dances we find in Plutarch,
dance is often combined with other types of kinetic behaviour, especially a flight or an
errance, kinetic activities which occupy a different scale of space. More precisely, a dance
often marks the beginning or the end of a journey, highlighting a transition from order to
disorder (and vice versa) and thus structuring time as well as well as space. One could say
that according to these tales dance channels kinetic energy, and in so doing it organizes both

space and time.

In what follows, I will ofter a quick survey of the type of contexts where dance is mentioned
and then discuss of a couple of chapters of the Parallela Graeca et Romana, where the motif
of the flight in combination with dance is prominent. Finally I will turn to a selection of
passages from the Lives and the Moralia, the latter describing the dances of the afterlife which
perhaps best illustrate the liminality of dance.

Who Dances in Plutarch?

Plutarch likes to quote the great classics, and many mentions of choruses or of dancing occur
in poetic quotations. Homer’s lines about wine yielding laughter and dancing, for instance,
are quoted in the Table Talk (Quaest. conv. 645a) and in the treatise On ralkativeness. In the
latter, it is really the subsequent line from Odyssey 14 that is at stake:

‘olvos yap avddyel / fHAeds, &s T Eépénke ToAUppovd Tep naA’ &eioal, / kai 6’

amaAdv yehdoal kai T opxricacBar avijke.” kai Ti TO SewdtaTtov; dn kai

15 See Graf 2022.
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YéAws kal Spxnois; oudtv &xpl ToUTwV: ‘Kai T1 ETros TTpoénkev, &mep T &ppnTov

&uevov’

‘For wine (says the Poet) urges a man to sing, though he be wise, And stirs to
merry laughter and the dance’. And what is here so very dreadful? Singing and
laughing and dancing? Nothing so far — ‘But it lets slip some word better unsaid’
(De garr. 503e, quoting Od. 14.463-6; trans. W.C. Helmbold)."

The lines, which in the Odyssey are addressed by Odysseus to Eumaeus, evoke the symposium
and its age-old role of testing, surpassing, and ultimately confirming the boundaries of
decent behaviour. Dancing is included in a set of physical practices (along with singing and
laughing) that are in themselves not judged negatively but that seem to prepare the ground
for verbal transgressions. Such quotations and anecdotes characterise a literary culture typical
of the beginning Second Sophistic, in which the past blends in seemlessly with the present.
The literary tradition provides a treasure trove of memorable lines and anecdotes that
articulate thoughts, ideas, and values around dance that are still meaningful in the present.
The examples that could be adduced are abundant. In the treatise on whether an old man
should be in charge of government (An seni respublica gerenda sit), Pindar’s line xopoi kai
Moioa kai AyAaia (fr. 199 Snell-Macehler) serves to highlight the claim that “theatrical
exhibitions, festive processions, distributions of food, ‘choruses and the Muse and Aglaia’, and
the constant worship of some god, smooth the brows of legislators in every senate and
assembly and repay its troubles many times over with pleasure and enjoyment” (An seni 787b-
¢; trans. H.N. Fowler, adapted)."” The fact that dance is lumped together with a series of

other entertainments is typical.”

Looking for more precise answers to the simple questions of who dances in Plutarch, and
where and when, the list that can be drawn up includes such diverse people and occasions
as philosophers, tragedians, and other educated members of the elites past and present, as
well as women, farmers, boys, slaves, and the disembodied soul. The anecdotes about
Socrates’ alleged dance practice, mentioned in Xenophon’s Symposium in the spirit of a

playful exploration of boundaries just mentioned, recur more than once in Plutarch, for

16 The lines are quoted also at Reg. et imp. apophth. 179e~f; a version of the idea became proverbial (see Tosi 22017 no.
907). ’
17 See also Lyc. 21.3 and Senn 1978: 60-61.
18 See Senn 1978: 60-61.
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instance in De tuenda sanitate praecepta and in the Table Talk."” In the latter work, the tragic
poet Phrynichus is adduced as inventor of countless dance figures, while Plutarch’s brother
Lamprias serves as an arbiter for the dancing paides (boys or slaves) because he is known as
a fine dancer in the palaistra, where he practices the pyrrhic and “shadow-boxing”
(xepovouia).”® According to the Life of Lycurgus, young Spartan women were encouraged
“to dance and sing at certain festivals when the young men were present as spectators”, and
Samian flute-girls and ballet dancers (6pxnoTpides) are credited with immense power over

men in the Amatorius.*!

In line with this heterogeneous list, the contexts in which dance occurred are also diverse.
In the case of free male adults, for instance, it makes all the difference where they perform
their dances: while Plutarch’s brother Lamprias may dance in the palaistra in order to keep
fit and offer an example to the young, he would not do so at the symposion, where dancing
is an entertainment provided by slaves or professionals. Some passages reflect real-life

experience, others transport bookish knowledge.

Dance and Flight

Antiquarian, bookish knowledge is the subject of the Parallela Graeca et Romana, a work
transmitted under the name of Plutarch which juxtaposes Greek and Roman versions of the
same type of myth. According to the latest extensive treatment of the Parallela Graeca et
Romana, this is a spurious work, perhaps a parody of the tendency to compare Greek and
Roman culture so prominent in Plutarch.” As such, however, the Parallela Graeca et Romana
neatly encapsulate elements we also find in the canonical works. The last two pairs of tales
feature dancing in ways that can almost be read as a blueprint for some of the connotations
of dancing that recur elsewhere in Plutarch. The collection concludes with a pair of tales

mentioning each a founder of a city (ch. 41, 315{-316a):

19 De tuenda san. 124e: 16 Scokp&Tel yupvaoiov v oUk andis 1 8pxnots (“to Socrates, dance was a not unpleasant exercise”;
cf. De tuenda san. 130e; Quaest. conv. 711e).

20 Phrynichus: 732f; cf. TtGF 1, 3 T 15; Lamprias: 747ab. Some sources suggest that under certain circumstances dance
was an acceptable activity for free males in classical Achens: Aristoph. Frogs 727-730; Pl. Laws 2, 654a-655b.

21 Lyc. 14.2; Amat. 753d.

22 Ibifiez Chacén 2014. Schneider 2019 adduces fresh arguments for the authenticity (albeit without addressing the
incriminated style of the work).

23



Karin Schlapbach — The Place of Dance in Plutarch’s World

HIHZIZTPATOZX é&vnp Egéoios éupuAiov pdvov dpdoas épuyev eis AeApous kai
NPWTa TOV Bedv ToU oiknoetev. 6 8 ATOAAwvY dveiAev &vba &v {81 xopevovtas
&ypoikous BaAlois eAaias toTepaveopévous. yevduevos 8¢ KaTd Tva TOTov Tis
Acias kal Bsacduevos @UAAols EAaias E0TEQAVWUEVOUS YewpYoUs Kal
XOpevovTas, #kTioey autoU TOAW kal ékdAecsv EAaiolvtar cos TTuBokArs ©

2auI05 Ev TPITw [ecwpyikddv.

THAEIONOZ 'O8vooctws kai Kipkns e’ dvalntnow tol matpos meugbeis éuade
TéAWw kTioal, EvBa &v 181 yewpyoUs E0TEPAVWHEVOUS Kal XOPEUOVTAS. YEVOUEVOS
8¢ kaTtd Twa témov Tijs Italias kai Beacduevos dypoikous Tpvivols kKA&Sors
EoTEPaVOpéVOUs Kal OpxNoel TpoosukaipolvTas, #kTioe TOAw, ATmd ToU
ouykupnuaTos TTpiviotov dvoupdoas, v Pwuaiol mapaywyws TTpaiveotov

kaAoUotv cos ioTopel AploTokATs év TpiTe TtaAikdv.

Hegesistratus, an Ephesian, having murdered one of his kinsmen, fled to Delphi,
and inquired of the god where he should make his home. And Apollo answered:
“Where you shall see rustics dancing, garlanded with olive-branches.” When he
had come to a certain place in Asia and had observed farmers garlanded with olive-
leaves and dancing, there he founded a city and called it Elaeiis. So Pythocles the
Samian in the third book of his Treatise on Husbandry.

When Telegonus, the son of Odysseus and Circe, was sent to search for his father,
he was instructed to found a city where he should see farmers garlanded and
dancing. When he had come to a certain place in Italy, and had observed rustics
garlanded with twigs of oak (prininoi) and diverting themselves with dancing, he
founded a city, and from the coincidence named it Prinistum, which the Romans,
by a slight change, call Praeneste. So Aristocles relates in the third book of
his Italian History (trans. F.C. Babbitt).

The dancing, a key element in these tales, is the occasion for the farmers to wear garlands.
And in each tale the type of garland (olive, oak) is the aifrion of the name of the newly
founded city (Elaeus, Prinistum). In his 2014 dissertation, Alvaro Ibifiez Chacén notes the
etymological aition of the name of the city, and he considers the oracle in these two tales as

a variant of a more common oracle according to which someone must point the prospective
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founder to the right place by showing it to him or by handing over a handful of soil (iraditio

per terram / glaebam).>

But is that all? In a context that is all about territory, or finding the right place for a new
city, are we sure that the dancing has no significance in itself? If these tales were only about
the etymological connection between the olive or the oak and the names of the new cities,
what is the point of introducing dancing farmers? It is intriguing that Servius transmits the
same etymology of the name Praeneste but does not mention dancing farmers, and it does

not look like he merely abridged a longer version that included them:

Praeneste locus est haud longe ab urbe, dictus &mwo Tév mpiveov, id est, ab ilicibus,
quae illic abundant (Aen. 7.681).”*

Contrarily to what we read in Servius, the olive and the oak we encounter in the Parallela
Graeca et Romana are not just part of the natural environment; they have been integrated
into a festive ritual which allows the farmers to wear garlands and dance. This version seems
to be presupposed also in Strabo and Pliny the Elder, who transmit Polystephanos and
Stephane respectively as former names of Praeneste.” But while the garlands account for the
name to be given to the future city, it is the dancing that singles out the place for its
foundation: where the farmers dance, there is the right place for the new city. In these tales
the dancing makes a place special, and it marks a new beginning. It prepares the ground,
both literally and metaphorically, for a city, which will be set off from the land worked by

the farmers.® The space destined for the new city is neither farmland — the farmers won’t

23 Ibafiez Chacén 2014: 483. See Strosetzki 1958: 5-9. Konon transmits an example of traditio per terram (Narr. 25), and it
is intriguing that it features “playing children” (wo8es ... maiCovTes): they playfully formed bread loafs out of mud and
handed them over to the Cretans who had been searching for Daidalos (paizo is one of the Greek verbs for dancing).
Similarly also Plutarch, Quaest. Graec. 22, 296d-e.
24 Ibafiez Chacén 2014: 485f. assumes that these tales are pure fiction, invented by the pseudo-Plutarchan narrator
following established patterns. As such, they might actually reflect the most common ideas associated with dance (the
phenomenon is discussed in Menand 2018). On mythical and antiquarian repertories establishing and canonizing
knowledge in the early empire, see Kénig & Woolf 2013; Zucker 2013; Horster & Reitz 2010; Kénig & Whitmarsh 2007;
for this kind of endeavour in Plutarch, see Oikonomopoulou 2013; Morgan 2011.
25 Strabo 5.3.11; Pliny, nat. hist. 3.64. See Ibifiez Chacén 2014: 485.
26 A parallel may be provided by a connection between bull-headed dancers and the foundation of a city, discussed by
Rothwell 2007: 45-52.
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trample their crops” — nor an untouched wasteland; it is a different, liminal zone halfway

between nature and culture, characterized only by the dancing that takes place in it.

The simple fact that dancing serves to set off the space in which it takes place and make it
special recalls an anecdote we find several times in Plutarch, for instance in Apophthegmata

Laconica 219e:

Aapwvidas Taxbeis éoxatos Tol xopoU UTd ToU TOV Xopodv ioTAVTOoS ‘eUye’

elTeY, ‘@ xopayé, EEeUpes TS Kal aUTn 1 Xwpa &TIHOS ovoa EVTIUOS YévnTal.

Damonidas, being assigned to the last place in the chorus by the director,
exclaimed, “Good! You have discovered, chorus leader, how this place which is

without honour may be made a place of honour” (trans. F.C. Babbitt, adapted).”

If this Damonidas were asked what it really is that ennobles the place he is going to take up,
perhaps he would reply that it is not so much the dancing as his own self. Still, he occupies
his spot as a dancer, and again it seems that a physical space is singled out and transformed

by what happens in it.

Dancing is mentioned also in the penultimate chapter of the Parallela Graeca et Romana. In
the two tales, dance means a moment of heightened visibility for two maidens, Marpessa
and Salia.”” Each of them is snatched away by a man, who flees with her (ch. 40, 315e-f):

EYHNOZ "Apeos kai Ztepdmms Ttnv Oivopdou yruas AAkimmnv éyévvnoe
BuyaTépa Mapmmooav, fjv Tapbévov éppoupel. kai 'ISas 6 Apapéws apmaoas
€K Xopou épuyev. 6 8¢ maTrp Sico§as kai ur cuAAaBcov eis TOV Aukdpuav Eppuyev

£QUTOV TTOTANOV Kai aBdavaTos yéveto cos Aooibeos v TpdTw AiTwAKGV.

27 I owe this observation to Zoa Alonso Ferndndez, who also notes that dancing is assigned to the post-agricultural season
at Hor. ¢. 3.18.6-16 and Calp. Ecl. 4.127-131.

28 See also Reg. et imp. apophth. 191f; Conv. sept. sap. 149a; Apophth. Lac. 219¢; similar remarks are made by Agesilaus at
Apophth. Lac. 208d and by Aristippus at Diog. Laert. 2.73. See Sansone 2012.

29 Dancing as occasions for courtship are common. Plutarch mentions the “custom for the maidens of Ceos to go in a
company to the public shrines and spend the day together, and their suitors watched their sports and dances” (De mulierum
virtutes 12 [249d]).
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ANNIOZ 8t TovUokwv Pacikevs Exwv OuyaTtépa eluoppov Tolvoua
SaAiav, Tapbévov étrhpel. KdbBntos & ék TGV £monuwy idcov Thv Tapbévov
TaiCovoav Npachn, kai U oTéywv TOV EpwTa fipTTace kai 1yev els Pcounv. 6 d¢
TaTthpe emdicdfas kai ur cuAAaBcov HAaTo eis TOV TTapeovoiov Totaudv, &g
Avicov yeTcovoudobn: Tij 8¢ Zahia ouyyevduevos Kabntos émomoaTto Aativov
Kai Z&Alov, &’ v ol eUyevéoTATOL KATHYOV TO YEvos: cos AploTeidns MiAriolos

kai AAéEavdpos O TToAuioTwop ev TpiTw TTaAikdv.

Evenus, the son of Ares and Sterope, married Alcippe, the daughter of
Oenomaiis, and begat a daughter Marpessa, whom he endeavoured to keep a
virgin. Idas, the son of Aphareus, seized her from a band of dancers and fled. Her
father gave chase; but, since he could not capture them, he hurled himself into
the Lycormas river and became immortal. So Dositheiis in the first book of

his Aetolian History.

Annius, king of the Etruscans, had a beautiful daughter named Salia, whom he
endeavoured to keep a virgin. But Cathetus, one of the nobles, saw the maiden
dancing and fell in love with her; nor could he control his passion, but seized her
and set out with her for Rome. Her father gave chase, but since he could not
capture them, he leaped into the river Pareiisium, and from him its name was
changed to Anio. And Cathetus consorted with Salia and begat Latinus and
Salius, from whom the most noble patricians traced their descent. So Aristeides
the Milesian, and also Alexander Polyhistor in the third book of his Italian
History (trans. F.C. Babbitt).

The Roman version is more detailed: the destination of the couple is Rome, where they
become the ancestors of important Romans, and the narratio Romana contains an aition, the
name of the river Anio. It must be noted that whereas Latinus is known from many sources
as the mythical ancestor of the Latin people, albeit with different genealogies, Salius is not
attested as a nomen gentile but as the designation of the priests performing a ritual dance, the
tripudium (see below). The name of the maiden, Salia, emphasises the dancing, which is the
starting point for the plot of this tale.” While in ch. 41, the dance of the farmers marks the

30 Slightly more detail on Marpessa’s dance is offered in schol. Hom. II. 9.557: iptraoce v képnv xopetousav v ApTémdos

(see Ibafiez Chacén 2014: 476).

27



Karin Schlapbach — The Place of Dance in Plutarch’s World

end of an errance, here the dance of the girls or young women gives way to a flight towards
a new place and, at least in the Roman version, a new beginning. The rivalry between the
father and the abductor is strong; the girls are snatched away from one community in order
to be integrated into a new one, while the father dies as he pursues the couple. The dance
clearly occupies different moments in the two sets of tales, but its association with a
disruption of the community, a flight or departure, and a new settling can also be observed
in ch. 41, where Hegesistratus committed a murder and flees, and Telegonus searches for

his missing father, before they each found a new city.

A closer look at occurrences of dance in Plutarch reveals that these tales from the Parallela
Graeca et Romana offer a pattern that is found elsewhere too. Perhaps the most conspicuous
parallel is the Life of Theseus. Not only is it intriguing that Ariadne is known for having
received a dance floor built for her by none other than Daidalos (see above, p. 16), but the
fact that Theseus took her with him on his flight from King Minos is similar to the tales
about Marpessa and Salia.”" Also, the institution of the Crane Dance, or Geranos, on Delos
clearly marks the beginning of a new tradition which, Plutarch points out, is allegedly still
alive (21.1-2):

Ek 8¢ tiis Kpritns dmomAéwv eis Afjdov kaTéoxe kai TG 0edd BUoas kai dvabeis
TO appodiotov & mapa Tis Api&duns EAaPev, éxdpeuce peTa TGV Nibécov xopeiav
fiv €11 viv émTeleiv AnAious Aéyouot, pipnua Tédv év 1éd AaBupivbep Tepiddeov
kai  Si1eEdBcov, € Tt pubudd  mapaAAdfers kai  avehifeis  ExovTi
yryvouévn. kaAeital 8¢ TO yévos ToUTo Tijs Xopeias Umd AnAiwv yépavos, cos
lotopel Aikaiapxos. €xopevoe d¢ Tept Tov Kepatdova PBoopdv, €k KepATwV

OUVNPUOOHEVOV EUW VUMWY ATTAVTWV.

On his voyage from Crete, Theseus put in at Delos, and having sacrificed to the
god and dedicated in his temple the image of Aphrodite which he had received
from Ariadne, he danced with his youths a dance which they say is still performed
by the Delians, being an imitation of the circling passages in the Labyrinth, and
consisting of certain thythmic involutions and evolutions. This kind of dance, as
Dicaearchus tells us, is called by the Delians The Crane, and Theseus danced it

31 The sources mention only that Ariadne fell in love with Theseus without dwelling on the precise circumstances (Plut.
Thes. 19.1-3; Pherecydes, FGrH 3, 148a). But of course the labyrinth, whose connection with dance will be borne out by
the Geranos, plays a role.
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round the altar called Keraton, which is constructed of horns (kerata) taken entirely
from the left side of the head (trans. B. Perrin).

The Life of Theseus is known for its methodological remarks in the preface, where Plutarch
explains that after having composed the Lives of Lycurgus and Numa, he now ventures into
the uncharted territory of myth, subordinating it to reason and making it look like history.
In this connection, it is not without interest if Plutarch mentions that the dance instituted
by Theseus is “still now” performed (¢t1 viv), even though he cautiously refers to his sources
(Aéyouot), among which is Dicaearchus (the passage is fr. 85 Wehrli) and perhaps also
Callimachus, who describes the Geranos in his Hymn to Delos (lines 310-3). He does not
make it entirely clear whether the generic “they say” refers to these earlier authors, or to
written sources closer to his time, or even to eye witnesses of his generation. As a matter of
fact it is very unlikely that the Geranos was still performed during Plutarch’s lifetime.” But
Plutarch may have been interested in suggesting a continuity between the mythical past and
the present, where the persistence of the ritual would offer a sort of guarantee for the veracity

of the mythic tale, and the tale would in turn motivate the ritual.

Be that as it may, within the myth the performance of the Geranos highlights Theseus’
successful flight from Crete with Ariadne and the end of the recurring sacrifice of Athenian
youths demanded by King Minos. It is noteworthy that Plutarch describes the dance as an
imitation of the Labyrinth, interpreting it thus as a choreographic representation of Theseus’
exploit and escape from danger after having slain the Minotaur.”® On this view, the dance
not only celebrated Theseus’ victory and overcoming of a bloody ritual, it reenacted them,
giving the progress from violent confrontation to the conquest of safety a choreographic

expression.

The dances discussed so far are beginnings or end points of journeys, and they mark
moments of transition: from flight or errance to security (Par. Graec. et Rom. 41; Thes. 21),
from the family of the father towards a new union (Par. Graec. et Rom. 40; Thes. 21). In their
very concrete way of channelling and organizing kinetic energy, they are a civilizing force

that establishes order in society.

32 Delos was destroyed in the first half of the first century BCE and seems to have been abandoned after that. On the
Geranos, see Lawler 1946; Detienne, 1983; Naerebout 1997: 286 n. 656, and the literature quoted ibid. 131f.

33 See Olsen 2021. Naerebout (1997: 286 n. 656) doubts that there is a historical connection between the Geranos and the
Labyrinth.
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Civilizing Dances, Dangerous Dances

Plutarch attributes the institution of civilizing dances in the Roman world to King Numa
(Life of Numa 8.3):

oUTco 81| HETECOPOV KAl TETPAXUUEVOV BTjHov o Likpds oudt pavAns oiduevos elvat
TpayHaTelas peTaxelpicaocBal kal HETaKOOUfioal TTPOS EipNvny, ETMNYAYETO TNV
ATO TGV Beddv Ponbeiav, T& pév ToAA& Buocials kal Troutais kai xopeials, &g
aUTOs wpYylaoe kai KaTEéoTnoev, Gua OeuvOTNTL dlaywymv Emixaplv Kai
PIAGvbpcoTov 118ovnv gxovoals, dnuaywyav kai Tibaocelwy T Bupoedes kal

pAoTrdAepov

Numa, judging it to be no slight or trivial undertaking to mollify and newly
fashion for peace so presumptuous and stubborn a people, called in the gods to aid
and assist him. It was for the most part by sacrifices, processions, and dances, which
he himself appointed and conducted, and which mingled with their solemnity a
diversion full of charm and a beneficent pleasure, that he won the people’s favour

and tamed their fierce and warlike tempers (trans. B. Perrin, adapted).

This passage recalls Livy’s famous account of the introduction of ludi scaenici to Rome (7.2).
Livy also notes that the dancers — who in his account were brought in from Etruria to
appease a plague in the year 364 — were new for “a warlike people” like the Romans, who
had hitherto known only circus games, and he has a similar emphasis on the mixture of
seriousness and jesting in the newly introduced dances.’ Plutarch, however, attributes the
institution of choral dances (choreiai, Bernadotte Perrin translates “religious dances”) to a
much earlier period; also, he depicts Numa as a choreographer and, hence, the dances as

indigenous. Numa’s innovation marks the beginning of civilization for the Romans, and

34 Liv. 7.2.3-4: “When neither human wisdom nor the help of Heaven was found to mitigate the scourge, men gave way to
superstitious fears, and, amongst other efforts to disarm the wrath of the gods, are said also to have instituted scenic
entertainments. This was a new departure for a warlike people, whose only exhibitions had been those of the circus; but indeed
it began in a small way, as most things do, and even so was imported from abroad. Without any singing, without imitating
the action of singers, dancers who had been brought in from Etruria danced to the strains of the flautist and performed not
ungraceful movements in the Tuscan fashion” (trans. B.O. Foster, adapted); et cum vis morbi nec humanis consiliis nec ope
divina levaretur, victis superstitione animis ludi quoque scenici, nova res bellicoso populo—nam circi modo Spectaculumﬁwrat,—inter
alia caelestis irae placamina instituti dicuntur; ceterum parva quoque, ut ferme principia omnia, et ea ipsa peregrina res fuit. sine
carmine ullo, sine imitandorum carminum actu, ludiones ex Etruria acciti ad tibicinis modos saltantes haud indecoros motus more
Tusco dabant. See also Hor. ep. 2.1.139fF.
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probably a more settled life, with processions and dances instead of incursions and battles,

even if some of the dances involved carrying weapons.

The Life of Numa also contains a description of the priesthood of the Salians, with a
development on their name which incidentally raises the question of whether the Salians are

indigenous or not (13.4-5):

ToUTwV olv pUuAakas kai auiréAous amédelfe Tous ZaAious iepels. ZdAlol B¢
ekAnBnoav, oux, cs éviol puboAoyolol, Zaudbpakos Avdpods 1| MavTtivéws,
Svoua ZaAiov, TpwToU TNV €vdTTAIOV EkBIBAEavkpovovTes. AAAS uaAAOY ATTd
T OpxNoews auThs, &ATIKRs oUons, v UTTopxoUvTal SIaTTOPeUSUEVOL THV
AW, dtav Tas iepas MEATas dvaldPoootv év 6 MapTicy unvi, povikols pév
gvdedupévol xiTwviokous, uitpais 8¢ xaAkals émelcoopévol TAaTeials kai kpdvn
XaAk& @opolvTes, tyxeipidiols 8¢ pikpols Ta SAa kpovovTss. 1) 8¢ &AAN Tiis
OPXNOEWS TTOdGV Epyov €0T(" KlwoUvTal yap EMTEPTAS, EAryHoUs Tvas kai
HeTaBoA&s év PUBUE Txos EXOVTL Kal TTUKVOTNTA UETA PCOUNS KAl KOupdTNTOS

aTod184VTES.

For the watch and care of these bucklers, then, he appointed the priesthood of
the Salii. Now the Salii were so named, not, as some tell the tale, from a man of
Samothrace or Mantinea, named Salius, who first taught the dance in armour;
but rather from the leaping which characterized the dance itself. This dance they
perform when they carry the sacred bucklers through the streets of the city in
the month of March, clad in purple tunics, girt with broad belts of bronze,
wearing bronze helmets on their heads, and carrying small daggers with which
they strike the shields. But the dance is chiefly a matter of step; for they move
gracefully, and execute with vigour and agility certain shifting convolutions, in

quick and oft-recurring rhythm.

Plutarch considers the Salians as indigenous, and the etymology which derives the name of
these priests from salio, to dance, is the one retained also by Varro and Festus.” But

alternative accounts circulated — Varro knew both hypotheses — even though the attempt to

35 Varro, De lingua latina 5.85; Festus p. 329; Serv. Aen. 2.325; 8.285. 663; Dion. Hal. Ant. 2.71.3. On Plutarch favouring
Latin etymologies over Greek ones in Romulus and Numa, see Buszard 2011.
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trace the Salii back to Greek roots, just as it was done for other Roman religious institutions,
seems to be historically unfounded.” Samothrace and Mantineia are probably not chosen
randomly: the former is known for its cult of Magna Mater, and in the latter a festival in
honour of Persephone and Kore was celebrated, the Koragia. Dancing was very likely
prominent in both of them, and so they must have seemed plausible places of origin for the

Roman Salii.”

Moving on to protagonists closer to Plutarch’s own time, we find less positive instances of
dancing in the Lives. The Life of Caesar recounts an incident involving a Libyan dancer who
put Caesar’s army into peril on their campaign against the Numidians, allies of the

republican forces (52.5-6):

kai ToTe Tédv Kaloapos imrmrécov oxoAnv aydvtwv (ETuxe yap auTols avnp Aipus
¢mBeikvipevos Spxnotv dua kal povavAdv Badpatos afiws, ol 8¢ Tepmduevol
kabijvto Tols Taiol Tous Immous emTpéypavtes), tEaipuns TrepieABSvTES
guP&AAovcty of ToAéuiol, kal ToUs pEv avuToU kTelvouol, Tols Ot el TO
oTpaTdTESOV TTPOTPOTAdNV EAauvouévols ouveloémeoov. el 8t un Kaioap autds,
Gua 8¢ Kaioapt TToAAicov Acivvios BonBolvTes €k ToU Xapakos Eoxov Thv puyTv,

BlemémpakT &v O TOAENOS.

Indeed, while Caesar’s horsemen were once off duty and a Libyan was showing
them how he could dance and play the aulos at the same time in an astonishing
manner, and they had committed their horses to the slaves and were sitting
delighted on the ground, the enemy suddenly surrounded and attacked them,
killed some of them and followed hard upon the heels of the rest as they were
driven headlong into camp. And if Caesar himself, and with him Asinius Pollio,
had not come from the ramparts to their aid and checked their flight, the war

would have been at an end (trans. B. Perrin, adapted).

The detail about this dancer’s multitasking is interesting, because at the very end of the

republican period, in the 20s BCE, the sources highlight a new division of labour between

36 Isidor, orig. 18.50: Saltatores autem nominatos Varro dicit ab Arcade Salio, quem Aeneas in Italiam secum adduxit, quique
primo docuit Romanos adolescentes nobiles saltare. The different ancient accounts are discussed by Heinzel 1996.

37 On the Salians, see Prescendi 2022; Castaldo 2022; Ferri 2021. Curtis (forthcoming) notes that their dance serves to
sanctify the boundaries of the city.
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dancers and musicians that allowed dancers more freedom of movement.*® It must therefore
have impressed not just Caesar’s horsemen, but perhaps even more so Plutarch’s readers, that
this Libyan was able to dance and play the aulos at the same time. Dance is essentially a
distraction here, and the Libyan dancer almost made the Romans lose the war as they barely

managed to escape the assault.”

An essentially negative connotation of dance, which in this episode opens the door to
calamity, recurs in many contexts, and especially where dance is associated with Africa or
Asia. A passage from the Life of Antony is a case in point (24.2). After reaching Asia in 41
BCE, Antony lives a life of luxury, with Kings and Queens at his doorstep, and

luteplayers like Anaxenor, aulos-players like Xanthus, one Metrodorus, a dancer,
and such other rabble of Asiatic performers, who surpassed in impudence and
effrontery the pests from Italy, poured like a flood into his quarters and held sway
there. It was past all endurance that everything was devoted to these
extravagances (Avagnvopes 8¢ kibapcpdol kai Zolbol xopaiAat kai MnTpdSeopds
TIs  OpxnoTns kai TowoUTtos &AAos  Aciavddv  akpoaudTtwv  Biaocos,
UmepBaAAopéveov Aapupia kai BeopoAoxia tas amd Tis Itatias kijpas, eioeppun
Kai S1dKel TNV avAfv, oUdev v dvek T, eis TaUTa pOPOUUEVEOV ATTAVTWOV; trans.

B. Perrin, adapted).

The dancer, Metrodorus, has a Greek name, but he is lumped together with a band of Asiatic
entertainers, who are clearly (and unfavorably) set oft from their Italian counterparts, even
if the latter do not fare much better here. Ewen Bowie notes that “the types of performer
mentioned (sc. in this passage) belong to the less intellectual end of the spectrum of Greek
culture, though clearly these types of performer acquired international reputations and
correspondingly generous honours and rewards in Plutarch’s time”.* This captures well the
ambivalent reputation of dancers in the early empire, which was often tied to their far-away

places of origin."

38 Livy 7.2.

39 Pelling (2011: 401-402) notes that the incident is not mentioned elsewhere, though it may be linked to events recounted
in Bellum Africum 52.

40 Bowie 2004-2005: 119.

41 See Schlapbach 2020 and Andujar, forthcoming, who discusses ancient Greek and Roman dance as a site of racialization.
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Evidently, then, the origin and ethnic or cultural affiliations of dancers were a point of
interest for Plutarch. This is, however, not unique to him or his generation, nor is the
negative connotation of foreign dancers: as early as in Homer, dance is more than once
associated with non-Greeks: with the Trojans or the Phaeacians (as Edith Hall showed in an
essay from 2010). Dance, as much as it permeated and defined ancient Greek culture, was
always susceptible to accusations of exoticism, excess, and luxury. The civic choruses are one
thing, but paid entertainers or dancing slaves, male and female, are another. Plutarch
transports versions of these inherited misgivings, all the while preserving the positive
connotations of dance as marking moments of respite, safety, and harmony, which may be

placed in between periods of danger, hostility, and flight.

Dancing in the Other World

The idea of dancing as a (provisional) endpoint of a journey is perhaps taken furthest in the
dances of the afterlife. Ancient Greek choral dances on the whole can be characterized as
expressing civic cohesion, harmony, and well-being, and by analogy the choreiai of the
disembodied souls, too, have entirely positive connotations. The souls of those who have

lived well will partake in them.

The depiction of blissful dances in the afterlife, which is essentially a Platonic motif, is
informed by the role of dance in ancient mystery cults.” Our knowledge of these cults in
Eleusis, Samothrace, and many other places, is notoriously scant, but Plutarch contributes
several passages that offer some indirect clues — indirect because the references to mystery
rites are clear, but at the same time Plutarch describes the afterlife. One of these passages is
Amatorius 766b:

‘O yap s aAnbdds époTikds Ekel yevduevos kai Tols kaAols OpAnoas 1§ Béus,
EMTEPLOTAL Kal KaTwpylaoTal kai SiaTeel mepi TOV auTtol Bedv &vw xopedwv kai
OUNTTEPITIOAGOV, &xpl oU TIAAW eis Tous ZeAnvns kail Appoditns Aetudovas EABcov

kal katadapBcov £Tépags &pxNTal YEVECEWS.

42 For the Platonic appropriation of imagery related to mystery cults, see Riedweg 1987; on dance in mystery cults, see
Schlapbach 2018: 149-154.
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The true lover, when he has reached the other world and has consorted with true
beauty in the holy way, grows wings and joins in the continual celebration of his
god’s mysteries, escorting him in the celestial dance until it is time for him to go
again to the meadows of the Moon and Aphrodite and fall asleep before he begins
another existence in this world (trans. W.C. Helmbold).

This dance in the company of the heavenly bodies, which is influenced by Plato’s Phaedrus
(249d-250c), represents not a definitive end, but a phase in between two lives, a phase of
spatial and temporal alterity, an interval. Purificatory rites (eletai and katharmoi) may be
necessary before the soul is able to enjoy the playing and dancing in the afterlife (Non posse
27, 1105b). Fragment 178 Sandbach, transmitted by Stobaeus, also describes the afterlife in
terms of mystery rites. At first the soul wanders around, errs and gets lost, it is frightened
and desperate, until it beholds meadows and dances: “And pure regions and meadows
welcomed them, offering voices and dances and solemn ceremonies of sacred sounds and
holy apparitions™.* The sequence of wandering and erring followed by a vision of orderly
movement juxtaposes different types of kinetic activity, one undirected and painful, the

1.44

other harmonious and blissful.** The dances mark the arrival of the soul in the imagined

space of the netherworld, a temporary harbour before its journey into the next life.

Conclusions

Ewen Bowie observed that the “civic and religious culture in which Plutarch was himself a
prominent local office-holder was still one which had important musical components, and
Plutarch refers to the satisfaction to be drawn from participation in musical competitive
festivals (mousikoi agones) and processions involving music”.* But these instances where

Plutarch talks about his own participation in festivals and, perhaps, dances, are not easy to

43 kal téTol kabapol kal Aepcoves E8EEavTo, Ppwvds kai xopeias kal cepvdTNTAS AKOUOUATV iEpddV Kal paoudTwv
ayicov Exovres (fr. 178 Sandbach On the soul = Stob. 4.52.49). This fragment has often been used to talk about the ritual at
Eleusis, but as Fritz Graf pointed out, it really refers to the other world while using the vocabulary and imagery of mystery
cults (Graf 1974: 132-138).
44 Combinations of erring or searching and dancing are also known from classical drama, sometimes with allusions to
mystery tites, e.g., Aristoph. Thesmoph. 655-687 and 947-952. The recurrence of wandering as literary motif in ancient
Greek and Roman culture may be a facet of the ‘hodological’ (as opposed to cartographic) experience of space in antiquity
(see Fitzgerald & Spentzou 2018: 2).
45 Bowie 2004-2005: 115-116.
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pin down. A passage from Whether an Old Man Should Engage in Public Affairs offers a rare
glimpse into Plutarch’s biography:

Kai unv olobd pe 16 TTubico Aertoupyoivta moAAas TTubiddas: &AN ok &v eitrots
‘ikavd oot, @ TTAoUtapxe, TéBuTal kai TeMdUTTEUTAL Kal KexOpeuTal, viv 8 cpa

TpeoPUTepov dvta TOV oTépavov Atobécbal kal TO xpnoTthpiov AToAlTeiv Sik

TO yfpas.’

Now surely you know that I have been serving the Pythian Apollo for many
Pythiads, but you would not say: “Plutarch, you have done enough sacrificing,
marching in processions, and dancing in choruses, and now that you are older it

is time to put off the garland and to desert the oracle on account of your age”.*

Further along in the same treatise, Plutarch recommends that the statesman avoid offering
public entertainments that incite cruelty in the spectators — most likely he has gladiatorial
games in his mind.”” We may conclude e silentio that the benefactions he advises instead
comprise choruses and perhaps pantomimes. Apart from such fleeting remarks, little can be
ascertained on the role of dance in Plutarch’s daily life, but his writings offer elements of a
pattern according to which dance makes the timespan and the space it occupies special,
setting it apart from ordinary time and space and offering respite, harmony, and security, if

only for a period.

Bibliography

Alonso Fernindez, Z. 2016. “Redantruare: Cuerpo y cinestesia en la ceremonia saliar,” ’Ilu. Revista de Ciencias
de las Religiones 21: 9-30.

Anddjar, R. Forthcoming. "Geography," in Z. Alonso Ferndndez and S. Olson (eds.), Imprints of Ancient Dance.

Athanassaki, L. and E. Bowie (eds.). 2011. Archaic and Classical Choral Song. Berlin & Boston.

Billings, J., F. Budelmann, and F. Macintosh (eds.). 2013. Choruses, Ancient and Modern. Oxford.

Bowie, E.L. 2004-2005. “Poetry and Music in the Life of Plutarch’s Statesman,” in L. de Blois (ed.), The
Statesman in Plutarch’s Works, 2 vols, Leiden: 115-123.

Buszard, B. 2011. “Plutarch’s Skeptical Etymology in Romulus and Numa,” in S. McElduff and E. Sciarrino
(eds.), Complicating the History of Western Translation. The Ancient Mediterranean in Perspective. Manchester:
146-158.

46 An seni 792f, trans. H.N. Fowler, quoted by Bowie (ibid.). He also refers to An seni 787b-c (see above p. 21).
47 Prae. ger. reip. 822b. See Desideri 1986: 376-377.
36



Karin Schlapbach — The Place of Dance in Plutarch’s World

Calame, C. 2017. La tragédie chorale. Poésie grecque et rituel musical. Paris.

Cassirer, E. 1931 (2009). “Mythischer, isthetischer und theoretischer Raum,” in E. Cassirer, Symbol, Technik,
Sprache. Aufsitze aus den Jahren 1927-1933, hg. von E.-W. Orth / J.M. Krois. Hamburg: 93-119.

Castaldo, D. 2022. “Musique et danse des rituels saliens: entre textes, archéologie et ethnologie,” in S. Emerit,
S. Perrot, and A. Vincent (eds.), De la cacophonie a la musique. La perception du son dans les sociétés antiques.
Le Caire: 183-195.

Coray, M. 2016. Achizehnter Gesang (X). Faszikel 2: Kommentar, Basler Homerkommentar Bd. 11. Berlin &
Boston.

Curtis, L. Forthcoming. "Space," in Z. Alonso Fernindez and S. Olson (eds.), Imprints of Ancient Dance.

Desideri, P. 1986. “La vita politica cittadina nell'impero: lettura dei Praecepta gerendae rei publicae e dell’An seni
res publica gerenda sit,” Athenaewm 64: 371-81.

Detienne, M. 1983. “La grue et le labyrinthe,” Mélanges de I'école frangaise de Rome 95: 541-553.

Driscoll, D.F. 2019. “Mousiké, social standing, and aesthetic taste in Quaestiones convivales 7.5 and 9.15,” Greece
& Rome 66: 227-250.

Ferri, G. 2021. “Ritual movement and the construction of Rome’s sacred landscape: from the Salians to Our
Lady of Mount Carmel,” Mythos 15: 1-15.

Fischer-Lichte, E. 2008. The Transformative Power of Performance: A New Aesthetics. Translated by S. 1. Jain.
London & New York (2004. Asthetik des Performativen. Frankfurt a.M.).

Fitzgerald, W. and E. Spentzou. 2018. The Production of Space in Latin Literature. Oxford.

Foucault, M. 1967. “Des espaces autres,” Conférence au Cercle d’études architecturales, 14 mars 1967,
reproduced in Architecture, Mouvement, Continuité 5 (1984): 46-49.

Gagné, R. and M.G. Hopman (eds.). 2013. Choral Mediations in Greek Tragedy. Cambridge.

Garcia Léopez, J. 2002. “La pouoikr| Téxvn en Plu. Quaestiones Convivales (mor. 612C-748D),” in L. Torraca
(ed.), Scritti in onore di Italo Gallo. Napoli: 303-314.

Gorgemanns, H. and R. Hirsch-Luipold. 2010. “Plutarch,” in S.L. Sorgner and M. Schramm (eds.), Musik in
der antiken Philosophie. Wiirzburg: 249-255.

Graf, F. 1974. Eleusis und die orphische Dichtung Athens in vorhellenistischer Zeit. Berlin & New York.

2022. “Ritual Dances in the Imperial Epoch. What Epigraphy Can Teach About Dancing,” in K. Schlapbach
(ed.), Aspects of Roman Dance Culture: Religious Cults, Theatrical Entertainments, Metaphorical
Appropriations. Stuttgart: 85-100.

Habinek, T. 2010. “Ancient art versus modern aesthetics: a naturalist perspective,” Arethusa 43: 215-230.

Hall, E. 2010. “Heroes of the Dance Floor: The Missing Exemplary Male Dancer in Ancient Sources”, in F.
Maclntosh (ed.), The Ancient Dancer in the Modern World. Responses to Greek and Roman Dance. Oxford:
145-168.

2013. “Pantomime: Visualising Myth in the Roman Empire,” in W.M. Harrison and V. Liapis (eds.),

Performance in Greek and Roman Theatre. Leiden & Boston: 451-473.

Hall, E. and R. Wyles (eds.). 2008. New Directions in Ancient Pantomime. Oxford.

Heinzel, B. 1996. “Uber den Ursprung der Salier,” in F. Blakolmer et al. (eds.), Fremde Zeiten. Festschrift fiir
Jiirgen Borchhardt, Bd. 2, Wien: 197-212.

Horster, M. and C. Reitz (eds.). 2010. Condensing Texts — Condensed Texts. Stuttgart.

Ibifiez Chacén, A. 2014. Los Parallela minora atribuidos a Plutarco (Mor. 305A-316B): introduccién, edicién,
traduccién y commentario. Diss. Malaga.

Klotz, F. and K. Oikonomopoulou (eds.). 2011. The Philosopher’s Banquet. Plutarch’s Table Talk in the Intellectual
Culture of the Roman Empire. Oxford.

Kénig, J. and T. Whitmarsh (eds.). 2007. Ordering Knowledge in the Roman Empire. Cambridge.

Kénig, J. and G. Woolf. 2013. “Encyclopaedism in the Roman Empire,” in . Kénig and G. Woolf (eds.),
Encyclopaedism from Antiquity to the Renaissance. Cambridge: 23-63.

37



Karin Schlapbach — The Place of Dance in Plutarch’s World

Kowalzig, B. 2004. “Changing Choral Worlds: Song-Dance and Society in Athens and Beyond,” in P. Murray
and P. Wilson (eds.), Music and the Muses: The Culture of ‘Mousike’ in the Classical Athenian City. Oxford:
39-65.

2011. Singing for the Gods: Performances of Myth and Ritual in Archaic and Classical Greece. Oxford.

Kowalzig, B. and P. Wilson (eds.). 2013. Dithyramb in Context. Oxford.

Kurke, L. 2012. “The Value of Chorality in Ancient Greece,” in J.K. Papadopoulos and G. Urton (eds.), The
Construction of Value in the Ancient World. Los Angeles: 218-235.

Lada-Richards, . 2007. Silent Eloquence. Lucian and Pantomime Dancing. London.

Lawler, L. 1946. “The Geranos Dance,” TAPA 77: 112-130.

Lefebvre, H. 1974. La production de Iespace. Paris.

Menand, L. 2018. “Literary Hoaxes and the Ethics of Authorship,” The New Yorker: Dec. 10, 2018.

Morgan, T. 2011. “The Miscellany and Plutarch,” in F. Klotz and K. Oikonomopoulou (eds.), The Philosopher’s
Bangquet. Plutarch’s Table Talk in the Intellectual Culture of the Roman Empire. Oxford: 49-73.

Naerebout, F.G. 1997. Attractive Performances. Ancient Greek dance: three preliminary studies. Amsterdam.

2006. “Moving Events. Dance at Public Events in the Ancient Greek World. Thinking through its
Implications,” in E. Stavrianopoulou (ed.), Ritual and Communication in the Graeco-Roman World. Liege:
37-67.

Oikonomopoulou, K. 2013. “Plutarch’s Corpus of Quaestiones in the Tradition of Imperial Greek
Encyclopaedism,” in ]. Kénig and G. Woolf (eds.), Encyclopaedism from Antiquity to the Renaissance.
Cambridge: 129-153.

Olsen, S. 2021. “Theseus in the Archive and the Repertoire,” in L. Curtis and N. Weiss (eds.), Music and
Memory in the Ancient Mediterranean. Cambridge: 81-100.

Pelling, C. 2011. Plutarch Caesar. Translated with an Introduction and Commentary. Oxford.

Postlethwaite, N. 1998. “Hephaistos’ 6etos &o1d6s and the Cretan Dance,” Eranos 96: 92—104.

Prescendi, F. 2022. “Trois pas vers les dieux. Le fripudium entre danse et divination,” in K. Schlapbach (ed.),
Aspects of Roman Dance Culture: Religious Cults, Theatrical Entertainments, Metaphorical Appropriations.
Stuttgart: 65-84.

Riedweg, C. 1987. Mysterienterminologie bei Platon, Philon und Klemens von Alexandrien. Berlin & New York.

Rosell, A.G. 2019. “Das Beste zum Schluss? Das 9. Buch der Quaestiones Convivales in der Struktur des Werkes,”
Millennium 16: 9-24,

Rothwell, K. 2007. Nature, Culture, and the Origins of Greek Comedy. A Study of Animal Choruses. Cambridge.

Said, E.W. 1978. Orientalism. New York.

Sansone, D. 2012. “Agesilaus and the case of the lame dancer,” ICS 37: 75-96.

Schlapbach, K. 2011. “Dance and Discourse in Plutarch, Table Talks 9.15,” in T. Schmidt and P. Fleury (eds.),
Perceptions of the Second Sophistic and its Times. Regards sur la Seconde Sophistique et Son Epoque. Toronto:
149-168.

2018. The Anatomy of Dance Discourse. Literary and Philosophical Approaches to Dance in the Later Graeco-
Roman World. Oxford.

2020. “Foreign pantomimes, imperial culture, and the language of dance. Contextualizing the dance motif
in Apuleius’ Metamorphoses,” in G. Alvoni, R. Batisti, and S. Colangelo (eds.), Figure dellaltro. Identita,
alterita, stranieritd. Bologna: 187-209.

Schneider, M.T. 2019. “Da setzen wir noch eins drauf !(Selbst-)Ironie und vielsagende Namen
bei Plutarch und ein neuer Blick auf (Ps.-)Plutarchs Parallela Minora,” Millennium 16: 93-116.

Senn, A. 1978. Beitrage zur Erldauterung von Plutarchs Schrift ‘An seni sit gerenda res publica’. Diss. Tiibingen.

Strosetzki, N. 1958. “Antike Rechtssymbole,” Hermes 86: 1-17.

Tosi, R. 22017. Dizionario delle sentenze latine e greche. Milano.

Wilson, P. 2000. The Athenian Institution of the Khoregia. The Chorus, the City and the Stage. Cambridge.

38



Karin Schlapbach — The Place of Dance in Plutarch’s World

Wiseman, T.P. 2014. “Suetonius and the Origin of Pantomime,” in T. Power and R.K. Gibson (eds.), Suetonius
the Biographer. Studies in Roman Lives. Oxford: 256-272.

Zucker, A. (ed.). 2013. Encyclopédire: Formes de Pambition encyclopédique dans PAntiquité et au Moyen Age.
Turnhout.

39



T]sjo

TEIRES I AS
SUPPLEMEN
TS ONLINE

Chapter 2

SEBASTIAN SCHARFF, Westfalische Wilhelms-Universitat, Minster
scharffs@uni-muenster.de

No Life without Athletics. Plutarch and Greek Sport

“Tension between alternative viewpoints thus lies
at the heart of athletic representation.”
(KSnig 2005: 346)

At the beginning of Plutarch’s Life of Philopoemen we find an interesting story on the
question of whether or not athletic training was of good use for Greek soldiers. The passage

reads as follows:

gmel 8¢ kal Takaiev evpudds e8Okel kal TTapek&Aouv avuTov émmi Thv &BAnow éviot
TGOV @lAwv kal TV EmMTPdTwY, NHPWTNoEY auTous W Ti TPds THv
OoTPATIWTIKNY &oknotv UTtd This aBArjoews BAaPricoito. Tév 8¢ papévwov, Step
fv, AOANTIKOV OTPaATILOTIKOU odua kai Biov Siagépelv Tols Taot, pdAiota 8¢
Slartav éTépav kal &oknotw eival, TGOV pév Utve Te ToAAD kal TAnopovais
gvdehexéol kal kwrjoeol TeTayuévals kal nouxials avfévtwv Te Kkai
SrapuAaTtTédvteov T € UTTd Téons poTris kai TapekBaoews ToU ouvrjfous
akpooalt] mpos peTaPoArnv oUoav, Ta 8¢ Tdons utv TAdvns éuTeipa kai Taons
avwpaAias mpoofikov eival, pdAiota 8¢ pépev padiws ptv Evdeiav eibiouéva,
padicos 8¢ ayputviav, akovoas 6 ihomoiunv ou pévov autods Epuye TO TPaYHa
Kal kaTeyéAaoev, AAA& kai oTpaTny v UoTepov aTipials kai TpoTnAaKIouoTs,
doov Nv Em aUT®, Tacav &BAnow eEéBalev cos TA XPNOWWOTATA TGV
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He (sc. Philopoemen) also seemed to have had a talent for wrestling, and when
some of his friends and guardians suggested that he should take up athletics, he
asked them whether it might have a negative effect on his military training. They
told him the truth — that the physique and lifestyle required for athletics were
completely incompatible with military life, especially in respect of the regimen
and training involved. Athletes, they told him, both develop and maintain their
condition by sleeping a great deal and regularly eating their fill, and by fixed
periods of activity and inactivity; and so their condition is liable to be worsened
by the slightest imbalance and departure from routine. A soldier, however,
should be inured to every kind of inconstancy and irregularity, and above all
should be able to cope easily with lack of food or sleep. This not only made
Philopoemen shun and scorn athletics himself, but in his later life he wielded
punitive measures and expressions of contempt in a determined effort to banish
athletics completely from the armies under his command, on the grounds that it
took a perfectly serviceable body and made it useless and incapable of fighting
when necessary (Phil. 3.2-4; trans. R. Waterfield).

The message of the episode is very clear: Plutarch characterizes athletics as “completely
incompatible with military life”. In doing so, he decides the old question of the possible use
of athletic training for future (or current) soldiers to the detriment of athletics which is
regarded rather as an obstacle for developing the necessary skills of a successful warrior. This
view is presented as a universal truth (“They told him the truth [8mep Av]”) which also

implies that it is to be understood as identical to Plutarch’s own position.

This is peculiar for two reasons: first, the argument itself is not very persuasive with regard
to the form in which it is put forward, since no differentiation between ‘heavy weights’ and
those athletes competing in track-and-field events is made. With regard to a long distance
runner, the argument that he needs a lot of food is simply not very convincing; second,
although the argument is in line, for instance, with the way Alexander’s attitudes towards

athletics are depicted by Plutarch,' there is an obvious contradiction to other passages in his

1 In the words of Kyle 22015: 237: “Plutarch (...) has the later Achaean general Philopoemen (...) echo Alexander: although
he had a good body and talent as a wrestler, Philopoemen would not compete because it would undermine his future as a
soldier, (...)". The locus classicus for Alexander’s attitudes towards athletics is Plut. Alex. 4.5 (cf. Reg. et imp. apophth. 179d)
including young Alexander’s famous skeptical answer to the idea that he should compete in the footrace at Olympia: “if
kings were my contestants”.
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work like in the second book of his Table Talks, where he even argues that the Thebans
defeated the Spartans at Leuctra because they were good wrestlers (and not, as one might
have thought, due to the oblique order, the Sacred Band or the military genius of
Epaminondas).? This entails the question of how this tension, if it is one, is to be understood
and why Plutarch expresses such opposing views on the relation between athletics and

warfare. Might it be possible to reveal Plutarch’s general attitude towards athletics?

It is striking to note that these questions have not puzzled previous research very much.
There are only a few pages dedicated to the topic in some of the major companions and
introductions to ancient athletics or the Second Sophistic.? Plutarch’s view on athletics is
sometimes touched by studies on ancient critics of Greek sport.* Mostly, however, his work
is rather used as a quarry for references to all things athletic.” In any case, a systematic study

on Plutarch’s perception of athletics is a desideratum.®

It lies beyond the scope of this article to comprehensively fill this gap. What this contribution
can offer is a focus on two specific aspects of Plutarch’s perception of athletics: the relation
of war and athletics and the role athletics played in the composition of his Lives. In order to
analyze both aspects, I will focus on the Lives, but will also have a look at the Moralia when
necessary. I will start by putting Philopoemen 3 into context, then turn to examples of
negative attitudes towards athletics in Plutarch’s work before finally discussing cases of

positive perception of athletics by the same author.

Putting Philopoemen 3 in Context: Plutarch and His Hero

The Lives of Philopoemen and Flamininus form the only pair of lives in Plutarch’s collection

in which the protagonists were contemporaries and interacted with each other. Throughout

2 Plut. Quaest. conv. 639a-640a. The specific question raised by Plutarch here is why Homer always has the disciplines of
boxing, wrestling, and running in that order. The answer is all about the notion that athletics were once introduced for
military reasons, an argument which is also to be found in Plutarch’s Spartan Lives.

3 Golden 1998; Kyle 22015: 236-238; Kdnig 2017: 162-164.

4 Miiller 1995; Papakonstantinou 2014: 327.

5 This includes some of my own studies on Hellenistic athletics (see esp. Scharff forthcoming). An illuminating example is
represented by Golden 2008 who, according to the book’s index, cited more passages from Plutarch (43) than from
Pausanias (26) and Pindar (15) combined.

6 The only study exclusively devoted to the topic is the article by Hamilton 2007. There even is a surprising absence of
Plutarch in K&nig’s magisterial Athletics and Literature in the Roman Empire (2005), only partly filled by his short but
instructive comments in Kénig 2017: 162-164.
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his Life, Philopoemen is described as a successful military leader, “the last of the Greeks™. In
order to emphasize Philopoemen’s military strengths, Plutarch makes good use of a long
established notion of (intellectual) criticism of athletics. He may have held some intellectual
reservation against athletics from a philosophical point of view.® Yet, Plutarch’s negative
approach with regard to the usefulness of athletic training in his Life of Philopoemen is clearly

motivated by another reason.

Athletics, although also practiced by some Romans, were still conceived as a rather Greek
activity in Plutarch’s times.” Plutarch’s aim in his parallel Lives of Flamininus and Philopoemen
was to show, if not even the latter’s overall superiority, then at least his equality to the victor
of Cynoscephalae who was one of the most prominent Romans of all times among the
Greeks.'” In order to achieve this goal, his Philopoemen had to excel not so much in a
Greek-style activity like athletics, but in a field of Roman dominance. This is why he is
presented as “the more experienced general™"!, as Plutarch concludes in his syncrisis.'* In
order to emphasize this aspect, Philopoemen is equaled with two very prominent figures of
the Greek past which embodied military skills and excellence for Plutarch more than anyone
else: Alexander III of Macedon, undoubtedly the “first of the Greeks’ in terms of military
achievements, and Epaminondas, the victor of Leuctra and Plutarch’s local hero."’ According
to Philopoemen 3.1, the Achaean general “took Epaminondas as his primary role model”'*
and it is in this context that Philopoemen’s Homeric branding belongs: When his childhood
is compared to that of Achilles and when he is characterized as very interested especially in
the more martial parts of the Iliad," this echoes Plutarch’s Alexander, as did Philopoemen’s

»16

approach to athletics. All in all “Philopoemen comes across as a heroic figure”'® who engages

7 Plut. Phil. 1.4 (also in Arat. 24.2).
8 van Hoof 2010: 211-254; cf. Knig 2017: 162-164, both focusing on Plutarch’s Advice about Keeping Well in the Moralia,
see also Corvisier 2003.
9 On the perception of Greek athletics in Rome, see Mann 2014: 173: “The exclusion of Greek athletics from Roman
culture in discourse went hand in hand, (...) with inclusion in practice”.
10 For a somewhat different view of this pair of Lives, see Beneker, in this volume. On both Lives, see Swain 1988; Walsh
1992; Pelling & Melandri 1997; Schrott 2014; Erskine 2016. On Flamininus as a historical figure, see Baldson 1967; Badian
1971, 1973; Beck 2005: 368-394; Pfeilschifter 2005. On Philopoemen, see Errington 1969.
11 Plut. Comp. Phil.-Flam. 2.1: 1y ®iAomoluevos éumeipia BeBaioTépa.
12 Note the very last sentence of the syncrisis: Téd uév "EAAnvL TOV épmeipias ToAepikiis kai oTpatnyias oTépavov, TG Bt
Peonaiey ToV Sikatoouvns kal xpnotdTnTos dmodidévTes (...) — “I award the Greek the prize for military experience and
generalship, and the Roman the prize for integrity and honesty” (trans. R. Waterfield).
13 See Giroux, in this volume, for more on Epaminondas and his connection to Plutarch’s regional world.
14 Plut. Phil. 3.1: xaimep Emaueivcovdou Boulduevos eival pdAiota InAcwTs, (...).
15 Erskine 2016: 352 who sees “echoes of the Homeric age” in Plut. Phil. 1, 3-4, 9, 21.
16 Erskine 2016: 352,
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in battle himself, as it was expected from a victorious king of the Hellenistic period."” So it

»18

comes as no surprise that a “story about Philopoemen at the Nemean festival™'® is all about

his military glory.

To put it in a nutshell, an analysis of the narrative context of the episode cited above shows
that the most eminent example of Plutarch’s negative attitude towards athletics in his Lives
is rather motivated by the need for portraying his leading character as a successful soldier
than by his supposed contempt for athletics. In this episode, Plutarch’s approach is a rather

playful one aimed at emphasizing his leitmotif.

A Negative Perception of Athletics: Plutarch Demonstrating His paideia

Apart from Philopoemen 3, there are surprisingly few passages in the Lives that show a clearly
dismissive tone towards athletics. Agesilaus 20.1 reveals that Cynisca’s brother convinced her
to participate in chariot races in order to demonstrate that an Olympic victory was no big
deal, but simply a question of wealth.'® The historicity of the episode which originally stems
from Xenophon?® is rather questionable,?' since Cynisca invested a lot of money and was
obviously very proud of her success as her famous epigram from Olympia clearly
demonstrates.”” The passage appears rather abruptly in Plutarch’s account of Agesilaus’ Life
and it is possible that he simply retells Xenophon here who is directly referred to in the

17 Esp. telling in this regard is Plut. Phil. 10 where it is told how Philopoemen defeated the Spartan tyrant Machanidas in
a duel. On the victorious king, see Gehrke 22013.

18 Plut. Phil. 11.1.

19 Plut. Ages. 20.1: oU pnv &AA& opédv Evious TV TOMTGOY amd immoTpogias SokotivTas elval Twas kal péya
ppovolvTas, Emeloe THy adeAgnv Kuviokav &pua kabeioav ‘OAupTriacty dywvicacBal, Boulduevos evdeifacbal Tols
“EAANGW cos oUBepds eoTv &peThs, GAA& TAoUTou kai Satdvns 1) vikn — “However, on seeing that some of the citizens
esteemed themselves highly and were greatly lifted up because they bred racing horses, he persuaded his sister Cynisca to
enter a chariot in the contests at Olympia, wishing to show the Greeks that the victory there was not a mark of any great
excellence, but simply of wealth and lavish outlay” (trans. B. Perrin).

20 Xen. Ages. 9.6; cf. Xen. Hiero 11.5.

21 Mann 2001: 161-162: “Dal} der Kénig die Wagenrennen gering geachtet, seine Schwester aber dazu angestiftet habe
riesige Summen Geldes dafiir aufzuwenden, hilt sachkritischen Uberlegungen nicht stand”.

22 Ebert 1972, no. 33 (= IvO 160 + Anth. Pal. 13.16). The epigram of the first female Olympic victor of all times successful
in 396 and 392 BC (Moretti 1957, no. 373 and 381) is also mentioned by Paus. 6.1.6. For Cynisca’s reasons to compete,
see also Cartledge 1987: 150; Hodkinson 1989: 99; Hodkinson 2000: 327-328; Pomeroy 2002: 19-24; Kyle 2003;
Hodkinson 2004: 111-112; Kyle 2007: 141-145; Millender 2009: 18-26; Nobili 2013 (2016): 74-81; Fornis 2014: 316;
Paradiso 2015. One can see why Christesen (2019: 189 n246) calls scholarship on Cynisca “something of an industry unto
itself”.
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previous chapter.” If the episode should express Plutarch’s own reservation towards the

value of equestrian victories, he does not stress it.

Another passage is Alexander 4.5-6 which is echoed by Philopoemen 3, as we have already
seen. Yet, although Alexander is clearly presented as someone who is skeptical to compete

1,>* what Plutarch really

himself and who “seems to have been opposed to athletics” in genera
emphasizes here is that his Alexander simply had a different approach to athletics than his

father Philip and used it to distance himself from his parent.” In the words of Plutarch:

oUTe y&p amd mavtds oUte mM&oav nydma d6Eav, cos PiAimmos Adyou Te
BewdTnTI 0oPIoTIKAS kaAAwmléuevos kai Tas ¢v ‘OAuptia, vikas TGV

APUATWV Yy XapdTTwVY Tois vouiopao, (...)

For he (sc. Alexander) did not feel attracted towards recognition fout court,
whatever its source, as Philip did, with his tendency to preen himself on his
rhetorical skill like a sophist and to engrave his successes at Olympia in the
chariot-race on his coins (Alex. 4.5; trans. R. Waterfield).

Thus the focus of the passage is not on the value of athletic success, but on a son setting

himself apart from his father.

In addition to cases like these, it may also be of interest what Plutarch does nor tell us in his

Lives. Although, methodologically, this means entering rather unsafe territory, the question

23 Plut. Ages. 19.5 and 19.6.
24 Plut. Alex. 4.6. the whole sentence goes as follows: paivetat 8¢ kai kaBdhou Tpds TO TEW &BANTOY yévos aAAoTpicos
Exwv TAeioTous yé Tot Beis dyddvas oU Hovov Tpaywddv kai aUANTGVY kai KIBapwdv, &AA& kai paygddv, Bripas Te
TavtodaTiis kai paBdouaxias, olite Tuypfs olTe Taykpatiou ueTd Twos omoudfis éBnkev &BAov — “By and large, he
seems to have been opposed to athletics; at any rate, although he instituted a great many tragic and musical competitions
(for both the pipes and lyre), and also rhapsodic contests, games involving all kinds of hunting, and quarterstaff matches,
he showed no interest in offering prizes for boxing or pankration” (trans. R. Waterfield).
25 Much has been written about Alexander’s approach to athletics. The most recent and convincing contribution is Mann
2020a. I do not agree with Kyle (22015: 227-232) that Alexander’s deviation from a Macedonian tradition of participating
in Greek contests was an expression of his orientalized concept of kingship according to which a king must not partake in
a competition against his subjects. In my opinion, the reason is rather to be found in the changed political circumstances
after Chaironeia: for Alexander, the self-attribution to the Greek world simply was less important than for his Argead
predecessors because Greece was now under Macedonian control. For Alexander’s approach to athletics, cf. also Weiler
1975; Brown 1977; Slowikowski 1989; Romano 1990; Lunt 2014.
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of intended omission remains an exciting one.” Take the famous episode of the duel of
Dioxippus versus Coragus which is told by two authors of the so-called vulgata tradition,
Diodorus and Curtius Rufus, both probably strongly relying on Cleitarchus who was also
used by Plutarch.?’” In this passage, an Athenian Olympic wrestling champion defeats a better
equipped Macedonian soldier.”® Both accounts slightly diverge but agree in the overall
message which is a triumph of athletics over warfare: whereas the Macedonian nobleman
fights with the typical armor of a Macedonian soldier including sarissa, shield, sword and
rig, the Greek ‘heavy weight’ competes like a true athlete: naked, fully anointed, even with
a crown. Using a club as his weapon, he presents himself as a second Herakles, patron deity
not only of the gymnasion, but also of wrestlers in particular. The story is also about the
level of ethnic and political identity: an ‘old’ polis-Greek vanquishing a Macedonian
exponent of the new ruling class of the Hellenistic period.” In any case, the allusions are
more subtle in Diodorus and Curtius Rufus apparently did not get all of them right. With
regard to Plutarch, it is not surprising that he does not mention this episode in his Alexander.
It is clear that a walk-over of athletics over warfare would have contradicted his own words
in Philopoemen 3. Thus we may conclude that an emphasis of the superiority of military skills

over athletic virtues constituted part of what Plutarch actually wanted to express.™

However, things do not turn out as unambiguous as they might appear in the first place, for
there are other omissions with regard to athletics in the Life of Alexander. This brings us to
an episode, or rather: a saying (apophthegma) that Plutarch renders in his Moralia. It reads:

gv 8¢ T MiAnTew moAAoUs avdpiavrtas &BANT&OY Beacduevos OAvpma kai
TTUB1ax veviknkdTwY, ‘kai ou & TnAkalTa,’ épn, v cwpaTa, 8Te ol BapPBapot

UGV TN TOAW émoAidpkouy;’

When he saw in Miletus many statues of athletes who had won victories in the

Olympic and the Pythian Games, he said, “‘Where were the men with bodies like

26 See, for example, the upcoming edited volume Plutarch’s Unexpected Silences (Beneker, Cooper, Humble, & Titchener
[eds.]).

27 For the historiography of Alexander the Great, see most illuminating Wiemer 22015: 16-38.

28 Diod. 17.100.2-101.6; Curt. Ruf. 9.29.

29 If there is any kernel of historical truth to the episode, it may consist in probable tensions between the Macedonian and
the Greek parts of Alexander’s army. On Alexander’s army, Sheppard 2008: 77-98; for Dioxippus (Moretti 1957, no. 458),
Decker 2014: 96-98.

30 This idea of the superiority of warfare over athletics is, for instance, clearly expressed in Plut. Ages. 21.3 and Them. 17.2.
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these when the barbarians were besieging your city?’ (Reg. et imp. apophth. 180a;
trans. F.C. Babbitt).

For Donald Kyle, the passage fits well into his overall picture of Plutarch’s negative attitude
towards athletics.’ Yet it is important to note that the sentence is not cited in the Life of
Alexander and that we do miss any context here — the passage is found in the Sayings of Kings
and Commanders. Whether or not it was intentionally omitted in Alexander’s Life is hard to
decide. What we can state is that the saying was known to Plutarch and that it is not
necessarily in line with his Alexander who does not want to compete at Olympia but
regularly organizes athletic and musical festivals on his campaigns.’* Again, it has to be
emphasized that Plutarch’s Alexander does not show a negative attitude towards athletics in
general but simply refrains from using agonistic victories for his self-presentation in order
to set himself apart from his father, Philip.”> For this purpose, the public denigration of

Olympic victors simply is not necessary.

All in all, there seems to have been more examples of a negative approach to athletics in the

Moralia. Especially telling is a series of scathing comments on athletic coaches brought

[** The critique

935

forward by Plutarch’s character Zeuxippus in his Advice about Keeping Wel
focuses on the supposedly “anti-intellectual qualities of professional training™, as Jason
Konig puts it. According to Zeuxippus, athletic trainers “claim at every opportunity that
scholarly discussion at dinner spoils the food and makes the head heavy”™*®. These coaches
“do not allow us to investigate or philosophize about anything else at dinner, or to read any
of those things which have pleasurably alluring and sweet qualities (...)”*". He reasons: “we

shall order them not annoy us, but to go off to the gymnasium colonnades and the palaestras

31 Kyle 22015: 237.

32 For Alexander as organizer of contests, see esp. Mann 2020a who recently established “campaign agones” (Mann 2020b:
99) as a new category of athletic contests for which Alexander had a marked preference. On these competitions, cf. also
Bloedow 1998; Adams 2007; Giinther 2013.

33 This is why we find Alexander deeply respecting and honoring an athletic victor after Gaugamela in Plut. Alex. 34.2
(cf. Papakonstantinou 2014: 327). A similar story is narrated by Arr. Anab. 2.1.15.

34 Plut. De tuenda san. 133b-d; cf. van Hoof 2010: 238-239; Kénig 2017: 162-164.

35 Kénig 2017: 162.

36 Plut. De tuenda san. 133b-c: dhermtédov 8¢ poovaxs kai TaudoTpiBdv Adyous tk&oToTe AeydvuTeov dos TO Tapd Seimvov
PAoloyeiv TH Tpoenv Siagbeipet kai Bapuvet THY kepaAfy, (...) (trans. F.C. Babbitt).

37 Plut. De tuenda san. 133¢: fjuds pi &AAo T1 LNTelv §) pLAOCOPEIV 1} Avay1yvcaoke Tapd SeITrvov €601 TG &V TG KaAd
Kal COPeAilcy TO Emaywydv U 1i8oviis kal YAukU péplov éxdvtav, (...) (trans. F.C. Babbitt).
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and talk about these things with their athletes, whom they have made as shiny and stone-
like as the pillars of the gymnasium by tearing them from their books, (...).”*

Athletes are compared to “the pillars of the gymnasium” which probably means that they
have an imposing physical appearance but are rather shallow figures with regard to their
intellectual capacity. There can be no doubt that this passage includes a strong “denigration
of athletes™; and yet it is also true that we should be very careful not to equate Zeuxippus’
words a priori to Plutarch’s own position. This is a dialogue including other voices different
from that of Zeuxippus.* What is more, even Zeuxippus’ comments are in essence rather
]

“playful and teasing”!' compared to what later authors like Galen wrote on the same topic.*
But above all, the dialogue is about an author demonstrating his paideia by arguing for the
guidance of philosophy in all matters concerning health. Having a figure like Zeuxippus
make a case to the detriment of athletes and their trainers primarily served Plutarch’s own

self-presentation as a philosopher and intellectual author.

This motivation, however, is not necessarily to be found in all his works in the same manner.
We can expect the leitmotifs of such a productive and versatile author to differ in his
writings, especially between the Moralia and the Lives, but also within his philosophical
writings. The presence of the athletic trainer (paidoiribes) Meniskos as fellow symposiast to
Plutarch in his Table Talk is a good case in point here.* It indicates that we should not
assume Plutarch to have had an entirely negative conception of athletics. Rather, he adapted
it to whatever message he wanted to deliver in a particular passage of his writings, as we will

see in the following section.

38 Plut. De tuenda san. 133d: keheUoouev avutoUs un évoxAeiv, &AN &moévtas v TG EuoTd TalTa kal Tals TaAaioTpals
BiaAéyecban Tols &bAnTals, ols TGV RPiBAicov e6eAdvTes, (...) Tols év yupvaocie kioow duoiws AiTapous Temoinikaot kai
Aibivous (trans. F.C. Babbitt).
39 Kénig 2017: 162.
40 For instance, the doctor Glaukos, although it can still be argued that Zeuxippus appears as Plutarch’s “mouthpiece”
(Konig 2017: 163).
41 K6nig 2017: 163.
42 Though it must be admitted that athletic trainers are criticized elsewhere in the Moralia. See, for instance, a passage in
the Apophthegmata Laconica (233c) where it is stated that the Spartans deliberatively refrained from appointing wrestling
coaches “so that their philotimia would not be directed to techne, but to arete” (tols Talaiovot TadoTpiBas ouk épicTavov,
fvo i Téxuns GAN &petiis 1) prhoTiuia yéuntan). See also Plut. Apophth. Lac. 236e; cf. Finley & Pleket 1976: 70-71; Mann
2001: 130-132.
43 Plut. Quaest. conv. 747a-b.

48



Sebastian Scharff — No Life without Athletics

A Positive Perception of Athletics: Education and Metaphors

In the Lives, there are two main areas in which a positive approach to athletics can be found:
the first concerns the content of the Lives themselves and consists of the simple fact that
athletic activities appear in almost all of the Greek Lives, oftentimes in an early phase of the

career of the respective statesman and general.

The Lives of Pericles, Alexander, Eumenes, Aratus, and Philopoemen show that for Plutarch,
athletics regularly formed part of the life and education of a free-born Greek. All of them,
with the exception of Pericles, naturally practiced athletics in their youth.** Others
splendidly participated in equestrian competitions,* organized contests,*® introduced new

events to athletic festivals,*’ set rewards for athletic victors,*®

accepted the cost of a choregia,”
built a theatre on campaign,™ or even brought athletics to Rome”'. It is interesting to note
that even in the Roman Lives athletics sometimes formed part of the narrative: according to
a passage in the Life of Cato the Elder, the Roman aristocrat served as an athletic trainer
(gymnastes) for his son and taught him “not merely to hurl the javelin and fight in armour
and ride the horse, but also to box, to endure heat and cold, and to swim”*2.

The Greek (and sometimes the Roman) worlds of the past as depicted by Plutarch are full of
sports and competition. If we had no other surviving evidence and had to judge solely by
Plutarch’s Lives, there would still be no doubt that agonistic competition formed an integral

part of the Greek world from Solon’s times until “the last of the Greeks”.

It is important to emphasize that we even find social advancement through athletics in the
Lives, as in the case of Eumenes, who, according to Plutarch, citing Duris of Samos, stemmed

from an impoverished family and was able to attract the attention of Philip II by his

44 Plut. Per. 8.4 (wrestling), Alex. 4.5 (running), Eum. 1.1 (wrestling and pankration), Arat. 3.1 (pentathlon), Phil. 3
(wrestling).
45 Alex. 3.5 and 4.5 (Philip’s victories), Plut. Alc. 11.1-12.3 (cf. Plut. Dem. 1.1). According to Plut. Ale. 11.1, Alcibiades’
famous Olympic victory “transcends in the splendor of its renown all that ambition can aspire to in this field” (imepR&AAel
AautpdTnTt kai 86En T&oav THv év TouTols prAoTipiay; trans. B. Perrin). In a competition across time and space in which
Plutarch becomes the umpire, Alcibiades even outscores the equestrian successes of kings like Philip II.
46 Plut. Nic. 3.2.
47 Plut. Per. 13.6 (musical contest at the Panathenaia).
48 Plut. Sol. 23.3. On Athenian rewards for athletes, Papakonstantinou 2019: 69-71.
49 Plut. Arist. 1.3.
50 Plut. Cleom. 12.2; see Scharft forthcoming.
51 Plut. Pomp. 52.4.
52 Plut. Cat. Mai. 20.4.
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impressive performance as a wrestler and pankratiast in the local gymnasium.53 In Eumenes’
case, it clearly was a good thing that his education had included not only literature but also

athletics.*

In Plutarch’s view, athletics rather belonged to the early phase of the life of a successful Greek
politician. For him athletics primarily had an educational function and served to prepare for
a thriving career as politician and general. This is probably most clearly expressed in the
words Plutarch uses to describe how the Athenian statesman and general Phocion educated

his offspring:

Dok B¢ TG vidd Boulopévew aycwvicacbal TTavabnvaiols dmoPATny £prikev,
oUxl Tijs vikns Opeyoduevos, GAN dmws émueAnbeis kal dokroas TO oddua

PeATicov éoorto (...)

When Phocus his son wished to compete at the Panathenaic festival as a vaulting
rider of horses (apobates), Phocion permitted it, not because he was ambitious for
the victory, but in order that care and training of the body might make his son a
better man; (...) (Phoc. 20.1; trans. B. Perrin).

It also becomes very evident in the Spartan Lives in which the typical Lacedaemonian way
of education, “the greatest and noblest task of the law-giver™, plays a key role. According
to Plutarch, in Sparta even “the maidens exercise their bodies in running, wrestling, casting

»36 and there can be no doubt that athletics formed an

the discus, and hurling the javelin
integral part of the education of the free-born Spartan boys, the famous agoge, as well.
Plutarch makes it very clear what the aim and purpose of these measures was: they supported

in Sparta more than anywhere else the idea that athletic training was meant as a preparation

53 Plut. Eum. 1.1. Eumenes’ father is said to have been “driven by poverty to work as a carter” (maTpds utv &uafetovtos
[...] Bi&x meviaw yevéoban) (trans. R. Waterfield).

54 In Plutarch’s words (ibd.), “the boy received the kind of education in school and in the gymnasium that one would
expect of a free-born child” (tpagfival 8¢ éNeubepicos &v ypdupact kai ept Tahaiotpav) (trans. R. Waterfield).

55 Plut. Lyc. 14.1: uéyiotov (...) Tol vopoBéTou kai k&AAloTov épyov (trans. B. Perrin).

56 Plut. Lyc. 14.2: T& uév ye opata Tév TapBévwv Spduots kai maAats kai BoAats diokwv kai akovTicov Siewdvnoev,
(...) (trans. B. Perrin).
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for warfare or — as in the case of the Spartan maidens — a preparation for giving birth to

particularly strong soldiers.”’

According to Plutarch’s general view, an athletic education clearly seems to have been
desirable for a politician in the making. It could serve as preparation for war, induration,
and even social advancement. However, this does not mean that our author would argue
this standpoint everywhere in his Lives, when it does not serve his superior line of reasoning
(as in Philopoemen 3). What is more, his commonly positive perception of athletics in the
Lives is occasionally rivalled by the intellectual author not only of the Moralia who advocates
the predominance of rhetoric and philosophy in terms of educational meaning. This rivalry

also seems to lie behind Plutarch’s criticism of athletic trainers.

The second area in which athletics more often than not made a positive appearance in
Plutarch’s work is the field of metaphors and analogies. Plutarch clearly loved his athletic
metaphors, as other authors like Polybius did as well.”® It remains to ask whether there was

a Plutarchan way of using athletic metaphors.

All in all, the two most important groups of athletic metaphors in the Lives are those for
warfare and rhetoric. Most popular with Plutarch were athletic metaphors referring to the
military sphere. The most commonly used agonistic metaphor suggests itself: wrestling is
frequently applied to battles stretching over a long time or with changing fortunes. It is said
about a battle which Demetrius Poliorcetes lost against Ptolemy I that “an untried youngster
(neos) was up against a man who had graduated from Alexander’s wrestling-school (palaistra)

»9 Yet Plutarch also used

and had honed his skills in many great conflicts (agones) of his own
other athletic disciplines in order to refer to the course of a battle: again in the Life of
Demetrius, the diaulos, an especially exhausting long sprint of about 400 meters, becomes a
metaphor for the many difficulties which awaited the one-eyed Antigonus and his son
Demetrius the Besieger.®® Plutarch knew and made good use of the technical terminology
of the agonistic field. In addition to athletic events like the two-stade race (diaulos), he also

referred to termini technici of the self-presentation of victorious athletes: in the Comparison of

57 This was clearly not an idea restricted to Plutarch alone. Hodkinson 1999 has shown that the Lacedaemonians had an
idiosyncratic “agonistic culture”; on the world of Greek athletics as a world formed by many similar but different agonistic
cultures, Scharff forthcoming.
58 For Polybius’ fondness on athletic metaphors, see Wunderer 1909: 55-59 and Gibson 2012: 273-277.
59 Plut. Demetr. 5.2: ola 8¢ véos kai &Telpos avdpl oupteccov ék Ths AAeEAvdpou TaAaioTpas HBANKSTI ToAAoUs Kai
pey&hous kab autov dydvas, (...) (trans. R. Waterfield).
60 Plut. Demetr. 19.1.
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Lucullus and Cimon, the latter is metaphorically awarded the title of a paradoxonikes, an
athlete who achieved victories in the ‘heavy events’ of wrestling and pankration on a single
day because he won two military victories on land and sea on a single day.®! That this title

did not exist in Cimon’s times, however, does not bother Plutarch.

Other agonistic metaphors referred to the field of rhetoric. In the Life of Demosthenes, the
beginning of the statesman’s training as an orator is compared to the way the long-distance
runner Laomedon of Orchomenos came to be an athlete: by the advice of his physicians.®
Thus yet another discipline appears among the spectrum of Plutarch’s positive athletic
metaphors. However, when Pericles is called a “political athlete” in his youth and his teacher

763 is described as his “rubber and trainer”

in music Damon, “a consummate sophist
(&AeimTns kai Bid&okalos) this is not meant kindly.** Again, Plutarch’s criticism is based
upon his presupposition of the negative role of some athletic trainers. Yet in most of the
cases, the athletic metaphors are used in a positive sense. In Solon 27.7, athletic competition

even becomes an analogy for life itself.

Conclusion

To sum up, Plutarch’s perception of athletics is not as easy to grasp as it might appear in the
first place. It is certainly true that there are a lot of passages in Plutarch with a dismissive

undertone with regard to athletics. Yet it would be a mistake to conclude that Plutarch had

61 Plut. Comp. Cim.-Luc. 2.1: év 8¢ Tols ToAeukols 8T1 pév dupdTepot kai kata v kal katd BdAacoav dyabol yeydvaoty
aywvioTal dfjdov cdotep B¢ TV &BANTOV ToUs Tuépa Wd TTEAT kal TaykpaTicy oTepavoupévous EBel Tvi Tapadofovikas
kadovow, oUtw Kiucv év fuépa mé mefopaxias kal vauvpaxias &ua Tpomaicy oTepavcroas Ty EAA&GSa Sikads éoTiv
Exew Twa Tpoedpiav év Tois oTpatnyois — “In war, it is plain that both were good fighters, both on land and sea. But just
as those athletes who win crowns in wrestling and the pancratium on a single day are called, by custom, ‘Victors-
extraordinary,” so Cimon, who in a single day crowned Greece with the trophies of a land and sea victory, may justly have
a certain pre-eminence among generals” (trans. B. Perrin).
62 Plut. Dem. 6.2: xai kabamep Aaopédovta Tév Opxouéuviov Aéyouot kaxeEiav Tvd oTAnvds &uuvdpevov Spduols
pakpols xpfiofal TAV iaTpddv keAeuodvTawv, 18’ oUtws diamovrjocavta iy €6 ¢mbécbal Tols oTepavitals &ydol kai
TV kpowv yevéoBar BoAixodpducwv, oUTws T¢ AnuooBével ouvéPn TO TpdToV Emavopbcdoews Eveka TGV idicov
ATodUYTI TPds TO Aéyew, &k ToUTou KTNoauéve Sewdtnta kal SUvauw év Tols ToAiTikols 18n kabdmep otepavitals
&y 01 TPWTEVEW TV &TO ToU BripaTos dywvifoutveov ToArtédw — “And just as Laomedon the Orchomenian—so we
are told—practised long-distance running by the advice of his physicians, to ward off some disease of the spleen, and then,
after restoring his health in this way, entered the great games and became one of the best runners of the long course, so
Demosthenes, after applying himself to oratory in the first place for the sake of recovering his private property, by this
means acquired ability and power in speaking, and at last in public business, as it were in the great games, won the first
place among the citizens who strove with one another on the bema” (trans. B. Perrin).
63 Plut. Per. 4.1.
64 Ibid.
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a negative attitude toward athletics in principle. Though oftentimes criticizing athletes and
their coaches, his approach to athletics is far from being persistently negative throughout his
work. Rather, he adopts a playful perspective and adapts his judgement to the necessities of
the particular context in which he uses athletics to talk about something else: be it

Philopoemen’s superiority or his own paideia.

What is more, Plutarch did not intend to give a coherent picture of athletics in his works.
For him, athletics rather served as a tool box that provided him with an almost endless stream
of metaphors which appealed to his readers and were simultaneously not too platitudinous.
On the other hand, his critique especially referred to the field of education and the role of
athletic trainers who were sometimes regarded as a competition to the philosopher as an
educator. In these cases, Plutarch emphasized the pre-eminence of rhetorical and

philosophical education.

Nevertheless, it must be stated that there is no Life without athletics at least for the Greek
Lives. This is why Plutarch became such an invaluable source of information for anyone

interested in the cultural history of Greek sport.
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Feeling Scaphism: Enargeia and Assimilation in the Artaxerxes

Halfway through Plutarch’s Life of Artaxerxes, his only extant biography to feature a subject
who is neither Greek nor Roman, Plutarch describes the young Persian soldier Mithridates’
execution by scaphism. In punishment for publicly contradicting the king, Mithridates is
sentenced to lie between two hollowed-out boats with only his head and limbs protruding.'
Over time, the condemned man’s refuse attracts maggots and vermin, who begin to feed on
Mithridates’ insides as he slowly wastes away and eventually dies. The scene is often
considered a turning point or revelatory moment in the Life:* while Artaxerxes receives a
generally positive portrayal in the biography’s first half, Mithridates’ horrific execution

exposes the king’s underlying cruelty and volatility, which become thematic in the second

half.’

Scholars frequently characterize this portion of the Life as a spectacle of Persian cruelty. In

considering Plutarch’s motives for writing the life of a barbarian, Judith Mossman suggests

1 Both Mithridates and a Carian soldier claim to have killed the king’s younger brother Cyrus in combat (Arr. 10.3-11.6;
cf. Xen. An. 2.1.11 and 2.3.19), contradicting the king’s official claim (Art. 14.2). The conflicting stories may have larger
moral implications for the Persians; on the dichotomy of Good and Evil in Persian religion as Truth and Lie, see Orsi 1988:
140f. and Lincoln 2007: 17-32.

2 See Almagor 2014 and 2017: 138-142. Scholars disagree on the exact nature of this turning point. For Arz. 16 as a
contradiction of Artaxerxes’ previously developed character, see Schmidt 1999: 317 and Soares 2007: 95. On Artaxerxes’
internally consistent character, see Mossman 2010: 150 and 157. For consideration of both views, see Almagor 2014: 284.
On character development in the Lives, see Gill 1983, esp. 478-481.

3 For Artaxerxes as a positive model of mpadtns, see Manfredini & Orsi 1987: xxvii-xxviii; cf. Hood 1967: 68-85. Schmidt
(1999: 323) argues for both a positive and negative portrait. On the ways in which the characters surrounding Artaxerxes
implicitly reflect the king’s character, see Almagor 2017: 151.

Chandra Giroux (editor). Plutarch: Cultural Practice in a Connected World. Teiresias Supplements Online, Volume 3.
2022: 56-71. © Rebecca Moorman 2022. License Agreement. CC-BY-NC (permission to use, distribute, and
reproduce in any medium, provided the original work is properly attributed and not used for commercial purposes).
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that the “Eastern extravaganza” of Artaxerxes’ Life offers Plutarch’s Greek and Roman
readers a parade of otherness which they can observe with “a comfortable sense of distance
and superiority”.* Thomas Schmidt similarly comments that Plutarch seems interested less
in offering a detailed portrait of Artaxerxes and more in describing “le monde fascinant des
barbares” for the reader’s entertainment.” We can see how the execution of Mithridates
contributes to this general spectacle, as readers are disgusted and enthralled by the Persians’
grotesque and unorthodox methods of punishment.® At the same time, however, by
emphasizing the strangeness of the Persian court and arguing for a sense of cultural
detachment, such interpretations overlook the biography’s potential for moral instruction
through the reader’s intimate engagement with macabre depictions of Persian cultural
practices. Building on recent reassessments of sensory experience in ancient literature, I
argue that Plutarch’s engagement of the senses in the scaphism scene implicates his audience
in the very practices they are condemning, forcing readers to confront their own

susceptibility to vice.

Plutarch’s moral instruction in this scene is accomplished not through cultural detachment
but through aesthetic engagement and assimilation with the Persian other. By aesthetic
engagement, [ mean the reader’s sensory experience and appreciation of the world within
an artistic medium, in this case the literary text. “Aesthetic” here has two different meanings:
sensory perception (aisthésis) and artistic appreciation.” Plutarch’s technique of affectively
rich and vivid description, or enargeia, elicits the reader’s disgust and indignation at Persian
methods of torture by turning the audience into an eyewitness or even participant in the
scene unfolding before their eyes.” While vision is the most common sense associated with
enargeia, taste, touch, and smell — the “lower” senses frequently engaged in experiences of
disgust — are also often involved in creating a fully immersive literary experience.” Enargeia

imparts a “bodily sense of presence,” or the illusion of being physically present at the original

4 Mossman 2010: 159. On Plutarch’s three-fold conception of cultural identity (Greek, Roman, barbarian), see Mossman
2010: 145 and Stadter 2015: 65n2.
5 Schmidt 1999: 324.
6 See further Flaceliére & Chambry 1979: 31n1.
7 For definitions of the aesthetic, see further Halliwell 2002: 8-14 and Dressler 2016: 48f. On aesthetics as both art and
sense-perception, see Porter 2010: 40.
8 On enargeia, see Zanker 1981; Webb 1993; Scholz 1998: 77; Webb 2009: 87-130; Montiglio 2014: 164. For ancient
definitions of vividness, see Arist. Poet. 1455a; Plut. De gloria Athen. 346f-347d; Demetr. Eloc. 209-220; ps.-Long. Subl.
20.1-3 and 25.1; ps.-Hermogenes 10.23.
9 On vision and enargeia, see Dion. Hal. Lys. 7 with Zanker 1981: 297. For smell, see Lucian Fug. 1 with Lateiner &
Spatharas 2017: 33f. On the multisensory nature of enargeia, see Webb 2016: 211-213. On disgust and the senses, see Rozin
& Fallon 1987; Haidt, McCauley, & Rozin 1994: 201-213; Miller 1997: 60-88.
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event."” Ancient authors create this illusion by focalizing the event through internal
spectators and characters, who connect the reader directly to their own sensory experiences.
In Plutarch’s account of scaphism, the reader’s sustained proximity to sensory descriptors of
death and decay is focalized through the original spectators of Mithridates’ death, the

Persians.

The multisensory and even embodied nature of the reader’s experience of scaphism belies
the comfortable distance scholars have suggested Plutarch’s audience might feel when
reading the Artaxerxes. Rather than remaining distant and culturally superior, Plutarch’s
Greek and Roman readers assume a role not dissimilar to the Persian onlookers and
participants within the scene: both groups are captivated spectators, engrossed in the sight
of Mithridates rotting corpse. The gruesome anecdotes used to illustrate Persian barbarism
depend on the reader’s close inspection and, as other scholars have pointed out, even
fascination with the very practices a Greek or Roman would presumably regard as evidence
of barbarism and otherness. Initially, readers may respond to Mithridates’ death with
horrified revulsion, seeking to distance themselves from the described event through a false
sense of cultural superiority. Experiences of disgust, however, also possess a paradoxical
attraction, as the disgusted subject seeks to understand and engage with the disgusting
object." In his foundational study of disgust, William Ian Miller comments that “the way
disgust in fact works, means that it has to get its hands dirty... To the extent that disgust
defends us against pollution it must be alert to the polluting; it has to study it and know it
well.”"? In order for Plutarch’s readers to gain insight into Plutarch’s representation of
Artaxerxes’ character, they must engage with Mithridates” death on a sensory and affective
level. This engagement, achieved through the reader’s identification with the internal
spectator, presents an opportunity for moral education not through cultural detachment but

through aesthetic assimilation with the Persian other.

10 Webb 2016: 211. See further Huitink 2019 on “enactivist” readings of ancient literature.
11 On disgust as a means of philosophical instruction through engagement rather than abstraction, see Moorman
forthcoming 2022.
12 Miller 1997: 111. For various theoretical approaches to disgust’s “paradox of aversion”, see Kristeva 1982; Miller 1997:
109-142; Menninghaus 2003: 372-387; Korsmeyer 2011: 39-59.
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Disgust and Condemnation

Before delving further into scaphism’s paradoxical allure and instructive potential, we should
first consider the potential readerly responses of rejection. For Plutarch’s Greek and Roman
audience, the outlandish practice of executing prisoners by force-feeding them milk and
honey has typically been read as a vivid illustration of Persian brutality." In his presentation
of Mithridates’ death, Plutarch uses highly visual and sensory rhetoric to implicitly condemn
Persian cruelty. Readers are confronted with a horrific description of death and decay (Arr.
16.3-7):"

To d¢ oxkageubijval ToloUTOV EOTI® OKAPas dUo TETOINUEVAS EPaAPUOTEIY
AANRAais AaBovTes, eis Thv éTépav katakAivouot TOv koAalduevov UTrTiov elTa
v £Tépav émdyovTes kal ouvapudlovTes, choTe TNV kKepaAnv kal Tas xeipas
€€ kal Tous médas amolauPdvechal, TO 8'&AAo odua Tav &TrokekpUpbat,
Bidbaow tobiev TG AvBpdTe, K&V un BéAn, TpooPidlovtal kevtolvTes T&
SupaTta: paydvTi 8¢ eV péAL kal YdAa ouykekpauévov £y xEouaotv eis TO 0TOHA
Kal KaT& ToU TPOOWTOU KATAXEOUCIV. ElTa TPods TOV TjAlov aei oTpépouctv
gvavTia T& dupaTa, kai puiédv mpookadnuévwv AT Bos Tav amokpuTTETAl TO
TpdowTov. EvTds d¢ TololvTos Soa TOlETV Avaykaidv éoTwv éobiovTtag
avBpcoTous kai Tivovtas, evAai kai ok Ankes UTTO pbopds kai onmedovos ek Tou
TEPITTAOMATOS avaléouoiv, Up v avaliokeTal TO odua diaduopévwv eis T&
gvTds. dTav yap 1dn pavepds i) TeBunkdos 6 &vbpotros, apaipebeions Tiis Emave
OKA&PNS OPAIOL TNV HEV O0GapKa KaTedNSeopévnv, mepi 8¢ T& oTTA&yXva ToloUTwv
Bnpicwov Eopous £0B16vTwV Kal TPOOCTEPUKSTWY. oUTws & MiBpida&Ttns

EmTakaideka Nuépas Pleipouevos podAls amédave.

Scaphism happens in the following way: taking two boats, fashioned to fit closely
with one another, they lay the condemned on his back in one boat. Then,

fastening the other boat onto the first and fitting them together so the man’s

13 See, e.g., Soares 2007: 98, who surmises that the Artaxerxes “would have appealed to readers who liked well documented
information, lively descriptions, and the most horrible details of death by torture.” Accounts of scaphism from antiquity
are rare. Apart from Art. 16, Photius mentions that a certain eunuch named Aspamitres was executed by scaphism for
conspiring against Dareius and Xerxes (Bibl. 72.40a). Both accounts are likely drawing on Ctesias as their source, and their
historicity is suspect; see Flaceliere & Chambry 1979: 31n1 and Binder 2008: 228-231 and 248.

14 See Schmidt 1999: 317 and Lateiner & Spatharas 2017: 34; on this passage as a “prime example of Oriental despotism”
for Greek audiences, see Lincoln 2007: 94. Text is from Flaceliére & Chambry 1979. Translations are my own unless
otherwise noted.
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head, hands, and feet protrude, while the rest of his body is entirely concealed
within, they give him food to eat. If he refuses, they force him to eat by pricking
his eyes. After he has eaten, they pour milk mixed with honey into his mouth
and they smother his entire face with it. Then they turn his eyes to face the sun
at all times, and a swarm of flies entirely covers his face. Since within the boats
he does whatever is necessary for men to do when they eat and drink, maggots
and worms bubble up from the stench and putrefaction of his refuse; from there
they devour his body and seep into his bowels. For whenever the man is clearly
dead, they remove the upper boat and see that his flesh is entirely gnawed
through, and around his entrails swarms of these sorts of vermin eat and pullulate.

In this way Mithridates slowly decayed for seventeen days and then finally died.

In their introductory discussion of disgust in antiquity, Lateiner and Spatharas cite
Mithridates’ execution as a paradigmatic instance of disgust’s role in creating the literary
experience of enargeia.” Readers vividly imagine the sight of Mithridates’ decaying corpse,
the cloying taste of too much milk and honey, the feel of flies settling onto his face, and the
smell of his feces filling the boat. Physical details such as the maggots devouring Mithridates’
intestines threaten the reader’s sense of biological safety, attacking the bodily envelope and
exposing Mithridates’ inner organs.'® The stench of Mithridates’ fecund, rotting body, as he
clings to life for seventeen days before succumbing, warns bystanders away from potential

contamination.

There is also a significant moral component to these physical elicitors of disgust.'” The
rupturing of boundaries between Mithridates’ intestines and the outside world is a physical
manifestation of his social and moral transgression. His boast claiming sole responsibility for
Cyrus’ death exposes the king as a potential liar and puts the entire kingdom at risk morally
and ideologically. As Benjamin Lincoln has argued, within its Persian context scaphism is
more properly understood as a “judicial ordeal”." The executioners carrying out this ordeal

feed Mithridates nothing but sweet honey and milk, foods “associated with goodness, light,

15 Lateiner & Spatharas 2017: 34f.
16 Haidt, McCauley, & Rozin 1994 identify seven “domains” of disgust: contaminated food; animals; bodily products; sex
acts; violations of the bodily envelope; death; and hygiene. On elicitors of disgust in ancient Rome, see Kaster 2005: 104-
133 and Lateiner 2017.
17 On the manner in which disgust connects ethical judgment with sensory-based impulses, see Nussbaum 2004: 1-18.
For an ancient example, see the discussion of Philoctetes’ sore in Allen-Hornblower 2017.
18 See Lincoln 2007: 87-94.
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happiness, and peace”."” If Mithridates were telling the truth, he would in theory remain as

pure and clean as the milk and honey he ingests. His decaying body and the foul excrement
it produces are physical evidence for the moral corruption of his lie. This may explain why
Plutarch is strangely prudish when discussing defecation, elliptically reported as 8oa Troietv
dvaykaiév ¢otw, but does not show any restraint when it comes to the feces itself. The
focus is on the product which marks Mithridates’ guilt. This product and its threat of
contamination are at first carefully contained by the boats that surround him. Eventually,
however, even these must be lifted for the executioners to determine his culpability,

breaking the final boundary between Mithridates and the world surrounding him.*

While the Persian spectator’s revulsion would presumably begin and end with Mithridates’
corpse, for Plutarch’s readers the moral disgust elicited by Mithridates’ physical decay may
also transfer to Artaxerxes and the Persian court in general, contributing to readings of the
scene as a major turning point in the Life. The apparent arbitrariness of Mithridates’ sentence
bolsters culturally specific impressions that the Persians possess a macabre satisfaction in
developing multiple, grotesque methods of torture. Two different men, a Carian soldier and
then Mithridates, are condemned to death for contradicting the king’s claim that he alone
was responsible for Cyrus’ death.”" Although each man commits the same crime, they receive
vastly different penalties.*” Artaxerxes at first decides to behead the Carian before his mother
intervenes to impose a harsher punishment: under her direction, the Carian suffers on the
rack for ten days before his eyes are gouged out and molten brass is poured into his ears
(14.5).7 The discrepancy between the Carian’s death and Mithridates’ execution by
scaphism does not appear to have any rational basis, making Artaxerxes (and the Persians in
general) appear all the more brutal and capricious. Without a proper understanding of the
judicial connection in Persian culture between foul excrement and a foul soul, Plutarch’s
Persians appear to approach torture as a form of entertainment, as a2 man’s excruciatingly

slow putrefaction becomes a fascinating spectacle.

The Persian cultural background to scaphism, in contrast to an outside reader’s

understanding of the scene, otters us a model tor thinking about disgust’s ability to instruc
derstanding of th ffe del for thinking about disgust’s ability to instruct

19 Lincoln 2007: 90.

20 On disgust’s role in boundary creation and identity formation, see further Wilson 2002: 77-79.

21 For the mystery of Cyrus’ murder see Art. 10-11, with Almagor 2016: 71-73.

22 See Binder 2008: 248-251.

23 For the motives behind Parysatis’ cruelty (vengeance), see Art. 17.1. For consideration of the Carian’s execution from a
Persian perspective, see Lincoln 2007: 85f.
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through sensory engagement. While disgust is the basis of both the Persian’s and the Greek
or Roman reader’s experience of scaphism, for the Persian spectator this disgust, specifically
the stench of Mithridates’ feces, is a powerful means of exploration and examination. From
an outsider’s perspective, the cause of Mithridates’ suffering is connected directly to
Artaxerxes and the Persian executioners. Mithridates’ stinking waste is a symptom of Persian
brutality. From a Persian perspective, on the other hand, Mithridates causes his own
suffering, as the evil within him transforms milk and honey into feces and maggots. Rather
than seeking distance from Mithridates’ decaying corpse, the Persian executioners exhibit a
productive fascination, as they must lift up the boats and look (6péya) at Mithridates’ corpse

to determine his guilt.

Enargeia and Aesthetic Assimilation

The executioners’ actions demonstrate the need for sensory connection to gain insight
through disgust. If Plutarch’s readers pull away and seek distance from the description of
Mithridates’ corpse, they put an end not only to their engagement with the scene but also
to their ability to gain insight into Artaxerxes’ character and Persian culture more generally.
At the same time, readers who do become fully immersed in the narrative are themselves
participants in the same spectacle that the Persians are being condemned for designing and
viewing. The scaphism scene is focalized through the sensory experiences of the internal
Persian spectators, meaning that Plutarch’s readers comprehend and enjoy the scene not by
distancing themselves from the Persians but by aligning with them. Plutarch’s readers can
only maintain their sense of cultural superiority for so long, as they look down upon the
Persians for “delighting” in the contrivance of such horrific forms of torture while they
themselves enjoy reading about it. By focalizing the reader’s experience of Mithridates’ death
through internal Persian spectators, the narrative implicates Plutarch’s readers in the same

spectacle of execution that characterizes the Persians as stereotypically cruel barbarians.

This implication is achieved through Plutarch’s use of enargeia, or vividness. Earlier in the
Artaxerxes, Plutarch praises Xenophon’s account of the Battle of Cunaxa for its vividness,
which makes it unnecessary for Plutarch to provide a full description of the battle in his own
work (Art. 8.1):

TNV 8¢ pndxnv ékeivny TOAAGV HEv ATINYYEAKOTWY, ZEVOPOVTOS 8¢ HOVOvouxXi

BeikvUovTos Swel Kal Tois TPAYUAsCIV s oU yeyevnuévols, aAA& youévors,
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EPIOTAVTOS Ael TOV akpoaTrv éumabij kal ouykiwduvelovta dik Thv évépyeiav,
oUk £oTi volv éxovTtos émeEnyeiobal, ANV doa Tév &gicwv Adyou TapijAbev

ELTTETV EKETVOV.

But since many others have written about that battle, and since Xenophon all
but displays it in appearance and in reality, as though it hadn’t happened in
the past but is happening now, always placing his audience in a state of
emotion and through vividness making them share in the scene’s dangers,
a sensible person would not describe it in detail, except however much he has

skipped over that deserves mention.

The sights and actions of the battle are “all but” (novovouxi) right before the reader and
seem to take place in the present rather than in the past (cos oU yeyevnuévors, aAA&
ywouévors).”* Dionysius of Halicarnassus likewise observes that when reading history,
people take pleasure “not only from hearing things said, but also from seeing things being
done [t& mpatTéueva dpédoal” (Ant. Rom. 11.1.3; trans. Walker). The present tense of the
participle épcdoa, as Walker points out, suggests that events are not happening in the past
but “transpiring before the reader’s eyes.” It is almost as though the readers were physically
present at the scene.” This sense of direct participation (as Plutarch says, readers “share in
the scene’s dangers,” ouyxiwBuvevovTa) contributes to a feeling of benign masochism, or the
enjoyment of experiences initially deemed unpleasant or dangerous, among readers during
Mithridates’ death.” The pleasure of the reader’s experience hinges, in part, on the illusory
aspects of the scene. Enargeia tricks the body into thinking it is under attack or in danger of
pollution; pleasure then arises from the triumph of “mind over body” felt when the mind

recognizes the threat is only an illusion.

While the audience’s sense of physical involvement is located in the imagination, “like” that

of a spectator or participant without actually being one, their emotional involvement can be

24 This sense of simultaneous action is a key component of enargeia; see ps.-Long. Subl. 25.1-27.4. For instances of direct
speech and the present tense in Art. 1-19, see Soares 2007: 90f.
25 Walker 1993: 364.
26 The “almost” is another key component of enargeia. If readers are completely immersed, they experience not illusion
but delusion, unable to distinguish between reality and representation. See further Werner 2013: 14-19 and Webb 2009:
103-105. Cf. Walker 1993: 358.
27 On the role of compound sun- verbs in creating a sense of direct involvement for the reader, see ps.-Long. 20.2 with
Huitink 2019: 180f. and 187. On benign masochism, see Rozin, Guillot, Fincher, Rozin, & Tsukayama 2013 and Lateiner
& Spatharas 2017: 35.
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very real, as the act of reading prompts tears, gasps, or shudders of horror.”® The audience’s
active role in visualizing and mimicking the actions of a scene (this is the force of Plutarch’s
dwel kai Tols Tpdryuaow) is complemented by a passive state of emotional affect (¢umad#).
Emotional involvement in past historical realities is accomplished not through cultural
detachment but through close association and affective identification with the original
eyewitnesses and participants. These connections are perhaps most clear in a famous passage
from Thucydides’ account of a pivotal battle off the coast of Syracuse, often cited in ancient
discussions of enargeia (7.71.1-5). Thucydides’ reader shares in the battle’s confusion and
uncertainty through the chaotic variety of reactions among eyewitnesses, whose emotions
mirror the varied experiences of the sailors in the thick of battle.” Discussing this passage,
Plutarch tells us that Thucydides aims at enargeia “because he desires to make the listener like
a spectator and to make vivid in the reader’s mind all the emotions of dismay and disturbance
which the eyewitness felt” (De gloria Athen. 347a; trans. Russell & Winterbottom, adapted).”
The listener is ofov Beatmv but still experiences the very real emotions of the internal
spectators, who sway back and forth in fear and sympathy with their comrades fighting at sea
(Trep18ecas ouvaTovelwov, De gloria Athen. 347¢; cp. Thuc. 7.71.3). These internal spectators
model an emotional response for readers, whose identification with the scene’s original

eyewitnesses and participants situates them within the narrative.

Even without an explicitly defined internal audience, Plutarch’s vivid description of
Mithridates’ death in the Artaxerxes creates what Ruth Webb has described as a “chain of
images” connecting the original spectator first to the author and then to the reader.”
According to ancient theories of imagination and aesthetic immersion, the author visualizes
in his mind’s eye the experiences of his character and then with his words projects that image
to his audience. The image that the reader receives was thought to be identical both to the
image produced by the author and “to the direct perception of a thing”.”* This suggests that,

even without a detailed description of emotional responses like those in Thucydides’

28 See, e.g., Quint. Inst. 6.1.26-27 with Webb 2009: 104.
29 On the close connection between visuality and emotion in experiences of enargeia, see Walker 1993: 360f. On the
importance of emotional appeals for creating enargeia, see Webb 2009: 90.
30 olov Beathv Troifical TOV AkpoaTnv kal T& yryvdueva Tepl ToUs Op&dvTas EKTTANKTIKA kal TapakTikd Tddn Tols
&vayyvedokouo vepydoacat Atxveuduevos. See further Zanker 1981: 311; Walker 1993: 357-359; Webb 2009: 19f.
31 Webb 2009: 97.
32 Webb 2009: 93, my empbhasis. In an important departure from modern views of a highly subjective reader response,
ancient critics assumed that most readers would respond to a text in a uniform way. See Webb 1993: 112f. and 2009: 24
and 121-124.
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account, there is still a direct sensory link between Plutarch’s readers and Plutarch’s Persians

through Plutarch himself.

Quintilian models this phenomenon by describing his own reaction to Cicero’s Against
Verres. Upon reading Cicero’s description of an unkempt Verres carousing on the beach
(Verr. 5.86), Quintilian asks (Inst. 8.3.65; trans. Russell):

non solum ipsos intueri uideatur et locum et habitum, sed quaedam etiam ex iis quae
dicta non sunt sibi ipse adstruat? ego certe mihi cernere uideor et uultum et oculos et
deformes utriusque blanditias et eorum qui aderant tacitam auersationem ac timidam

uerecundiam.

Could anyone be so unimaginative as not to feel that he is seeing the persons and
the place and the dress, and to add some unspoken details for himself into the
bargain? 1 certainly imagine that I can see the face, the eyes, the disgusting
endearments of the pair, and the silent loathing and abashed fear of the
bystanders.

Just as Thucydides’ Athenian spectators situate readers within the emotional turmoil of the
battle, Quintilian’s mortified imaginary bystanders share in his revulsion and contempt,
creating an affective connection that places Quintilian right in the middle of the scene.
Cicero imagines the scene so brilliantly that the reader seems to see (intueri uideatur) not only
the details Cicero explicitly provides but even certain details he omits (quae dicta non sunt).
It is as though the reader were personally standing in front of Verres.” In a subsequent
discussion of a room damaged during a drunken party, Quintilian claims that anyone who
had actually entered the room would have seen no more than what Cicero’s readers see
when reading his description (Inst. 8.3.67).>* Quintilian’s elision of the reader’s imagined
experience and the eyewitness’ actual one suggests that ancient critics thought enargeia
provided not a detached bird’s eye view of a scene but an embodied experience, in which

readers come into direct “contact with the experiences of another person”.” This

33 See further Webb 2009: 107-109 and Huitink 2019: 172-174.
34 See Webb 2009: 91-93.
35 Webb 2016: 213.
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embodiment creates, in Webb’s words, both “empathy and insight” as the reader aligns with

internal spectators and participants.”

The sensory and affective connection that enargeia creates between Plutarch’s readers and
Persian spectators in the Arfaxerxes presents a paradox between cultural condemnation and
aesthetic appeal. Readers face a conflict between their strong urge to pull away and gain
distance from potential contaminants (moral and physical), and the need for sustained
connection with the Persians within the narrative to experience and understand barbarian
cruelty. If readers feel only repulsion without fascination, they avoid assimilation with the
Persian spectators and maintain their sense of distance and cultural superiority, but they also
cannot become immersed in the narrative. In fact, the way in which Plutarch presents the
scene makes such a response of pure rejection impossible: even reading the passage entails

alignment with the Persians who focalize the scene.

Ancient conceptions of enargeia indicate that Plutarch’s readers are not just watching, from
a detached perspective, the Persians watch Mithridates; they are actually sharing in the
spectacle as present-day witnesses or participants. The Greek or Roman reader’s initial
response of rejection and detachment is ironically only possible through their sensory and
affective link with the Persians within the narrative. All the sensory details that might elicit
feelings of disgust and cultural superiority — the insects feasting on Mithridates’ organs, his
stinking excrement and rotten entrails — in turn depend on the reader’s close association and
even identification with the internal Persian spectator. In other words, the reader’s
multisensory, embodied experience of Mithridates’ death, achieved through an alignment
with Persian spectators, not only enables but in fact requires sustained proximity to and

assimilation with the very group the scene is condemning.

This assimilation, accomplished through enargeia, turns the reader’s initial experience of
rejection into an opportunity for fertile inquiry and self-exploration. The educational
potential of disgust lies in the feeling’s properties of boundary creation and boundary
transgression. Constructed boundaries between Greek, Roman, and Persian evaporate as
readers recognize their own complicity in the enjoyment of Mithridates’ death. Like the
Persian executioners who must lift up the boats to explore Mithridates’ corpse, Plutarch’s

readers must lean into their fascination with the scaphism scene to explore vice.

36 Ibid.
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The Moral Lesson of Scaphism

Plutarch’s stated aim in the Lives is to cultivate personal growth and the development of
virtue through the examples of famous men, which act “like a mirror” for the benefit of
Plutarch and his readers (Tim. 1.1). These examples include both positive and negative
models. Just as medical professionals study disease to learn about health or musicians study
discord to learn about harmony, Plutarch’s readers can learn about virtue through vice
(Demetr. 1.3).” In a rhetorical technique reminiscent of disgust’s need to “get its hands dirty,”
negative examples in the Lives act like a mirror, too, reflecting readers’ susceptibility to vice
by “sensitizing” them to the deleterious effects of unrestrained passion.” In the Artaxerxes,
Plutarch offers readers a moment of reflection as they connect with the Persian other on a
sensory and affective level. Plutarch’s ideal readers approach Mithridates’ execution from a

position not of distance and superiority, but of curiosity and self-recognition.

The paradoxical attraction of scaphism suggests not only the psychic disorder of Plutarch’s
Persians but also a potential conflict within the reader’s own soul. Like Plato, Plutarch
divides the soul into a rational and irrational part (De virt. mor. 441d-442a).” Virtue is a
product of the well-ordered soul; reason controls and balances irrational desires. Vice, on
the other hand, arises from a fundamental psychic conflict between various desires, as reason
fails to hold them in check. Plato’s discussion of psychic conflict in the Republic offers a
model for Plutarch’s own use of an executed criminal to instruct readers in moral virtue.
During an exchange about the tripartite soul, Socrates cites the well-known story of
Leontius to demonstrate the perils of a soul unrestrained by reason (439e-440a). Socrates’
anecdote closely parallels the conflict between fascination and disgust in Plutarch’s account
of Mithridates’ death but deals much more explicitly with the emotions at play. Leontius is
torn between an appetitive desire to look at recently executed corpses and his spirited disgust
(Buoxepaivol) at bodies that, as criminals, should not deserve his attention.*” While Leontius’
irrational attraction to the corpses signals his inability to control base appetites, his disgust,
first at the bodies and then at his own incontinence, is an “embodied moral response” that

reflects a rational recognition of the inappropriate nature of his desire.* The spirited part of

37 See further Stadter 2003 and Duff 2004. Plutarch makes a similar argument on the importance of listening to morally
suspect passages of poetry and rhetoric; see, e.g., Quomodo adol. 32e and De rec. rat. aud. 38b-c.
38 Stadter 2003: 91.
39 On Plutarch and the Platonic soul, see Duft 1999: 72-76 and Opsomer 2012.
40 See Liebert 2013. Cf. Reeve 1988: 129 and Lorenz 2008: 260. The paradox of Leontius’ desire, in that he yearns to gaze
upon that which repulses him, recalls the tragic paradox; see Ferrari 2007: 181-182.
41 Liebert 2013: 186.
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the soul is still irrational, but it could have aided the rational part of the soul by curbing the

soul’s most base desires through the elicitation of anger and disgust.

Following Plato’s view that the irrational part of the soul can at times support the rational
(De virt. mor. 442a), Plutarch argues that the passions are essential for attaining and practicing
virtue (443d; 444b).*” Reason controls inappropriate physical desires for sex or food through
emotions like fear and disgust. Lust for a sister or daughter “cowers with fear as reason takes
hold” (mnEe T6 émBupolv &yapévou Tol Adyou, 442¢). After realizing a recently devoured
meal was polluted, the mind’s “distress and regret” quickly elicits a visceral response, as the
body “shares in the revulsion” and immediately vomits (cuvBiatpeméuevov, 442f).” Within
Plutarch’s conception of moral virtue, then, disgust is an affective response to an irrational
desire for pleasure. Like any other passion, disgust can be either beneficial or harmful
depending on its habituation to reason. In the case of Leontius, reason was unable to control
disgust, leading to agonizing psychic conflict. In this case from Plutarch, on the other hand,

disgust aids reason by drawing boundaries between clean and unclean, virtuous and vicious.

The discriminatory and boundary-defining qualities of disgust make the emotion
particularly useful in reason’s efforts to control improper desires, but these efforts
paradoxically require connection and sensory engagement. Without experiencing the taste
or smell of rotten food, the mind cannot recognize pollution. Plutarch uses this need for
connection to educate his readers in moral virtue, making rhetorical arguments based on the
reader’s sensory experience of disgust. Plutarch’s rhetoric works by playing with the pleasure
of disgusting experience, and the reader’s own involvement in this experience. In his treatise
On the Eating of Flesh, for instance, Plutarch affectively engages the reader in a noisome
experience of meat consumption to argue that eating animals is unnatural and unethical.*
Plutarch transforms an activity normally associated with pleasure into a stomach-churning
massacre, asking how the first person to eat a dead animal could have endured the sight of
slit throats, the stench of raw meat, or the taste of mutilated flesh (De esu carnium 993b). As
Daniel King has recently argued, Plutarch utilizes the instructive power of sensory
experience and disgust in his arguments on vegetarianism to “resensitize” readers to the pain

and suffering of the animal other.” Contemporary society has become dangerously

42 On reason and the passions in Plutarch’s Lives, see Duff 1999: 78-98.
43 The act of vomiting is both a physical and a moral response. Retching follows after men “perceive and learn” (afcBcovTat
kai pdBcooty, 442f) that what they have just consumed is unclean (i kaBapoi) or taboo (Undt véupor).
44 On animals and vegetarianism in Plutarch, see Tsekourakis 1987; Newmyer 2006; Beer 2008; Steiner 2010.
45 King 2018: 217-231. Cf. Boddice 2019: 150f.
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desensitized to the trauma involved in the production of meat. By “fetishiz[ing] the animal
body for the consuming pleasure of the reader” while simultaneously accosting the audience
with horrific accounts of animal slaughter (997a), Plutarch forces his readers to confront
their own role in the violent consumption of animals, shocking them into an acceptance of

the moral and physical necessity of vegetarianism.*

The pleasure of the reader’s experience in De esu and in the scaphism scene moves in
opposite directions: in De esu, the delicious becomes disgusting; in the Artaxerxes, the
disgusting becomes fascinating. But in both instances, a disgusting sensory experience is
presented for the reader’s pleasure, implicating readers in the same activities the text
condemns. Plutarch’s audience confronts, in the first case, the humanity of the “ultimate
other” and, in the second case, the reader’s own inner barbarian.*’ In both instances, too, the
reader’s recognition of their complicity is achieved through sensitization or resensitization

to the experiences of the other — feeling rather than detaching.

The close engagement entailed in the reader’s experience of scaphism precludes the sort of
comfortable distance other scholars have used to characterize the reader’s relationship to
Plutarch’s Artaxerxes. Barbarian cruelty in the biographies of Plutarch’s Greek and Roman
heroes is often used as a point of contrast, to highlight a hero’s positive traits.* As we have
seen, stereotypes of barbarian cruelty also characterize Artaxerxes and his Persian court, but
in this case, there is no Greek or Roman hero to garner the reader’s sympathy. This lends
itself to interpretations of the Life as a spectacle of vice, with no redeeming figures within
the Life with whom the reader can align. However, the same scenes of violence that serve
to highlight Persian vice in the Artaxerxes also highlight the reader’s own potential
involvement. The more readers lean into the scene to investigate Persian brutality, the closer
they come to the Persians within the narrative. The barbarian other, in this case, enables
moral growth in the reader not through contrast, but through assimilation. The reader must
feel the text to appreciate Plutarch’s argument, aligning, however briefly, with the internal
Persian spectators. Rather than maintain a false sense of superiority in the face of vice,
Plutarch’s ideal readers will recognize themselves in the Persian spectators of Mithridates’

death, taking the scene as an opportunity to examine their own souls.

46 King 2018: 230. See further Beer 2008: 103f.
47 Beer 2018: 231.
48 See Schmidt 1999: 328f. For examples of barbarians that reflect on a hero’s vice, see Stadter 2015.
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Local Past and Global Present in Plutarch’s Greek, Roman, and
Barbarian Questions

There is no doubt that Plutarch had an antiquarian-like curiosity for the past. This was
certainly not his only way of approaching the past, but as Pascal Payen writes in his piece,
“Plutarch the Antiquarian”, in A Companion to Plutarch,' “it seems evident that antiquarian
knowledge is integral to Plutarch’s way of thinking and writing” and that it pervades his
entire oeuvre. His antiquarian erudition is especially apparent in works such as the Sayings
of Kings and Commanders, the Bravery of Women, the Greek and Roman Questions, and the
nine books of Table Talk, but, as Payen rightly stresses, “Plutarch’s wealth of antiquarian
erudition is not limited to a few treatises in the Moralia (...). [It] is also manifest in the Lives.
(...) One cannot overemphasize the fact that the Parallel Lives contain an abundance of
antiquarian knowledge by virtue of the fact that, in them, Plutarch explores all aspects of the
past, including those areas where legend overlaps with history, such as foundation narratives,
etymological myths, and religious practices”.” It could indeed be shown through a wealth of
examples that ‘Plutarch the Antiquarian’ had a “passionate curiosity for the past”.’ To stay
within the scope of this workshop, however, this paper will focus on Plutarch’s interest in

local traditions.

1 Payen 2014: 235. This article was originally published in French as Payen 2013.
2 Ibid. 238 and 240.
3 Ibid. 235.

Chandra Giroux (editor). Plutarch: Cultural Practice in a Connected World. Teiresias Supplements Online, Volume 3.
2022: 72-96. © Thomas Schmidt 2022. License Agreement: CC-BY-NC (permission to use, distribute, and
reproduce in any medium, provided the original work is properly attributed and not used for commercial purposes).
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The Greek Questions

This interest in local traditions is especially visible in his Greek Questions, a series of 59
questions on various customs, institutions, and religious practices of the Greek world, of
which Plutarch tries to explain the origins. As made clear by the very title of the treatise
(Aitiat EAAriveov),* this is an aetiological work, in the line of the long literary and scientific
tradition of Airiar and TMpoBAruata, known especially (but not only) from the school of
Aristotle and the Peripatetics.’

In this work, Plutarch puts forward questions about various — often rather peculiar —
practices or traditions of the Greek world, such as the following:* “Why is it that among the
Rhodians a herald does not enter the shrine of the hero Ocridion?” (QG 27); “Why is it that
at the Thesmophoria the Eretrian women cook their meat, not by fire, but by the rays of
the sun?” (QG 31); “Why is it that the statue of the Labrandean Zeus in Caria is fashioned
holding an axe, but not a sceptre or a thunderbolt?” (QG 45); or “Why is it the custom for

the women of Chalcedon, whenever they encounter strange men, and especially officials, to
veil one cheek?” (QG 49).

In accordance with the aetiological tradition, most of these questions start with “why?” (31
Ti) or its equivalents (Bi&x Tiva aitiav, Tivos Siavoias, Ti fmoTe, Tis 1) aiTia, &md Tolas
aitias), but the first word can also be “what?” (i) - e.g., “What is the ‘wooden dog’ among
the Locrians?” (QG 15) — or “who?” (tis, Tives) — e.g., “Who are the Perpetual Sailors among
the Milesians?” (QG 32) — or “whence?” (mé6ev, amd Tivos) — e.g., “Whence arose the
proverbial saying ‘This is valid?” (QG 42).” The questions touch upon a great variety of
aspects, customs and institutions which, following Nouilhan, Pailler, and Payen, can be

classified into three main fields: (1) foundations and colonisation, (2) institutions, (3) religion

4 This is the title found in the Lamprias Catalogue (no. 166), a list of Plutarch’s works probably dating from the 3% or 4" c.
CE (see Ziegler 1949 and Irigoin 1986). The manuscript tradition, however, has either 7poBAruara EAApvid or simply
EAAnvikd, by reference to the Aimia Peouaikd which immediately precedes it in the manuscripts. As Plutarch himself (Cam.
19.12) refers to the latter as AiTia Poouaikd, it seems plausible that the title of the Greek Questions was actually Aimia
EAAnvikd. See Boulogne 2002: 179.

5 See e.g., Boulogne 1992; Harrison 2000; Grandjean 2008. Cf. also Payen 2014: 244.

6 In the following, QG stands for Quaestiones Graecae, QR for Quaest. Romanae and QB for Quaest. Barbaricae. All
translations and Greek quotations of QC and QR are taken from Babbitt 1936, the other quotations from their respective
volumes in the Loeb Classical Library. The standard commentary on the Greek Questions remains Halliday 1928. Recent
commentaries include Nouilhan, Pailler, & Payen 1999; Boulogne 2002; Carrano 2007.

7 See the table in Payen 1998: 41 (also reproduced in Nouilhan, Pailler, & Payen 1999: 36).
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and sanctuaries, in which the unifying aspects are the Greek language and the general

framework of the Greek polis.*

This neat classification, however, does not account for the great diversity of subjects nor the
feeling of perplexity and confusion one experiences when reading this work. This
complexity is further enhanced by the large number of cities and places in which the various
customs are located, as can be seen on the very convenient map drawn by Payen.” Some
localities appear more often than others, like Samos and Megara (both 5 times), and Delphi,
Boiotia and Euboea are well represented too, but so are other cities, and it appears that the
places mentioned in the Greek Questions actually cover the entire Greek world: putting the
emphasis quite obviously on Central Greece and the Peloponnese, they also include the
[onian Islands, the South of Italy, Northern Greece, the Troad, the Bosporus, the Ionian
Coast, but also Crete, Cyprus and a number of small, remote and less well-known cities.
There does not seem to be a unifying system at work in the Greek Questions (unless this
randomness was part of Plutarch’s plan, as K. Oikonomopoulou has recently argued)' —

they rather illustrate the great diversity of local traditions all over the Greek world.

More precisely, this is the Greek world as known from the Archaic and Classical period. For
almost all of the traditions, customs and institutions mentioned in the Greek Questions can
be traced back to archaic and pre-classical times and more often than not, to mythical times."'
For example, in QG 27 (“Why is it that among the Rhodians a herald does not enter the
shrine of the hero Ocridion?”), the explanation is set in the mythical past of Rhodes, citing
the story of Ochimus, the eldest of the seven sons of Helios and ruler of the island:

QG 27: 1) 611 "Oxipos v BuyaTtépa Kudimmnu éveyyunoev Okpidicovt; Képkagos
8" adeA@os cov ‘Oxiuou Tijs 8¢ Taidos Epcdv, Emeioe TOV krjpuka (it KnpUkwv yap
€0os v TO peTépxeobal Tas viupas), dtav mapaAdPn thv Kudimmmy, mpos

EQUTOV ayayeiv. TouTou d¢ Tpaxbévtos, 6 pév Képkagos €xwv Tnv kdpnv

8 See Nouilhan, Pailler, & Payen 1999: 35. On the importance of language in the Greek Questions, see also Jazdzewska
2018: she argues that language is actually the principal focus of Plutarch in this work, which she places in the line of the
lexicographic tradition, but although she makes some fine observations, I am not convinced that the treatise should be read
exclusively in this way. On the Greek polis as unifying element, see also Oikonomopoulou 2017.

9 Payen 1998: 53.

10 Oikonomopoulou 2017: 108.

11 Cf. Payen 1998: 55.
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Epuyev, UoTepov 8¢ Tol ‘Oxinou ynpdoavtos émavijABe. Tois 8¢ Podiols €Bos
KaTEOTT Krjpuka un Tpoctéval T¢d ToU ‘Okpidicovos npww did TNy yevouévnv

adikiav.

Is it because Ochimus affianced his daughter Cydippé to Ocridion? But
Cercaphus, who was the brother of Ochimus, was in love with the maiden and
persuaded the herald (for it used to be the custom to use heralds to fetch the
brides), when he should receive Cydippé, to bring her to him. When this had
been accomplished, Cercaphus fled with the maiden; but later, when Ochimus
had grown old, Cercaphus returned to his home again. But the custom became
established among the Rhodians that a herald should not approach the shrine

of Ocridion because of the wrong that had been done.

Other examples of mythical past include QG 43 (Sisyphus), 45 (Herakles), 41 (Trojan War),
31 (the return of Agamemnon), 14 (Odysseus at Ithaca), but many more could be added.
Other questions refer to a distant past, most often in archaic times. For instance, QG 20
(“What is it that is called in Priene ‘the darkness by the Oak’?”) refers to a time “when the
Samians and Prienians were at war with each other” and to the famous “Battle of the Oak”,
which can be dated to around the mid-6™ century (as known through Herodotus 1.170).
Likewise, QG 32 (“Who are the Perpetual Sailors among the Milesians?”) is set in Miletus at
the time “when the despots Thoas and Damasenor had been overthrown”, i.e., at some point
during the 6™ century. Most of the Greek Questions relate to the early history of the Greek
cities,"” i.e., to the 6™ or 7" century or even to the 8™, as is the case with the five Questions
concerning Megara, which Hans Beck has analysed in greater detail in his book Megarian

Moments.” Often enough, the time is simply referred to as 76 maAaidv or the like, i.e., “the

days of old”."*

To sum up this very brief overview: the traditions or practices mentioned in the Greek
Questions are definitely local, and they belong to a distant past, hence the words “local past”
used in the title of this paper. Is this simply ‘Plutarch the Antiquarian’ at work, taking us on

12 See Payen 1998: 55.
13 Beck 2018: 37-42.
14 For instance in QG 6, 17, 19, 37 and 46.
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a nostalgic tour through past traditions of his beloved Greece, in a way that foreshadows
Pausanias’ Description of Greece? 1 refer to Pausanias advisedly, as Pausanias has been used in
recent years, notably by Tim Whitmarsh and Simon Goldhill,” as a paradigm of “local
thinking”, i.e., of a “vision of Greek culture as fragmented into a myriad, atomised locales”,
as opposed to Aelius Aristides’ vision of a “global uniformity” of the Roman empire.'* Where
does Plutarch stand in that respect? First of all, it is important to stress that, despite Plutarch’s
obvious and antiquarian-like curiosity for the past, almost all of the past traditions mentioned
in the Greek Questions are in some way connected to the present of Plutarch’s own days.
This can be deduced from the fact that for the vast majority of the actual questions Plutarch
uses the present tense (only 6 out of 59 questions are set in a past tense). Obviously, the use
of the present in itself does not necessarily mean that these traditions were still alive in
Plutarch’s own time. Most of the time, however, the formulation of the question itself, or of
the explanation given by Plutarch, leaves no doubt about the fact that the traditions under
discussion were still alive in his time, even when the events which lay at their origin are
(quite obviously) narrated in a past tense. In many cases, this contemporaneity is fairly self-
evident,"” but there are also several passages where an explicit reference to the present is

made by Plutarch," such as the following:

QG 12: Tis 1 mapa Aedgois X&piAAa; Tpeis &youot AeAgoi evvaetnpidas kata
T £E1is, v TNV piv ZemTrplov kaloUot, Thv & Hpwida, trv 8¢ XapiAav. (...)
€K B¢ TAOV Bpopéveov pavepdds ZepéAns &v Tis avaywynv eikdaete. (...) pdAis olv
aveupovTes 8T ToUvoua ToUT Tv T pamobeion maidi, peperyuévny Tiva

kabapudd Buciav ametéAecav, fiv émreAoUow ETi kai viv 81 evvéa ETAV.

Who was ‘Charilla’ among the Delphians? The Delphians celebrate three
festivals one after the other which occur every eight years, the first of which they

15 See Whitmarsh 2010 and Goldhill 2010.

16 Whitmarsh 2010: 2.

17 See e.g., QG 3 (“Who is ‘She that Kindles the Fire’ among the people of Soli?”) about certain ceremonies that the
priestess of Athena performs at Soli; QG 13 (“What is the ‘beggar’s meat’ among the Aenianians?”) mentioning the
hecatomb the inhabitants regularly offer to Apollo; QG 24 (“What is that which is called an enknisma (a roast) among the
Argives?”) on the custom of sacrificing to Apollo in times of mourning; or QG 44 (“Who were the ‘solitary eaters’ in
Aegina?”) on a sacrifice to Poseidon called thiasoi.

18 On this, see also Preston 2001: 109-110; Payen 1998: 56; Payen 2014: 242.
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call Septerion, the second Herois, and the third Charilla. (...) but from the
portions of the rites that are performed in public one might conjecture that it
represents the evocation of Semelé. (...) Accordingly, when they had discovered
with some difficulty that this was the name of the child who had been struck,
they performed a certain sacrificial rite combined with purification, which even

now they continue to perform every eight years.

QG 38: Tives oi Tapa Bowotols Yoldeis kai tives ai OAelay; (...) paot (...) autas
8¢ ‘OAeias’ ofov dAods. kai uéxpt viv Opxouéviol Tas &Td ToU yévous oUTw
kaAouUol. kal yiyvetal rap’ éviauTtdv év Tois Aypiwviols puym kai diwis auTdv
UTO ToU iepéwas ToU Alovioou Eipos ExovTos. €€eoTi 8¢ Thv kaTaAngbeloav

AveAeiv, kai dueiAev @’ UGV Zwilos 6 iepeds.

Who are the ‘Psoloeis” and who the ‘Oleiae’ among the Boeotians? They relate
that (...) the Minyads themselves were called ‘Oleiae, that is to say,
‘Murderesses.” And even to-day the people of Orchomenus give this name to
the women descended from this family; and every year, at the festival of
Agrionia, there takes place a flight and pursuit of them by the priest of Dionysus
with sword in hand. Any one of them that he catches he may kill, and in my

time the priest Zoilus killed one of them.

QG 41: mébev év T BowwoTia mept TOV EAécova moTapds Zkduavdpos
covopdodn; (...) AxiSoucav 8¢ T kprjvnv atd Tis fautoU yuvaikds, ¢ fs Eoxe

TPEels BuyaTépas, as TIHG O axpl viv ‘Tapbévous’ TpooayopeUovTes.

From what cause was a river in Boeotia in the vicinity of Eleon called
Scamander? (...) The spring Acidusa he named after his wife; and from her he
had three daughters whom even to this day they honour under the name of the
‘Maidens’.
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A closer look shows that in 40 of the 59 questions, i.e., 2/3 of the cases, there is a clear
connection with the present, and in some cases at least it is clearly based on autopsy."” So in
a sense, there is a Pausanian attitude at work here too: after all, Pausanias too based his
description of Greece mainly on autopsy. The difference, however, is that, contrary to
Pausanias, Plutarch’s interests were not limited to Greece, as is evidenced by the fact that he

also wrote the Roman Questions.

The Roman Questions

The Roman Questions are almost twice as long as the Greek Questions, with 113 questions (as
opposed to 59) and 83 Loeb pages (as opposed to 37), and they are also concerned with past
traditions.”” However, they show lesser diversity than the Greek Questions, as they invariably
start with the question “why?” (81&x t{) — with only two exceptions* — and focus much more
heavily on religious matters, with 70 questions (i.e., almost 2/3) relating to ritual, whereas
26 address questions of parentage, 18 political and military institutions, and 4 matters of
calendar.”® On the other hand, the answers to these questions are usually more diverse, with
up to 6 different hypotheses, whereas the Greek Questions usually offer a more definite

explanation in the form of a narrative or a single hypothesis.”

Despite these differences, it is striking that, just as in the Greek Questions, the customs or
institutions mentioned in the Roman Questions all relate to a remote past, which almost
exclusively coincides with the earliest history of Rome, prior to the 5 century, with only
occasional incursions into the times of the early Republic and notably the Sack of Rome by
the Gauls: all the rest concern (1) the mythical times of Evander and Aeneas; (2) the age of

19 On autopsy in Plutarch (in general), see Buckler 1992. See however Neumann 2019 for a distinction between speaker
and historical author in QG (and QR).

20 The main commentary is still Rose 1924; recent ones include Nouilhan, Pailler, & Payen 1999; Boulogne 1994 and
2002.

21 QR 105 and 112. See the tables in Payen 1998: 41 and Nouilhan, Pailler, & Payen 1999: 36.

22 See Payen 2014: 245, as well as the table in Nouilhan, Pailler, & Payen 1999: 32. For different classifications, see Preston
2001: 97-99 and Brenk 2019: 247-248.

23 See the table in Nouilhan, Pailler, & Payen 1999: 38. On the meaning of these multiple explanations in the Roman
Questions and the difference with the Greek Questions, see Boulogne 1992; Payen 1998: 45-49; Preston 2001: 95-96; Payen
2014: 245.
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Romulus and the foundation of Rome; (3) the reigns of Numa and Servius Tullius.** Even
more striking is the fact that, geographically, the Roman Questions are strictly limited to the
city of Rome and its immediate surrounding territory.”> The vast majority of the customs,
traditions or institutions under discussion are connected to specific locations (places, streets,
monuments, temples, etc.) situated within the city walls. In a remarkable attempt to find a
structural logic behind the diversity of customs mentioned in the Roman Questions, John
Scheid put forward the idea that the Roman Questions actually follow a topographical route
through the city of Rome.?” One may or may not be convinced by his demonstration, but
it is certainly true that, just as with the Greek Questions, some of the customs or traditions
referred to in the Roman Questions are based on autopsy. This can been seen in the numerous

places where Plutarch refers to his own times when dealing with these past traditions.”

Sometimes, this link to the present is visible within the question itself:

QR 69: 8i&x Ti TG kaAoupéve ZemTopouvTie TTapepUAaTTov dxriuact (eukTols
un  xpfiobai, kai péxpt viv ol TGOV TaAaldv  un KATAPPOVOUVTES

TapapuAdTtTouat;

Why on the festival called Septimontium were they careful to refrain from the
use of horse-drawn vehicles; and why even to this day are those who do not

contemn ancient customs still careful about this?

QR 72: 8i&x Ti TGV e 0lcovols iepéwav, ous AUoTikas TpdTepov AUyoupas 8¢ viv
kaAoUow, ¢yovTo Selv del Tous AauTTiipas avewyHEvous elval kai TO TTAUa W)

gmikeliobal;

24 Payen 1998: 54-55. Most frequently, the time is simply referred to as 16 Tahaidv or the like, e.g., in QR 4, 5, 11, 19,
20, 25, 30, 32, 33, 40, 41, 42, 43, 46, 61, 63, 66, 70, 72, 76, 85, 86, 87, 91, 92, 98, 101, 107, 111.

25 Payen 1998: 49.

26 See Scheid 2012 (with various maps), based on Scheid 1990-1991 and 1991-1992. See also Scheid 2018.

27 However, see again Neumann 2019 for a distinction between speaker and historical author in QR.

79



Thomas Schmidt — Local Past and Global Present

Why did they think that the priests that take omens from birds, whom they
formerly called Auspices, but now Augures, should always keep their lanterns

open and put no cover on them?

QR 53: 81 Ti Tols KametwAiols Béas &yovTes Tt viv knpUtToUo! Zapdiavous
wvious, kal Yyépwv Tis €m xAsvaou® TpodyeTal TaIdIKOV EVaWdUEVOS
mepidépaiov, & kahouot BoUAAav; (...) émel 8¢ Audol ptv floav oi Tuppnvoi €€
apxris, Audcv 8¢ untpdmoAis ai Z&pdets, oUTw Tous Ounious &mekrjpuTTOoV: Kai

uéxpt vuv év Tadia To €8os SiapuAdTTouot.

Why do they even now, at the celebration of the Capitoline games, proclaim
‘Sardians for sale!’, and why is an old man led forth in derision, wearing around
his neck a child’s amulet which they call a bulla? (...) But since the Etruscans
were originally Lydians, and Sardis was the capital city of the Lydians, they
offered the Veians for sale under this name; and even to this day they preserve

the custom in sport.

In other cases, as the last example has already shown, the reference to the present is found

within the explanations that follow a question:

QR 25: i Ti v et kaAdvdas nuépav kai vaovas kal eidolus avéEodov kai
avekdrjunTtov Tibevtal; (...) €mel Toivuv maoa ptv &fia omoudiis amodnuia kai
Tpagis oikovouias Seital kai mapaokeuiis, Powuaiol 8¢ T maAaidv év Tals
gopTals oudtv cykovdpouv oud’ éppovTiCov &AN’ Tj Tepi Tous Beous oxoAouvTto
kKal ToUT EmpaTTov, cOomep ETL viv TPOKNPUTTOUCIY oi iepels éml Tas Buoias
BadiCovTes (...) 1) kabaTep &T1 viv TpooeuEAUEVOL KAl TIPOOKUVIOQVTES €V TOIS
iepols empévelv kai kabiCewv eicobaoiv, oUtwos ouk eubUs eméPailov Tals iepais
nuépais Tas évepyous, aAN’ émoiouv T1 SidAeiupa kai Sidotnua, ToAA& TV

TpayHd&Twv Suoxept] kai &BoUAnta gepdvtaov;

Why do they reckon the day that follows the Kalends, the Nones, or the Ides as
unsuitable for leaving home or for travel? (...) Since, therefore, all travel and all

business of importance needs provision and preparation, and since in ancient
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days the Romans, at the time of festivals, made no provision or plan for anything,
save only that they were engaged in the service of their gods and busied
themselves with this only, just as even to this day the priests cause such a
proclamation to be made in advance as they proceed on their way to sacrifice.
(...) Or is it even as men now, who have offered their prayers and oblations,
are wont to tarry and sit a while in the temples, and so they would not let busy
days succeed holy days immediately, but made some pause and breathing-space

between, since business brings with it much that is distasteful and undesired?

QR 50: ditx Ti 6 iepeus ToU Aids, amobavouons auTd Tiis yuvaikds, ameTibeTo
Y Apxniv, s ATros ioTépnke; (...) 86ev oUd’ amoméupacbal mpdtepov €M,

oudt viv, cos £oikev, EEeoTiv, AN £’ NIUAIV EméTpeyev évTeuxBeis AopeTiavds.

Why did the priest of Jupiter (Flamen Dialis) resign his office if his wife died, as
Ateius has recorded? (...) Wherefore it was formerly illegal for the flamen to
divorce his wife; and it is still, as it seems, illegal, but in my day Domitian once

permitted it on petition.

QR 86: 81&x ti ToU Matou unvods ouk &yovTal yuvaikas; (...) fj ST1 TG unvi TouTe
TOV péytoTov TroloUvtal TV Kabapudov, viv pév eidwAa prmrolvTes &mod Tis
Ye@UPQs eis TOV ToTauov maAat & avBpcotous; 816 kai v OAauwikav, iepav
s “Hpas elvar dokoloav, vevéwoTtal okubpcomdlewv, urjite Aouvopévnv

TNVIKAUTA U TE KOOUOUUEVT|V.

Why do men not marry during the month of May? (...) Or is it because in this
month they hold their most important ceremony of purification, in which they
now throw images from the bridge into the river, but in days of old they used
to throw human beings? Wherefore it is the custom that the Flaminica, reputed
to be consecrate to Juno, shall wear a stern face, and refrain from bathing and

wearing ornaments at this time.
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QR 101: di&x ti koopoUol Tous Taidas Tols epidepaiols, & PouAAas kaAovot; (...)
T ToTs TTaAalols OIKETAV pev Epav cdpav éxSvTwv ovk v &dofov oud’ aioxpdv,

s £T1 VUV ai KU dial papTupoUotv.

Why do they adorn their children’s necks with amulets which they call bullae?
(...) Or did the Romans of early times account it not disreputable nor disgraceful

to love male slaves in the flower of youth, as even now their comedies testify.

Finally, in other cases, the Roman tradition under discussion prompts Plutarch to a comment

on similar traditions in Greece:

QR 16: di&x ti BovAais TO Tijs Aeukobéas iepov &RaTtdv ¢oTy, piav 8¢ pdvnv ai
Yuvaikes eiodyoucal Taiouotv £t kdppns kai patifouoty; (...) 816 kal ap’ UiV
év Xaipooveig mpd ToU onkoU This Asukobéas 6 vewkdpos AaPcov pdotiya

KNPEUTTEL ‘un SoUAov eiciévai un SoUAav, ur) AitwAdv ur AitwAdv.’

Why is it that it is forbidden to slave-women to set foot in the shrine of Matuta,
and why do the women bring in one slave-woman only and slap her on the head
and beat her? (...) Wherefore also in my native town, Chaeroneia, the
temple-guardian stands before the precinct of Leucothea and, taking a whip in
his hand, makes proclamation: ‘Let no slave enter, nor any Aetolian, man or

woman!’

QR 29: di1&x Ti TNV yapoupévnv oUk Eo1v auTnv UtepPiival TOv oudov Tiis oikias,
AAN’ UTrepaipouctv oi mpoTéumovTes; (...) i oUuBoAdv éoTi ToU und’ é€iévan i’
auTtiis undt kataAimeiv TNy oikiav, & un Piacbein, kabdamep kai eiofAbe
Biaobeioa; kal yap Tap’ fiuiv év Bowwtig kaiouot pd Tiis BUpas Tov &Eova Tijs

,

AUAENS, EuPaivovTes BETV TNV VUUPTIV EUHEVELY CO§ AVUT)PTHEVOU TOU ATTAEOVTOS.

Why do they not allow the bride to cross the threshold of her home herself, but
those who are escorting her lift her over? (...) Or is it a token that the woman
may not go forth of her own accord and abandon her home if she be not

constrained, just as it was under constraint that she entered it? So likewise
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among us in Boeotia they burn the axle of the bridal carriage before the door,
signifying that the bride must remain, since her means of departure has been

destroyed.

QR 40: 8i1&x Ti TS iepel ToU A1ds oUk EEeoTiv év UTtaibpep dAeipecBal; (...) fj T& piv
HOVE TG iepel, T B¢ TACIY UTTO ToU vOuoU TTPooTETAKTAl did ToU iepéwds; d1d
kal Trap’ Muiv T UtV oTepavnpopeiv Kal kopdv kai i o1dnpopopeiv undt Tois

Dookéwv Spois euPaivev Bia Aettoupyrnata Tou &pxovTds E0TL...

Why is it not allowed the priest of Jupiter (Flamen Dialis) to anoint himself in
the open air? (...) Or are some regulations prescribed for the priest alone, while
others are prescribed for all by the law through the priest? Wherefore also, in
my country, to wear a garland, to wear the hair long, not to have any iron on
one’s person, and not to set foot within the boundaries of Phocis, are the special

functions of an archon...

QR _67: dx Ti "AikTcOpets' Tous paPdouxous dvoudlouot; (...) 1) viv piv
TapEykelTal TO K, TPSTEPov B¢ ‘AITwpels’ EkaloUvto, AetToupyol Tives SvTes
mept 1O dnudoiov; 8T yap Aftov &xpt viv 1O dnudoiov év moAAois T&V

‘EANveov vouwv yéypamtal, oudéva cos Emos eitreiv AéAnOe.

Why do they call the rod-bearers ‘lictors? (...) Or is the ¢ but a recent insertion,
and were they formerly called [itores, that is, a class of public servants? The fact
that even to this day the word ‘public’ is expressed by leitos in many of the
Greek laws has escaped the attention of hardly anyone.

QR 68: Bia Ti kYva Buouowv oi AoUTepkot; (...) TE & kuvi TTAVTES Cos ETTOS EITIETY
"EAAnves €xpdovto kal xpovtai ye péxpt viv €viol opayice Tpds Tous

kaBapuous.

Why do the Luperci sacrifice a dog? (...) Nearly all the Greeks used a dog as the
sacrificial victim for ceremonies of purification; and some, at least, make use of

it even to this day.
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All these examples show that in the Roman Questions, just as in the Greek Questions, these
past traditions have a clear connection to the present, something which, once again, is
confirmed by the fact that the vast majority of these questions are formulated in the present

tense.

The Barbarian Questions

A connection to the present would probably also have been noticeable in Plutarch’s Barbarian
Questions, a work now unfortunately lost. This treatise is listed as number 139 in the
Lamprias Catalogue under the title Airiar BapBapikaiand it is likely that it was meant to be
the equivalent of the Greek and the Roman Questions with regard to barbarian matters. Thus,
from a general comparison with those two extant works, one can reasonably postulate that
the Barbarian Questions were constituted of a series of independent questions, on various
subjects largely related to the customs of barbarian peoples, especially their religious
practices, their institutions and their general way of life, and that these questions were given
one or several answers, in more or less detail and in the form of successive hypotheses
formulated as questions or narrations. Furthermore, as I have tried to show elsewhere,*
thanks to Plutarch’s tendency to repeat himself in his works (or, rather, to reuse material he
had collected in the form of UmouvAuaTa),” it may even be possible to reconstruct parts of
its content. Thus when I looked for possible traces of the Barbarian Questions in Plutarch’s
extant corpus, using various criteria adapted from Jean-Marie Pailler’s search for traces of
the Roman Questions in Plutarch’s Lives,” I came up with a total of 51 ‘questions’, categorized

as follows:*!

18 cases of a ‘potential Question’
(= a subject-matter without an explanation)

* on barbarian evils such as smearing oneself with mud, wallowing in filth, immersions,
casting oneself down with one’s face to the ground (De superst. 166a)
* the Syrians do not eat sprats nor anchovies (De superst. 170d)

28 Cf. Schmidt 2008.

29 For a short summary on this vast question, see Van der Stockt 2014: 329-330.

30 Pailler 1998.

31 The criteria and categories are explained in more detail in Schmidt 2008: 172-173.
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* on human sacrifice practised by the Gauls, Scythians, Carthaginians, Persians (De superst.
171b-d)

* the Tyrians put chains upon their images (Quaest. Rom. 279a)

* in memory of Horus, the people throw down a rope and chop it up (De Is. et Os. 358c-
d)

* the Scythians blind the slaves who produce their cream (An virt. 440a)

* the Scythians do not bury their dead (An vit. ad infel. suff- 499d)

* the Persians scourge the cloaks of culprits instead of the culprits themselves (De sera 565a)

* Mithridates nicknamed “Dionysus” for being the greatest drinker of his time (Quaest.
conv. 624a)

* the barbarians use the hides of their domestic animals for clothing rather than their wool
(Quaest. conv. 646e)

* the well-to-do Babylonians fill wineskins full of water and sleep on them to keep cool
(Quaest. conv. 649e)

* the women of the Gauls used to take a bowl of porridge into the bath-chamber and eat
it while they bathed (Quaest. conv. 734b)

* Egyptian women sleep beside a crocodile (De soll. an. 976b-c)

* among a tribe of Ethiopians a dog reigns and is addressed as king (Comm. not. 1064b)

* some barbarians have three months in their year (Num. 18.6)

* on the royal initiation of the Persian kings (Arr. 3.2)

* on the torture of the boats among the Persians (Arz. 16.3-7)

* on the custom among the Persians that the one appointed to the royal succession should

ask a boon, and that the one who appointed him should give whatever was asked for
(Art. 26.4-5)

12 cases of an ‘outset of Question’
(= a subject-matter with a short explanation)

* the flatteresses in Cyprus acquired the nickname of “ladderesses” (Quomodo adul. 50d)

* as a sign of mourning, some barbarians go down into pits and remain there for several
days, and some even cut off parts of their bodies (Consol. ad Ap. 113a-b)

* the Persian kings send their wives away when they wish to be merry and get drunk
(Praec. conj. 140b)

* the women of Egypt, by inherited custom, were not allowed to wear shoes, so that they
should stay at home all day (Praec. conj. 142c)

+ the Egyptians call the Persian king Ochus “the Sword” (De Is. et Os. 355¢)

* the Indian wives strive for the honour of being consumed together with their dead
husband (An vit. ad infel. suff. 499c)

* the Scythians, Hyrcanians and Bactrians let dogs and birds devour the bodies of their
dead, as this is considered a sign of happiness (An vit. ad infel. suff. 499d)

* the Thracians tattoo their wives to this day in revenge for Orpheus (De sera 557d)
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* the Persian kings have the dinner of their slaves and dogs served to their friends and
officers (Quaest. conv. 703e)

* the Ethiopians get old rapidly and the Britons live up to 120 years (De plac. phil. 911b)

* the Medes and the Assyrians give honours to fire, because from fear, by way of
propitiation, they worship the maleficent forces rather than the reverend (De facie 935b)

+ the Egyptians extract the viscera of the dead and cut them open in view of the sun (De
esu carnium 996e)

1 case of an ‘outline of Question’
(= a subject-matter with a short explanation and an introductory or concluding
formula)

* the Egyptians think that little children possess the power of prophecy (De Is. ef Os. 356¢)

3 cases of an ‘atmosphere of Question’
(= a subject-matter with a long explanation)

* in Leptis, it is an inherited custom for the bride, on the day after her marriage, to send
to the mother of the bridegroom and ask for a pot (Praec. conj. 143a)

* the barbarians on the Po wear black in mourning for Phaethon (De sera 557d)

* among the Persians, a suppliant stands in a river with fire in his hands (De primo 950f)

5 cases of a ‘quasi-Question’
(= a subject-matter with several explanations)

* why the Egyptians abstain from sea-fish (De Is. er Os. 353¢c-d)

* why once a year the Egyptians sacrifice and eat a pig whereas they usually abstain from
it as being impure (De Is. et Os. 353f-354a)

* why the cult of the Sun can be assimilated to the cult of Osiris (De Is. et Os. 372¢c-d)

* what is the meaning of the daily offerings of incense among the Egyptians (De Is. et Os.
383b-d)

* why the Persians hold anyone who killed a large number of water mice to be fortunate
(De invidia 537a-b + Quaest. conv. 670d + De Is. et Os. 369e-1)

12 cases of a ‘genuine Question’
(= a subject-matter with a long explanation or several explanations and an
introductory or concluding formula)

* why the deceased votaries of Isis are decked with their sacred garb (De Is. et Os. 352b)
* why the priests of Isis remove their hair by shaving and wear linen garments (De Is. et
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Os. 352¢-d)

* why the Egyptian priests abstain from salt (De Is. er Os. 352f-353a)

* on the origin of the name “Sarapis” (De Is. et Os. 362a-e)

* why the Egyptians regard the ass as an unclean animal and sacrifice cattle of red colour
(De Is. et Os. 362e-363d)

* why the Egyptian priests call salt “the spume of Typhon” and abstain from it (De Is. et
Os. 363e-f)

* why the Egyptians give Nephthys the name of “Finality” (De Is. et Os. 366b-c)

* whether the Jews abstain from pork because of reverence or aversion for the pig
(Quaest. conv. 669e-671c)

* who is the god of the Jews? (Quaest. conv. 671¢-672c)

* why do the Egyptian priests abstain completely from salt? (Quaest. conv. 684t-685a)

* that deliberating on public affairs over wine was no less a Greek than a Persian custom
(Quaest. conv. 714a-d)

* why the Egyptian priests abstain from fish (Quaest. conv. 729a-c)*

From the examples listed above, it appears that the barbarian people mentioned in this
attempted reconstruction of the Barbarian Questions are very diverse and geographically
spread over a large area:” Egyptians (18 mentions), Persians (12), Scythians (3), Jews (3),
Gauls (2), Ethiopians (2), Syrians (2) and, with one mention each, Indians, Hyrcanians,
Medes, Assyrians, Libyans, Thracians, Britons and the inhabitants of Northern Italy.
Occasionally, the customs under discussion are very precisely located,’ but most of the time

the references to barbarian people are generic and geographically only vaguely situated.

It is more difficult to assess whether or not the customs described in the Barbarian Questions
belong to a distant past, as was the case with the Greek and the Roman Questions, because
most of the time we lack evidence about these practices elsewhere. However, as there are
cases where these practices are attested, for instance, in Herodotus, Ctesias, and other authors
of the Classical period,” or are explicitly put in relation with figures such as Cyrus the Great
and other Persian kings of olden times, one may reasonably assume that at least parts of the

Barbarian Questions referred to ancient practices antedating the Classical period. Yet, again,

32 On the connections between these various questions about salt and fish, see Schmidt 2008: 177-180.

33 See the map at the end of this paper.

34 E.g., in Leptis (Pracc. conj. 143a), Lycopolis and Oxyrhynchus (De Is. ef Os. 380b), or Antaeopolis (De soll. an. 976b-c).
35 Herodotus: Praec. conj. 142¢, An virt. 440a, An vit. ad infel. suff. 499d, Quaest. conv. 729a. Ctesias: Art. 16.3-7. Other
authors include e.g., Aristagoras, Megasthenes and Agatharchides of Cnidus, cf. Schmidt 2008: 182.
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just as with the Greek and the Roman Questions, there are several cases where these practices
are directly connected to the present of Plutarch’s own days. For instance, in the 6 question
of book IV of Table Talk (one of the ‘genuine Questions’ listed above), Plutarch refers several

times to his own time:

Quaest. conv. 671c-672c¢: Tis 6 map’ loudaiols Beds. (...) Ofpal 8¢ kai TV TGV

caPBPRATwWV £0PTNV Ui TAVTATTACIY &TPocdidvucov elval Z&PBous yap kai viv
éti ToAAoi ToUs Bdkxous kalolUow kai Ttavtnv a@idot Ty @oovny dtav
opy1alwol TR Bed. (...) WTPNPOPos Te Tpoicov v Tals topTais kai veBpida
XPUCOTTAOTOV EVNUHEVOS, XITAVA B¢ TTOdT PN PopidV Kai KoBSpvous, Kedodwoves de
ToAAol kaTakpépavTal Tijs €06fTos, UTTokouTToUuvTes v TG PBadilelv, cos kai
Tap HUiv. (...) kai péxpr viv Tév Te PapPdpcov oi un molotvTes ofvov peAiteiov

Tivouow, UTropapudooovTes THv YAukUTHTa oivchdeot pilais kal avoTnpais.

Who is the god of the Jews? (...) I believe that even the feast of the Sabbath is
not completely unrelated to Dionysus. Many even now call the Bacchants Sabi
and utter that cry when celebrating the god. (...) the High Priest, who leads the
procession at their festival wearing a mitre and clad in a gold-embroidered
fawnskin, a robe reaching to the ankles, and buskins, with many bells attached
to his clothes and ringing below him as he walks. All this corresponds to our
custom. (...) Even up to the present time those of the barbarians who do not
make wine drink mead, counteracting the sweetness somewhat by the use of

winelike bitter roots.

In another ‘genuine Question’ about the religious duties of Egyptian priests, taken from
book VIII of Table Talk, one likewise reads:

Quaest. cony. 729a: oldv £0TI kKl TO TAV KUAUWV' OUTE yap OTEIPElV OUTE

orteiofal kUapov Alyuttious, &AN oU8’ Opdovtas avéxeobai pnow 6 HpdSoTos.

i1xBUcwv 8¢l Tous iepels ToMev ET1 VUV aTreEXOUEVOUS.
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An example is abstention from beans; Herodotus says that the Egyptians neither
plant nor eat beans, and cannot even bear to look at them; and we know that

even now the priests abstain from fish.
Further examples of such references to the present are:

De sera 557d: ot 31 TadTta T elAoyov foxel kai Sikalov; oUdt yap Opdkas
emaivoUpey, 6T oTiCouaotv &xpl viv, TinwpoivTes Opeel Tas alTdv yuvaikas:
oudt Tous mepi ‘Hpidavov PapPdpous pedavopopoivtas émi mévber ToU

datbovTos, chomep Aéyouov.

Where is the logic or justice of this? Nor yet do we commend the Thracians for
tattooing their own wives even to this day in revenge for Orpheus, nor the
barbarians on the Po for wearing black in mourning for Phaethon, as the story

gOes.

De Is. et Os. 380b: pévol yap #m viv Alyutticov AukomoAiTal mpdRaTov

gobiouov, £mel kai Aukos, dv Bedv vouifouowv oi & 'OfupuyxiTal kKab’ fjuds, Tév
KuvommoAitéov Tov &EUpuyxov ixbuv éoBidvtwv, kiva ouAhaPBdvtes kai

BuocavTes s iepeiov KaTépayov.

Even to-day the inhabitants of Lycopolis are the only people among the
Egyptians that eat a sheep; for the wolf, whom they hold to be a god, also eats it.
And in my day the people of Oxyrhynchus caught a dog and sacrificed it and

ate it up as if it had been sacrificial meat.

De Iside et Osiride actually contains several more such references to the present (9 in total),”
and these may well point to autopsy by Plutarch, either from the time when he stayed in
Egypt himself or from his personal contact with the cult of Isis elsewhere, notably in his

native Boiotia, where these cults are well attested in his time.” Or he might have gotten his

36 Cf. De Is. et Os. 355¢ (uéxpt vitv), 356¢ (ET1 kai viv), 357c (kai #T1 viv), 358c-d (kai viiv), 360b (uéxpr viv), 367a (uéxpt
viv), 367b (ET1vitv), 375e (uéxpt viv), 380b (quoted above).
37 Cf. Schmidt 2008: 182 n. 49. For more on Plutarch’s Boiotia, see Giroux, in this volume.
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present-day information in yet another way, as he explicitly says in On the cleverness of

animals:

De soll. an. 976b-c: Evayxos 8¢ ®iAivos & RéATIoTOS TfiKeov TeTAavnuévos év
AlyUmtw map’ nudas dimyeito ypaiv ideiv év AvTtaiou méAer kpokoBeile
ouykaBeUBouoav ¢l okiuodos e pdAa koouiws TapekTeTapéve. (...) éTel kai
Trepl ZoUpav Tuvbdvoual, kcounv év T Aukia PeAAolU petafl kai Mupcov,
kaBelouévous ¢’ ixbuowv chomep oiwvols Siapavtevecbal Téxvn Twi kail Adyw

€AiEels kal puyas kai BicdEets aU TV EMOoKOTOUVTAS.

Recently our excellent Philinus came back from a trip to Egypt and told us that
he had seen in Antaeopolis an old woman sleeping on a low bed beside a
crocodile, which was stretched out beside her in a perfectly decorous way. (...)
Indeed, I have heard that near Sura, a village in Lycia between Phellus and Myra,
men sit and watch the gyrations and flights and pursuits of fish and divine from

them by a professional and rational system, as others do with birds.

Global present

As the last example has shown, Plutarch obviously also had his direct sources, and although
I do not claim that all the local practices he refers to (be they Greek, Roman or barbarian)
are based on first-hand information,®® I would however wish to call his interest in them
‘global’, not in the sense that these practices would have been widely prevalent and
universally followed in his time, but in the sense that Plutarch had a global view of the world
around him. The very existence of the Greek, the Roman and the Barbarian Questions and, 1
hope, my reading of them, show that Plutarch’s interests lay in the local traditions not only
of the Greek world, but also in those of the Romans (admittedly limited to the city of Rome)

and of the barbarians at large.” This global, tripartite view of the world is visible also in

38 Large parts of his Greek and Roman Questions rely of course on literary sources, as the various commentaries have
established (esp. Rose 1924 and Halliday 1928).

39 On these treatises as forming a triptych, see Darbo-Peschanski 1998: 23 and Mossman 2010: 145. Payen (1998: 39 and
49) rather considers the Greek Questions and the Roman Questions as a single unity, without being in contradiction to the
existence of the Barbarian Questions.
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works such as The Sayings of Kings and Commanders, which are mainly a collection of sayings
by famous Greeks and Romans, but do actually start with a section about barbarian kings.
Likewise, the Bravery of women narrates noble deeds of women, mainly Greek and Roman,
but 9 of the 27 stories (exactly 1/3) actually relate to barbarians. And one may add the nine
books of Table Talk, which include several questions concerning barbarians and which,

more generally, contain a lot of ‘barbarian matters’.

Of course, I am well aware that this concept of Plutarch’s global, tripartite world view has
its limits. There is no denying that large parts of Plutarch’s works are based on a parallelism
between Greeks and Romans and on the binary vision of a strictly Greco-Roman world
from which the barbarians generally seem to be absent. The Parallel Lives, to start with this
obvious case, only compare Greeks and Romans, not Greeks with barbarians or Romans
with barbarians. Likewise, the Parallela Graeca et Romana, if they really are by Plutarch, only
contain parallels between Greeks and Romans. Furthermore, among Plutarch’s works, one
finds, for instance, a treatise entitled On the Fortune of the Romans and another one On the
Fame of the Athenians, but nothing similar for barbarians. However, the existence of the Life
of Artaxerxes, to which one can add the treatise On Isis and Osiris and, to a lesser degree, the
Dinner of the Seven Wise Men, shows that an opening towards the barbarian world is certainly
present in Plutarch’s thought.*” And, more generally, one should bear in mind that Plutarch’s
corpus contains an appreciable number of references to barbarians: throughout his oeuvre,
more than 950 passages mention barbarians, sometimes quite extensively, and some
barbarian figures definitely stand out, such as Artaxerxes, Darius, Cyrus, Surena, Spartacus,
and others.” Therefore, it seems difficult to follow Pascal Payen when he writes that
“[Plutarch’s antiquarian] knowledge acquires significance exclusively within the context of
the parallels he draws between Greece and Rome.” This is denying Plutarch a genuine

interest in barbarian matters as well.*

40 Mossman (2010) rightly points out, however, that the Life of Artaxerxes remains a special case among Plutarch’s works.
See also Almagor 2014: 282.

41 See Schmidt 1999. Compare also Nikolaidis 1986 and Stadter 2015.

42 Payen 2014: 241 (my emphasis on exclusively).

43 See e.g., Plutarch’s interest in foreign languages (Strobach 1997) and in foreign religions (Hirsch-Luipold 2014: 163:
“His interest extends beyond the Greco-Roman realm to the religions of Egypt, Iran, and India, to Zoroastrianism and
Judaism, to Chaldean astrologers, to the Magi, and to the gymnosophists.”). On Plutarch’s multiculturalism (and its limits),
see also Pelling 2016.
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However, another objection to Plutarch’s tripartite world view could be the fact that his
Roman Questions are mostly explained in Greek terms, as Rebecca Preston has very
convincingly shown.” Clearly there is a Hellenocentric approach at work in the Roman
Questions, and it is very likely that it was the same with the Barbarian Questions, as some
examples have shown, when Plutarch compares or explains barbarian practices with parallels
taken from the Greek world. This means that Plutarch locates himself inside Greek culture
and outside Roman culture.” Thus, Plutarch still speaks of “us (Greeks)” versus “them”
(Romans or barbarians). This is not Aelius Aristides’ globalizing (and probably somewhat
idealizing) view in which “we” encompasses all inhabitants of the Roman Empire, be they
Greek, Roman or barbarian. But neither is it Pausanias’ limited view where “we” refers
exclusively to the Greek world. Plutarch, it appears, although his approach was indeed
Hellenocentric, had a broader view. In fact, it may be said that Plutarch was genuinely
interested in the world around him, which he wanted to understand in all its aspects, as is
attested by his numerous works questioning the world in the form of AiTia, MpoBAruara,
Zntrjuata and other types of inquiry.* The Greek, Roman and Barbarian Questions are part
of this global, almost Aristotelian approach to the world,” and Plutarch’s interest in past
traditions is to be seen in this global light too. Plutarch was not an antiquarian for the sake
of being an antiquarian. He was interested in the past as explaining the present, i.e., the
world around him, as he knew it from personal experience, from being a priest at Delphi or
simply from living in Chaironeia (which explains a certain preponderance of Central Greece
in his Greek Questions), but also from his travels (notably to Rome, which could plausibly
explain why the Roman Questions are limited to the city of Rome), and, of course, from the
numerous personal contacts he had — he may have been, for a large part of his life, locally

confined to Chaironeia,” but he was quite obviously globally linked to the world around

44 Preston 2001. See also Boulogne 1987; Boulogne 1992: 4701-4703; Goldhill 2002: 265-271. However, see Brenk 2019
for a nuanced discussion of Preston’s approach.

45 Preston 2001: 114-119. On the contrary, Payen (2014: 241-243) sees the Greck and the Roman Questions as contributing
to a “cultural unity between Greeks and Romans” and creating “an enduring Greco-Roman civilization.” Boulogne (1987
and 1992: 4698-4703) also speaks of a conciliatory strategy adopted by Plutarch in these works. Likewise, Brenk (2019:
252) concludes that the Greek and Roman worlds “had become joined inextricably” in the Early Imperial Period.

46 On Plutarch’s aetiological works, see Harrison 2000; Grandjean 2008; Schmidt 2008: 165-166.

47 According to Darbo-Peschanski 1998 and Boulogne 1998, however, Plutarch’s approach remains fundamentally
Platonic in his search for the universal principles behind the world.

48 By choice, as he reminds us in his Life of Demosthenes (2.2).
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him through his many visitors.* The local past as described in the Greek, Roman and

Barbarian Questions thus was actually part of the global present of Plutarch’s own world.
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The Last of the Greeks, and Good Riddance: Historical
Commentary in Plutarch’s Philopoemen-Flamininus

All the stories have been told of kings in days of old, but there’s no England now.
All the wars that were won or lost somehow don’t seem to matter very much
anymore.

Dave Davies, “Living on a Thin Line” (1984)"

Plutarch’s Philopoemen-Flamininus is well known as the only book of Parallel Lives to feature
two contemporary figures whose careers intersected.” Despite this unique situation, many
studies have approached this pairing as typical, tracing syncrisis between the Lives and
uncovering themes that run through the book.” Among other insights, these studies succeed
in highlighting the thematic significance of liberty and in sketching the interplay between

Philopoemen’s contentiousness (ptAovikia) and Flamininus’s love of honour (phoTwnia).!

1 I'would like to express my heartfelt gratitude to Chandra Giroux for organizing and inviting me to the conference where
[ presented an early version of this chapter, to Hans Beck for welcoming us so warmly in Miinster, and to all the participants
for their camaraderie and invaluable conversations over several days. I owe thanks also to Craig Gibson and Noreen
Humble for their insightful and constructive criticism as | was preparing the final version.

2 For the temporal and geographic differences that are typical of paired Lives, see the discussion of Tatum 2010: 4.

3 E.g., Pelling 1986, 1989, 1997; Swain 1988, 1996: 145-150; Garcia Moreno 1995; Scuderi 1996; Walsh 1992. Swain
(1988: 343) defends the typical approach: “Sufficient work has been done in recent years to make it clear that Plutarch
envisages a common base between his heroes and demonstrably incorporates common themes in either half of the paired
Lives. There is no cause to see Phil.—Flam. as exceptional in this respect”.

4 Some editions print phoveikia for phovikia. The latter is certainly the correct reading, but the two words have essentially
the same meaning in Plutarch; see Stadter 2011: 238-241 (= 2015: 271-273).

Chandra Giroux (editor). Plutarch: Cultural Practice in a Connected World. Teiresias Supplements Online, Volume 3.
2022: 97-118. © Jeffrey Beneker 2022. License Agreement: CC-BY-NC (permission to use, distribute, and
reproduce in any medium, provided the original work is properly attributed and not used for commercial purposes).
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The readings are on the whole convincing: there can be no doubt that Plutarch meant his

readers to compare the virtues and vices of these two men as in an ordinary pair of Lives.

At the same time, scholars have recognized that Plutarch appears to have been equally
interested in using this book to explore a pivotal moment in Greco-Roman history, the
moment when Roman intervention began to calm centuries of intra-Greek fighting
through the defeat of Philip V and the declaration of freedom for the Greek cities. This
interest certainly affected his deployment of syncrisis and articulation of themes across the
Lives, as illustrated by his handling of pihovikia. Plutarch quite plainly ascribes this quality
to Philopoemen in sketching his character (Phil. 3.1), but in the actual narrative he does not
include many examples of its effects.” In fact, pihovikia is just as important for explaining
the historical moment as for characterizing Philopoemen as an individual or comparing him
to Flamininus. Philopoemen as a whole, with its numerous descriptions of intra-Greek
warfare, serves as a demonstration of the sort of contentiousness that plagued the Greeks and
prevented them from achieving freedom on their own. Philopoemen’s entire career involved
him in conflict with other Greeks, especially Spartans: he established his reputation fighting
against King Cleomenes and serving in Crete;® in Achaea, his greatest victories came against
Machanidas and Nabis, tyrants of Sparta; he died on campaign against the Messenians. Now
the victories over tyrants, at least, may be read (narrowly) as connected to the book’s theme
of liberty.” But from the (wider) perspective of the early empire and the pax Romana, that is,
from Plutarch’s own contemporary perspective, all Philopoemen’s wars are just as easily read

as examples of Greek military might directed, as usual, against fellow Greeks.

By writing in the first Life about the wars in the Peloponnesus that both preceded and
coincided with Flamininus’s activity in Greece, Plutarch establishes the context for
understanding the Roman general’s achievement. From this angle, Philopoemen’s military
victories, though admirable within his Life and the narrow context of the Achaean League,
were essentially, as Pelling writes, a demonstration of “that contentiousness that had always

been the norm in Greek history, which had doomed his efforts to failure”.’ In Plutarch’s

5 See Pelling 1986: 85 (= 2002: 350).

6 Philopoemen served in Crete twice, though Plutarch does not provide many details. Errington (1969: 27-48) argues that
he was supporting the interests of Macedon, and so involved in the same sort of conflict that was happening in the
Peloponnesus. On both occasions, according to Plutarch, his reputation preceded him back to Achaea, so that upon his
return he immediately assumed positions of leadership (Phil. 7.1-4; 14.1).

7 Cf. Pelling 1986: 85 (= 2002: 350).

8 Pelling 1997: 94 (my translation from Italian).
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rendering, therefore, Philopoemen is both an individual and a metaphor; he is his own man
and at the same time embodies the deficiencies of all Greeks, past and present, while
Flamininus becomes their saviour. Philopoemen’s defining characteristic, piAovikia, is the
apparently congenital defect that caused even the greatest Greek leaders of the Classical past
(Plutarch calls them “Agesilauses, Lysanders, Niciases, and Alcibiadeses”) to deploy their
celebrated military prowess against their fellow Greeks (Flam. 11.5-6). This contentiousness,
in turn, ensured that Greece could never enjoy freedom if left to its own devices; it had to
wait for a foreign power to bestow liberty as a gift. This outlook, Pelling continues, “makes
this pair something more than the story of two individuals”.”

Despite a general recognition of the complexity of this book’s aims, prior studies have
overlooked some important aspects of the pairing and structure of these Lives. In this chapter,
I will show that while Philopoemen and Flamininus are indeed parallel and that a typical
syncritic reading does emphasise the character of each man as well as the Roman
achievement, the book’s content is also so arranged that Philopoemen’s story is largely
subordinate to Flamininus’s, serving almost as a prologue and setting up a climactic moment
around the midpoint of the second Life (Flam. 10). This is Flamininus’s famous declaration
of freedom for the Greeks, made at the Isthmian Games in 196 BC. This event sparks a
discussion among characters in the Life about the Greeks’ failure to achieve freedom on their
own. This discussion in turn provides an interpretive framework for the whole book up to

that point; that is, for the whole of Philopoemen and the first half of Flamininus.

The chapter is divided into three parts. First, I explore Plutarch’s decision to match
Philopoemen and Flamininus in this book. I suggest that the pairing was inspired by
Polybius and other literary and non-literary sources, and that it is a consequence of how the
history of this period was being narrated even before Plutarch’s time. In the second section
[ argue that Plutarch believed his Greco-Roman present to be better and more peaceful than
the celebrated Greek past. This belief pervades his narrative, so that the Roman hero comes
across as naturally superior to the Greek. Finally, I turn to the structure of Philopoemen, to
show how the Life is written so as to represent its hero’s career as circumscribed by Greek

weakness and Roman power.

9 Ibid.
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The Inspiration for the Pairing

Titus Flamininus, a Roman consul and censor, is at home among the other heroes of the
Parallel Lives, if only for his liberation of the Greek cities, an accomplishment that became
a central theme in his Life and would still have resonated in Plutarch’s day." Plutarch writes
in the book’s syncrisis that freedom was an incomparable gift, one that neither Philopoemen
nor even “better Greek men than he was” could rival (Comp. Phil.-Flam. 1.1-3). So how did
Philopoemen, a general of the Achaean League who fought “small border wars” (Flam. 13.3;
cf. Phil. 15.1-2) and whom one historian has called “a bit player”," earn his place alongside
such a champion? Geiger has suggested that Plutarch selected Philopoemen as a match for
Flamininus while reading Polybius."” Philopoemen may have caught Plutarch’s eye because
of the favourable treatment he received in Polybius’s works. Polybius’s lost encomium of the
Achaean general would have presented Philopoemen in the best light and was likely known
to Plutarch;" and in the Histories, Polybius describes Philopoemen’s deeds and character in
highly favourable terms."* Thus, Polybius’s Philopoemen may simply have presented himself
as a worthy biographical subject. Frazier suggests more specifically that the theme of liberty
prompted the pairing, with Philopoemen freeing Achaeans from Spartan and Macedonian
influence, and even holding off Rome’s domination, and Flamininus delivering a more
general freedom to all Greeks."” Walsh, conversely, interprets Philopoemen as a negative Life
and, focusing on the laudable qualities prominent in the Roman hero, suggests that Plutarch

selected Philopoemen as a foil to Flamininus."

10 On the personal qualities of Flamininus that would also have attracted Plutarch, see Pelling 1997: 88-90. Flamininus’s
activity in Greece and the aftermath of his victory over Philip are more complex than Plutarch allows; see Eckstein 2008:
283-302, with further bibliography. But Plutarch seems to have been aware of the reality of Roman intervention even after
the declaration of freedom; see the discussion of Swain 1996: 148-150.

11 Walsh 1992: 222.

12 Geiger 1981: 90; see also Garcia Moreno 1995: 130; Scuderi 1996: 65-66. In the transition between Lives, Plutarch
appears to imply that he started with the Greek and then selected the Roman. Geiger is right to suggest that we not read
too much into that statement, which serves primarily to introduce the hero of the second Life.

13 Polybius describes the work in the Histories as an “encomium that required a summarized and amplified account of
[Philopoemen’s] deeds” (10.21.8). On its nature, see Farrington 2011; Alexiou 2018. Pelling (1997: 100) suggests that
Plutarch, despite the encomium’s amplification, could still have used the material judiciously.

14 See Hau 2016: 38, who records that Polybius praises Philopoemen “in no fewer than four evaluative digressions”
(Histories 10.21-24, 11.10, 21.32c, 23.12).

15 Frazier 1987: 70-71; cf. Pelling 1989: 210, and the discussion of Nikolaidis 2005: 300-301.

16 Walsh 1992: 217-218: “How could he have better demonstrated the destructiveness of Greek contentiousness and anger
than by juxtaposing a Greek hero with those characteristics with a Roman of the opposite character when Greece was in
decline?” For comment on Walsh’s argument, and discussion of negative Lives in general, see Duff 1999: 56.
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An implicit assumption of this sort of analysis is that Plutarch, since he used Polybius as a
source, also turned to him in search of content for the Parallel Lives and there “found”
Philopoemen or Flamininus, or both."” In fact, though Polybius was not one of the canonical
historians taught in the schools, Plutarch had almost certainly read the Histories well before
he began work on his biographical project. His ideas about the Greek and Roman past,
moreover, would also have been influenced by other sources, both literary and non-
literary." If we grant that he was interested in this pivotal moment in history, then we may
suppose that when he came to write about it in the Parallel Lives, he started with
preconceived ideas of its significance and its framing."” These ideas would have affected his
selection of the heroes themselves, as well as the book’s content, themes, and structure. In
what follows I argue that Plutarch had reason to conceive of Philopoemen and Flamininus

as a natural and rather obvious pair, perhaps long before he decided to write their bioi.

In Polybius, Plutarch would have found the two men’s stories already intertwined, and the
achievements of the Greek strategos evaluated through syncrisis with the Roman consul.” A
real, historically documented rivalry between the two men appears to have arisen out of the
joint Achaean and Roman conflict with Nabis of Sparta. The record of the two men’s
animosity (which might not have been mutual) goes back to Polybius and appears to have
been rooted in the Achaeans’ decision not to follow Flamininus’s direction.?’ While modern
historians rightly seek the political and diplomatic context for this rivalry, Plutarch, in his
quest to study character, focused on the personal aspects. These may also have been present
in Polybius. Only bits of that narrative have survived, though we can read it indirectly in
Livy’s account, as well as in Plutarch. This, briefly, is the background. Following Nabis’s
capture of Messene, Philopoemen, acting as a private citizen, led an army from Megalopolis
and freed the city (Poly. Hist. 16.13, 16.16-17.7; Plut. Phil. 12.4-6). Then he left the
Peloponnesus for a second spell in Crete (200-194 BC). In his absence, Flamininus defeated

17 See, for example, Garcia Moreno 1995: 130: “Y parece probable que el de Queronea se acercase a la gran obra del
megalopolitano para buscar personajes y datos para sus biografias de romanos”.
18 For Plutarch’s life of reading, see the discussion of Stadter 2015: 124-125, with further bibliography; on reading
Polybius, see Pelling 1979: 74 (= 2002: 1). Stadter observes (2015: 124) that the Moralia reveal “a broad and deep
acquaintance with Greek historical and antiquarian literature of all periods”. Frost (1980: 47-48) describes the various ways
that a Greek youth would learn history “long before he looked into his first roll of papyrus”.
19 Plutarch is likely to have composed Phil.-Flam. eatly in the series of Parallel Lives, perhaps indicating a special interest
in this period of history; on the dating see Jones 1966; Nikolaidis 2005.
20 Polybius also employs a three-fold syncrisis between Philopoemen, Hannibal, and Scipio Africanus (23.12); see Foulon
1993.
21 See Errington 1969: 90-115; Gruen 1984: 465; Raeymaekers 1996.
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Nabis (195 BC) and negotiated a truce that left him in power (Livy 34.29-40). The seeds of
the rivalry were sown when Philopoemen returned to the mainland to find the Achaeans at
war again with Sparta (Livy 35.25-30; Plut. Phil. 14-15, Flam. 13.1-4).” He was quickly
elected strategos of the Achaean League and moved against Nabis before the Romans arrived.
After a disastrous attempt to fight a sea battle, Philopoemen attacked by land, and his forces
were nearly trapped in mountainous terrain before he cunningly turned the tables and
routed Nabis’s army. He then followed up this success by killing many of the Spartans as
they made their way disorganized back to the city.”

Both men, then, had a go at Nabis, and this appears to have led naturally to a
contemporaneous comparison between them. Thus, Livy reports that “the Achaeans were
judging [Philopoemen] equal to the Roman commander in the glory of his
accomplishments, and for what he had done in the war with Sparta, they thought he even

"4 (aequantibus eum gloria rerum Achaeis imperatori Romano, et quod ad Laconum

surpassed him
bellum attineret, praeferentibus etiam, 35.30.13). The scope of the comparison as reported by
Livy, and so probably as found in Polybius, might have been limited to the men’s actions in
the two recent wars with Sparta, or the Achaeans might have been comparing
Philopoemen’s victory over Nabis with Flamininus’s accomplishments in general, including
his victory over Philip and declaration of freedom.” Plutarch, however, when he reports the
praise of Philopoemen, does not say that the Achaeans compared him with Flamininus at all.
Instead, he imagines that Flamininus made this connection himself and, further, took insult
at the magnitude of his new rival’s glory. His response was to transfer their competition to

a larger context and invoke his superior accomplishment:

€T TOUTOIS &Y ATICOUEVOS KAl TIMCOHEVOS EKTTPETICS UTTO TGV EAARveov év Tois
Beatpols, pIAdTIHOY SvTa TOv TiTov fouxi mapeAUTeL. kai yap s Powpaicwv
Utratos avdpds Apkddos fEiou Baupdlecbal uaAAov Utd Téov Axaiddv, kai Tals
evepyeoials UmepPaAAelv ol Tap& MIKPOV TYEITO, BI' €vds KNnpUYHaTOS

eAeubepcooas thv EAAGSa maoav, don Oihinme kai Makeddow éSouAeucev.

22 Here I follow Plutarch, who condenses considerably, since the details are not as important to him as the outcome. On
the form of his account and comparison with Livy, see Pelling 1997: 218 n. 290.

23 In a third conflict with Sparta, after Nabis’s death, Philopoemen intervened as a private citizen to resolve the dispute
and pre-empted Flamininus’s attack on the city (Phil. 16.1-3).

24 All translations are my own, unless otherwise indicated.

25 The former seems more likely to me; Briscoe 1981: 189 assumes the latter.
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As a result of his victory, Philopoemen was beloved and prominently honoured
by the Greeks in their theatres, which secretly annoyed Flamininus because of
his love of honour. For as 2a Roman consul, he believed that he should be admired
more by the Achaeans than a man from Arcadia, and he believed that he had in
no small way outdone Philopoemen in his benefactions, since through a single
proclamation he had freed all parts of Greece that had been enslaved to Philip
and the Macedonians (Phil. 15.1-2; cf. Flam. 13.1-3).

Plutarch is demonstrating the Roman’s pithoTipia, one of his defining characteristics, but to
do so, he must emphasise Flamininus’s annoyance at the attention paid to Philopoemen.
This, too, he may have gleaned from his source. Though not overtly reported in Livy, there
must have been hard feelings between the men, since later, as Errington shows, the Aetolians
will attempt to exploit their mutual animosity to disrupt cooperation between the Achaeans
and Romans.” Though Livy does not connect this animosity to a rivalry, Polybius might
have done so, or Plutarch might have read a personal rivalry into the political circumstances.
Either way, there was a ready-made pairing to be found in Polybius’s reporting of

contemporary syncrisis between Philopoemen and Flamininus.”

But the influence on Plutarch’s choice was likely more than literary. His conception of this
period of history would have been reinforced and expanded through a lifetime of intellectual
activity, including the observation of the monuments he encountered at Delphi, where the

rivalry of Philopoemen and Flamininus was still being played out in his own day. Delphi

« 228

was Plutarch’s “second home™ and was filled with dedications that recalled the Greek past.
We know from Plutarch’s own testimony that these dedications were a major attraction,
and that the narratives behind the objects were retold during both private and professional
tours of the sanctuary.” That Philopoemen was represented among them is clear from the
Life. Plutarch cites a statue commemorating his slaying of Machanidas, which portrays him

in the very act (ToUT’ &xcov 16 oxfiua, Phil. 10.13), and he claims that the Achaean was not

26 Errington 1969: 99, citing Livy 35.47.4.
27 Justin’s epitome of Pompeius Trogus, also relies on syncrisis: “He displayed such great excellence in that war [against
Nabis] that everyone thought he was the equal of Flamininus, the Roman commander” (cuius in eo bello tanta virtus enituit,
ut opinione omnium Flaminino, Romano imperatori, conpararetur, 31.3.4). Yardley 2018: 87 n. 108, in the Loeb translation of
Livy, takes conpararetur to mean that Philopoemen “merited comparison” with Flamininus and sees Plutarch as taking up
the challenge. Pausanias, conversely, says simply that Philopoemen “was elevated to even greater glory among the Greeks”
(8Ens #T1 s TAéov Tap& Tols "EAANow fipbn, 8.50.9) but makes no mention of a comparison to Flamininus.
28 Stadter 2004: 19 (= 2015: 70).
29 See Oracles at Delphi no longer given in Verse 394d, 395a, with Buckler 1992: 4808-4814; M. Dillon 1997: 81-82.
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as homely as some think, “for we see the likeness of him that still remains at Delphi” (eixéva
yap autol Siapévoucav év Aehpois dpéduev, Phil. 2.1).*° T do not want to read too much
into Plutarch’s grammar; however, the present tense of dpcduev suggests to me an active

appreciation of the visual evidence.

These visual reminders of the Greek past, moreover, were also in dialogue with the Roman
present. “With the conquest of Greece,” Stadter explains, “the sanctuary of Delphi became
a display site for Roman power rather than a source of wisdom”.”" In this respect, Flamininus
was typical of his class, and Plutarch also knew and cited the visual evidence that he had put

on display.

Kal autds 8¢ péytotov éppdvnoev ¢ T Tijs EAA&Bos eAeubepcdoel. dvaTiBels
yap eis Aedpous aomidas dpyupds kal TOv éautoU Bupedv, éméypaye ... .

Aavébnke 8¢ kal xpuooiv TG ATTOAAwVI oTépavoy, Emypdyas ... .

But he himself took greatest pride in the freedom he bestowed on Greece. For
he dedicated at Delphi silver shields and his own scutum, with the inscription,
... . And he also dedicated a golden crown to Apollo, with this inscription ... .
(Flam. 12.11-12).

These dedications get to the heart of the matter. Flamininus was proudest of, and wished to
be remembered for, his great benefaction to the Greeks. I have elided the inscriptions to
emphasise this point, but the first is significant for this discussion, since it might be
interpreted as showing the Roman consul nursing a grudge against the exalted Achaean,

and so prolonging their rivalry into Plutarch’s own time:

Znvos i kparmmvaiol yeyaboTes immoouvalol
koUpol, icd ZméapTas Tuvdapidal BaaotAels,
Aiveddas TiTos Upuiv UépTaTov dmace d&pov,

EAANGveov TevEas aioiv éAeubepiav.

30 Pausanias, who could have seen the same statue but does not mention it in his account of Delphi, repeats the common
opinion about Philopoemen’s appearance that Plutarch sought to correct: T 3¢ €l8os fjv Toll TpooccToU Kards (8.49.3).
31 Stadter 2005: 206 (= 2015: 90).
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lo, you young men, sons of Zeus, who rejoice in the swift-running horses; io,
you descendants of Tyndareus, kings of Sparta: Titus, a descendant of Aeneas,
granted you the finest gift when he brought about freedom for the children of
the Greeks (Flam. 12.11).

The young men invoked here are the Dioscuri, who represent the mythical royal line at
Sparta. Flamininus is claiming descent from Aeneas, a hero of the same generation as the
Dioscuri. Thus, this dedication elevates the Roman’s ancestry and demonstrates Sparta’s
obligation to him as grantor of “the finest gift.”

Flamininus’s aim in addressing Sparta is obscured because we do not know when or why he
made this dedication.” But Plutarch might not have known that detail either. Reading the
inscription centuries later, therefore, with Polybius’s syncrisis in the back of his mind, or
perhaps picking up Polybius second after having read this inscription as a boy or young
man, Plutarch could have formed an early impression of Flamininus as a man who jealously
protected his legacy, with glory in the conflict with Sparta having been an especially prickly
subject. Plutarch, in fact, conflates the two wars against Nabis into one in Flamininus (13),
thus demonstrating his interest in the conflict primarily as a flashpoint for his heroes’
rivalry.” Moreover, an inscription read by Pausanias at Tegea can give us a sense of what,
in Plutarch’s mind at least, provoked this jealous response. The Tegeans honoured
Philopoemen with a statue in their theatre, the place where Plutarch reports honours being
dedicated to him by various Greek cities. This dedication may or may not have been part of
that movement, but the inscription attached to its base nonetheless communicates a message
that would have annoyed the honour-loving Roman. The first lines extol Philopoemen’s
virtue and glory and commend his accomplishments in war before concluding with these

couplets:

HavUel B¢ TPOTTAIA TETUYHEVA BIO0H TUPAVVOV
>TmépTas: avfouévav 8 &paTto douloovvav.
i 13

v évekev Teyéa peyaldppova Kpauyidos vidv

oT&OoEY, AuwUNToU KpdvTop’ EAeubepias.

32 Erskine (2001: 41-42) raises the possibility that Flamininus dedicated his shield but did not write the inscription. He
does not doubt, however, that Plutarch believed he was reading Flamininus’s words.

33 See Pelling 1997: 386 n. 123.

34 Gruen (1984: 465 n. 161) characterises Plutarch’s account of the wars as “demonstrably inaccurate” and speaks of
confusion rather than conflation.
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A pair of trophies for his victories over Spartan tyrants make known [his
accomplishments], for he checked the Spartans’ expansion of enslavement. On

this account Tegea has set here the magnanimous son of Craugis, the creator of
unblemished freedom. (8.52.6)

The trophies commemorate victory over Machanidas and Nabis, and so “freedom” here is
obviously freedom from Spartan domination. It is, therefore, local in scope and ripe for
disparaging from a wider perspective. If this sort of praise was reaching Flamininus’s ear, the
subtext of his inscription at Delphi becomes clear: “I gave you real freedom.” Plutarch
communicates just this message on Flamininus’s behalf in Philopoemen, in the passage that I
quoted above about the aftermath of the wars with Nabis. There Plutarch is clearly
referencing the proclamation at the Isthmus, making Flamininus invoke his universal
benefaction to counter Philopoemen’s local glory. In the briefer account found in
Flamininus, Plutarch is more general, claiming only that Flamininus was jealous because he,
“a Roman consul fighting on behalf of Greece” (Pouaicov UméTe mpomolepolvtt Tis
‘EAN&Bos), was made the equal of a man who “held command in small border wars” (juxpév
kal Sudpov ToAéuwv oTpatnydv, Flam. 13.3). In both passages, however, the rivalry with
Philopoemen is central, and the message in Plutarch is consistent with the inscription from
Delphi: Flamininus was a true benefactor, and the Greeks should not forget that. As with
Philopoemen’s statue, the evidence of the dedications is suggestive but not conclusive. I
propose, however, that as Plutarch walked through Delphi, perhaps giving a tour to visiting
friends and explaining the sights, the claims to greatness of both Philopoemen and

Flamininus would have been revived, and thus their rivalry perpetuated.

The Conception of the Lives

We must be aware, however, that Plutarch, did not see the two men’s claims as equal. There
is an outright rejection of equality in the opening sentences of the syncritic epilogue, which

[ referred to above but quote in full here:

HeYEBel pEv olv TV eis Tous “EAAnvas evepyeoicov oUte Oidomoipeva Tite
TapaBaAAew oUTe TAvu ToAAoUs TGV OidoTroiuevos augivéveov avdpdov &Eidv
goTi Tois ptv yap “EAAnol mpods "EAANvas oi méAepol, ¢ 8 oux “EAAnw kai

utgp EAAveov: kai éte Grhomroiuny dunxavdov tols tauTtol ToAitals audvelv
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ToAepoupévols eis Kprjitnu amipe, 1éTe vikijoas Titos év péon Ti EAA&S

®ihirrov, RAeubépou kai Ta €6vn kal <Tas> TdAels dmdoas.

In the magnitude of their benefactions to the Greeks, neither Philopoemen nor
the multitude of better men can worthily be compared to Titus. For they made
war against Greeks, while he, though not a Greek, fought on behalf of Greeks.
And when Philopoemen had gone oft to Crete and could not defend his fellow
citizens when they were under attack, then Titus defeated Philip in the very heart
of Greece and set free all its people and cities (Comp. Phil-Flam. 1.1-2).

Plutarch will in fact find bases on which to compare the two men, and he manages to end
the formal syncrisis by claiming that the difference between them is “difficult to see”
(BucbBecopnTos, 3.5). But this is only after setting aside Flamininus’s great achievement.”
Moreover, although Plutarch leads into this discussion by citing the magnitude of that
achievement, he quickly clarifies that its greatness also depends on whom these generals
were fighting. Philopoemen could not have equalled Flamininus because he waged his wars
against his fellow Greeks rather than in defence of them; moreover, he was not even available

to defend Megalopolis while Flamininus was securing victory over Philip.

This is Philopoemen’s defect, but also Plutarch’s basis for seeing him as a metaphor. The
point made in the syncrisis comes directly from the Lives, where Plutarch generalizes the
Arcadian’s deficiency by ascribing it to Greece as a whole. This occurs after Flamininus’s
declaration of liberty for the Greek cities, which meant freedom from both Macedonian
domination and direct Roman control. The declaration (Flam. 10) inspires great celebration
(Flam.11), in the midst of which the Greeks turn to “reasoning and conversing about Greece
herself” (¢mrier AoyileoBa kai Siahéyeobat mepi Tiis EAA&Bos, 11.3). Greece is personified as
long-suffering and ineffective: “Though she had fought so many wars on account of
freedom,” Plutarch makes the Greeks observe, “she had not ever obtained a freedom more
stable or pleasing than this one, for which outsiders led the struggle while she herself,
essentially without blood or grief, carried off the most beautiful and fought-over prize”
(6ooug ToAeurjoaca moAépous S TNy EAeubepiav, olmw TUxO!l PePaidTepov oud’ 1idiov

aUTHs, ETEPLOV POy wVIoapéveov OAiyou Belv dvainakTos auTr) kai amevlr|s pepopévn T

35 Cf. Isocrates’ syncrisis of Evagoras and Cyrus the Great, in which Evagoras can be superior “if anybody should wish to
judge not the magnitude of the outcomes but the virtue of each man” (& Tves BovAowTo un T péyedos TGV ouuPdvteov
SAA& THY &peThY THY ékaTépou kpivew, Evag. 38).
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k&AAloTov kai TepipaxnTédTatov &Aov, 11.3). The Greeks go on to consider how the most
famous leaders of their joint history—men such as Agesilaus, Lysander, Nicias, Alcibiades—
had won many wars but had not known how to use their victories “to grant a noble favour
or bring about what is truly good” (pds x&p elryevij kai T6 kaAdv, 11.5). With only a few
exceptions, “Greece has fought every battle against herself for her own enslavement, and
each trophy marks her misfortune and stands as a reproach, for she was toppled by the
depravity and contentiousness of her leaders” (méoas T&s naxas 11 EAA&s ém Souleia
HepdxnTal TPos aUThv, Kal Tav TpOTTalov auTris ouppopa kai dveldos €oTnke, T& TTAsioTa
kakiq kal @lovikia TV Hyoupévwv Tepitpateions, 11.6). How strange, then, that

b3

outsiders, with hardly any share of the Greeks’ “ancient ancestry” (maAaio¥ yévous, 11.7)

would be the ones to bring real freedom.

Though the Greeks are made to contemplate the significance of Flamininus’s declaration in
both Polybius (18.44-46) and Livy (33.5-7), in neither instance do they reflect upon the
Greek heroes of the past.”® The reasoning expressed in Flamininus, then, almost certainly
reflects Plutarch’s own.” We can, moreover, detect the same reasoning in some of his other
writings. We find it expressed briefly in Agesilaus, when Plutarch bemoans the Spartan
general’s recall from Asia, which left the conquest of Persia for Alexander to accomplish.
Agesilaus’s generation, he asserts, “squandered the contemporary generals of the Greeks on
Leuctra, Coronea, Corinth, and Arcadia” (téte ToUus Tév EAAjvewov oTpaTtnyoUs Tepi
AetkTpa kai Kopcveiav kai Képbov kai Apkadiav katavidwoav, Ages. 15.3). We find it
also in Pericles, in the words of Cimon’s sister Elpinice, who accosts Pericles after his victory
over Samos. She charges that he has “wasted many of our brave citizens, not while making
war against Phoenicians or Medes, as my brother Cimon did, but while overthrowing an
allied and kindred city” (fuiv ToAAoUs kal ayabous &mcoAecas ToAitas, ou Doivifl
ToAeucdV oUdE Mridois, cdomep oUpds adeApods Kinwov, dAA& olppaxov kai ouyyevij TéAw
KaTaoTPEPSHEVOS, 28.6).” Making war against the Persian empire rather than Greek cities,
in fact, appears to be a litmus test for good versus bad conduct. And so, in the reflection

following Flamininus’s proclamation, the Greeks decide that only the land battles at

36 See Pelling 1989: 210: “Polybius and Livy concentrate on the Romans—their greatness of spirit, their clemency, their
altruism”. Pausanias (8.52), writing after Plutarch, includes a critical digression on intra-Greek warfare, but speaks in his
OwWn voice.

37 On Plutarch expressing his own judgement through the words or thoughts of onlookers, see Duff 1999: 55, 120.

38 According to Stadter (1989: 261), Plutarch’s source for Elpinice’s confrontation of Pericles is unknown. Perhaps Plutarch
gave her the words that he thought she should use, or he recalled this anecdote from a source now lost because it matched
his own outlook.
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Marathon, Plataea, and Thermopylae, the sea battle oft Salamis, and Cimon’s successes at the

Eurymedon and around Cyprus were victories worth celebrating (Flam. 11.6).

We find similar criticism in Plutarch’s dialogue Oracles at Delphi no longer given in Verse
(401a-d), in a discussion that occurs amidst one of those famous tours of the monuments at
Delphi. When some members of the party condemn the golden statue of the courtesan
Phryne, agreeing with Crates who had called it a “trophy to the licentiousness of the Greeks”
(tfis Tév EAMfvwv axpacias Tpdmaiov), another member, Theon, draws a moral
equivalence between the courtesan and the more distinguished generals also represented
among the dedications. It is wrong to criticise Phryne, Theon counters, when his
interlocutors have no problem “looking upon the god surrounded by ofterings and tithes
that come from murders, wars, and acts of plundering, and seeing the temple filled with
spoils and booty taken from Greeks” (pdveov 8t kai ToAéucov kai AenAaociédv &mapxais kai
BekdTals KUKAG TEPIEXOUEVOV TOV Bedy OpcdV Kal TOV vecov okUAwv EAANVIkGY dvaTrAecov
kai Aagupcov). Theon believes they should instead feel pity for the Greeks when they read
“the most shameful inscriptions on the beautiful monuments” (¢mi Tév kaAdv dvabnudteov
aioxioTas avayryvdokwv émypagds). These inscriptions, which Theon appears to be
reading as he cites them, all boast of victories won by Greeks over Greeks: “Brasidas and the

Acanthians from the Athenians,” “The Athenians from the Corinthians,” and so on.

Theon, then, adduces the same interpretive framing that was imputed to the Greeks present
at the Isthmian games in Flamininus. He will go on to express his preference for the present
moment in history based largely on the absence of the sorts of evils that sprang from regular

intra-Greek conflict:

T& 8¢ viv TpdyuaTta KabeoTAOTA, ... XY AT HEV EywYe Kai domdlouat ToAAT
Yap eiprjvn kal nouxia, mémauTtal 8¢ TéAepos, kai TAGval kail oTACELs OUK ElCiv
oUdt Tupawvides, oud &AAa vooruaTta kai kakd Ths EAA&Bos dbomep

ToAupapudkwv Suvdpewv xprifovta kai TepITTOY.

As for the conditions that prevail now, ... I myself am happy with them, and I
welcome them. For there is widespread peace and calm, and war has ceased; there
are no migrations, civil disturbances, or tyrannies; and Greece no longer suffers

diseases and troubles that require complex and extreme treatments (De Pyth. or.
408by).
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Theon’s argument is connected to the central question of this dialogue, which is why the
Pythia no longer responds in verse. The answer in brief is that better, more peaceful times
allow for simpler answers.” If we accept the usual dating of Oracles at Delphi no longer given
in Verse and Philopoemen-Flamininus, both works were written after 95 CE and so belong
to the same stage of Plutarch’s life, his mature years when he launched his biographical
project. Both works express a similar view of Greek history, which includes an acceptance
of — even a preference for — the Roman period and a resistance to the over-glorification of
the Classical past. This view, then, was larger than Philopoemen-Flamininus, and I suggest
that the pair was subsumed within it. Philopoemen did indeed fight for freedom, but his
ambitions were constrained by his limited view of what was possible. He imagined freedom
from the tyrants of Sparta and, his biggest aspiration, from the dominance of the Macedonian
king. But he was fighting for Achaea against other Greeks. From the perspective of the early
empire, this narrow conception of freedom becomes not only provincial, but even worthy
of reproach. And Plutarch delivers this reproach in the words of the Greeks themselves at
Flam. 11.

The Structure of Philopoemen

In this final section, I will show that even as Plutarch sets Philopoemen’s accomplishments
in a positive light, he nonetheless conveys his assessment of their inferiority through the
structure of the Life and the form of his narrative. He disagrees, I suggest, with the Achaeans’
view that Philopoemen had surpassed Flamininus, mainly because, perhaps like Flamininus

himself, Plutarch cannot ignore the larger context in his comparison of the two men.

Philopoemen-F lamininus lacks a prologue to justify its contents, and the reader is not formally
alerted to the pairing until the first sentence of the second Life.” The absence of a formal
prologue is of course not unique to this book." In this instance, however, Plutarch’s silence
about the pairing is surely deliberate, since Flamininus appears as early as the proemial

opening to Philopoemen (2.5) and in several other chapters. Plutarch could easily have

39 See J. Dillon 1997; Whitmarsh 2001: 27 n. 123; Kim 2017, who discuss the complexities of this argument.

40 “That is the story of Philopoemen. The person that I have set parallel to him, Titus Quintius Flamininus ...” (tadta
mept Oihomolpevos. dv 8¢ apaB&Aiopev altdd, Titos Kotvtios GAapwivos, Phil. 21.12-Flam. 1.1). As does Polybius,
Plutarch writes “Quintius” for “Quinctius”.

41 At least seven other books lack a formal prologue; see further Duff 2014.
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identified him as the subject of the second Life during the narration of the first. In fact,
withholding this information allows Plutarch to treat this exceptional pairing as ordinary, as
though the second Life were, historically speaking, entirely separate from the first. This
distancing, in turn, allows for the development of syncrisis between the Lives. Even so,
Plutarch could hardly have expected his readers to be uninformed about the pairing, either
from the title (if one was present), through informal communication (“Here’s my book about
Philopoemen and Flamininus”), or by reading the book more than once.”” And so in the
proemial opening to the first Life, he includes allusions to the second Life that colour our
interpretation of the first, playing off his own and his reader’s knowledge of events. In this
way, he begins to build towards the climactic moment in Flam. 11, where he challenges the
glory of Philopoemen’s achievement and elevates that of Flamininus. Thus, he lays the
foundation for the integration of the two Lives into a unitary study of this moment in

history.

Plutarch commences Philopoemen with a description of how friends of the hero’s father took
responsibility for his son’s education after his death, concluding with the observation that
the tutors took great pride in what they had done, not just for Philopoemen but for all
Greece. Though he begins by discussing the boy’s childhood in Megalopolis, Plutarch
swiftly widens his scope to include Greece as a whole, and thus, from the very start, sets
Philopoemen’s life into a larger context. This larger context, of course, allows Plutarch to
compare a man from a relatively small Greek city with his Roman counterpart and so is

essential to the pairing. But Plutarch also alludes to an even broader context:

auTol Ye prv év Tols &AAols épyors kai Tnv OrAomoiuevos émotolvTo Taideuoty,
s kowodv Spehos T EANGST TOV &vdpa ToUTov UTMO  prAocogias
amepyaocduevol. kal yap omep Oyiyovov Ev yrpa Tais TV TaAaiddv
Nyeudvwv Emrtekoloa ToUTov dpetais 11 EAA&s nydmnoe diapepdvtws kai
ouvnuEnoe Tij 86En Tnv dlvauw. Pwuaicwv 8¢ Tis émaivddv éoxaTtov autov
‘EAAfjvcov TpooeiTey, cos oudéva péyav peTd TouTtov ETi Tis EAA&Sos &vdpa

Yewapévns oud’ auTiis &Elov.

These men indeed counted the education of Philopoemen as one of their

accomplishments, believing that they had turned the man into a common benefit

42 We do not know if the original book began with a title that declared its contents; see Duff 2011: 264 n. 232.
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to Greece through their philosophical training. For as though she had given birth
to him in old age, a late-born child and successor to the virtues of the ancient
leaders, Greece adored him especially and increased his power in proportion to
his reputation. And a certain Roman praised him by calling him “the last of the
Greeks” because after him Greece bore no other man who was great or worthy
of her (Phil. 1.5-7).

In addition to widening the narrative scope of the first Life, Plutarch appears also to have in
mind the crowning achievement of the second when he introduces the unnamed Roman to
declare that Philopoemen marks the last great child born to Mother Greece. Philopoemen
was indeed the last, but it was not a question of desire or fertility. The Romans, with their
defeat of Macedon and dominating presence, make themselves the next generation of great
leaders in Greece, and fittingly one of them declared (mpooeimev) that the last of the Greeks
had come and gone, just as a Roman herald declared (&veimev) freedom at the Isthmian
games (in Flam. 11). Plutarch’s own Parallel Lives confirm the anonymous Roman’s

conclusion: no book features a Greek hero who lived later than Philopoemen.

Moreover, Plutarch proceeds from this opening to a physical description, a common element
in his proemial openings but put to special use here. Following discussion of Plutarch’s own
opinion (based on the statue at Delphi mentioned above) and an anecdote about
Philopoemen’s reputation for being ugly, yet another Roman is given the final word. In this
instance, none other than Flamininus concludes the section. Commenting ostensibly on
Philopoemen’s slender waist, he says: “You have such fine arms and legs, Philopoemen, but
you have no stomach” (& DhoToiuny, cos kaAdas xeipas Exels kai okéAn® yaoTépa &' oUk
éxets, 2.5). Plutarch explains that Philopoemen’s army, though powerful, often lacked
funding, which is the deeper meaning of this remark.” And so twice in the proemial
opening, two Romans, one of them the subject of the second Life, are introduced to
pronounce a verdict on Philopoemen. Even without knowing the subject of the second Life,
readers can surely detect the strong Roman presence in the opening of the first. Plutarch,
then, over the course of a dozen or so sentences, has drastically widened the scope of this

Life, to take in first Megalopolis, then all of Greece, and finally Greece under the sway of

43 The anecdote also appears in Reg. et imp. apophth. 197c-d.
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Rome. These are the three contexts in which we are to understand Philopoemen’s life, and

the presence of the third prevents us from thinking too highly of his provincial success.

After the proemial opening, Philopoemen operates primarily in that middle, Greek context,
rising to power in the Achaean league and achieving military success in Crete and against
Sparta. Plutarch, after reminding us of Rome’s looming presence, keeps it at bay until the
Life’s first climactic moment, the celebration of Philopoemen’s victory over Machanidas.
Read in the Greek context, this is a great and joyous moment, but themes established in the
proemial opening recur here, encouraging a consideration of the larger, Roman context and
casting a shadow over the celebration. The scene is set when, after defeating the tyrant (10),
Philopoemen brings his army to the festival at Nemea (11). This is, significantly, a
Panhellenic festival, and Plutarch mentions Greece and the Greeks repeatedly to ensure that
the reader understands the scope of the celebration. Here Philopoemen displays his troops
to the assembled spectators and puts them through their manoeuvres. Then he brings his
young soldiers, dressed in their military finery, into the theatre, and it just so happens (xaT&
TUxnv) that as he enters, a kitharode is singing this verse: “[He], fashioning for Greece the
widely renowned ornament of freedom” (kAewov éheubepias Teuxcov uéyav EAN&GSI kéopov,
11.3). All eyes turn toward Philopoemen and the crowd erupts in applause to express its joy,
“since in their hopes the Greeks were recovering their ancient worthiness, and in their
courage, they were coming very close to the high spirit of those times” (Tév EAAAvcov T
maAaiov afiwpa Tais éAmiow dvalapBavdvtwy kail ToU TOTE PPOVIHATOS EYYIoTa TG
Bappeiv yvopéveov, 11.4). This appearance at Nemea seems to fulfil, and even to extend, the
promise of the proemial opening: the “ancient worthiness” and “high spirit of those [ancient]
times” echo the proem’s “virtues of the ancient leaders” and its claim that Philopoemen was

“worthy” of Greece.

But there is more here, for hanging over this scene is the kitharode’s statement about
freedom for the Greeks, something not mentioned in the proem. In this context freedom
can be of two types. First, as the Achaean league was expanding, several cities were freed
from rule by tyrants and became members of the league (8.1-3), and indeed the victory over
the tyrant Machanidas immediately precedes the display at Nemea.* Second, there is the
anticipation that Greek cities will be rid of Macedonian interference, for one of

Philopoemen’s accomplishments was to make the Achaeans strong enough not to require

44 Cf. Pelling 1997: 208 n. 255. Though the battle and the festival are consecutive in the narrative, as a matter of history
they occurred two years apart.
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Macedonian military support (8.4-7). And in the chapter that immediately follows, Philip
attempts to assassinate Philopoemen precisely because the Macedonian king wants to return
the Achaeans to their subservient position (12.1-2).* The threat to Philopoemen is reported
as a threat to all, since once Philip’s intrigue became known, it “made him thoroughly hated
and discredited among the Greeks” (mavtamacw éfemondn kai SiePAnbn mpds ToUs
“EAAnvas). The spectacle at Nemea, then, causes the assembled Greeks to recall a time before
the Macedonian kings came to dominate the independent Greek cities, and to nurture hopes

of that time returning.

This puts Philopoemen in an excellent light in the context of Greek affairs, but the larger,
Roman context makes the situation more complex. In Flamininus, the Greeks themselves
will be made to realize that a victory over Sparta is really a misfortune and a reproach. But
even in this Life, the defeat of Machanidas is not the end of the story, for the wars with Nabis
are still to come. The even greater glory that Philopoemen wins there will nonetheless be
undermined when Flamininus is made to trump the Achaean’s success by invoking his
greater benefaction. The hope for freedom from Macedon will in fact be realized, but not
by Philopoemen. He was indeed successful in reforming the Achaean cavalry and infantry
(7-9), but Philip will be removed as a threat by Flamininus at Cynoscephalae. And the reader
does not have to wait until the second Life to understand this. Certainly, the history of this
period was known to Plutarch’s readers, just as I have argued it was well known to Plutarch
himself. He makes this clear a few chapters later, when he reports without elaboration that
Philopoemen returned from his second stint in Crete and “found that Titus had subdued
Philip and that the Achaeans and Romans were making war against Nabis” (eUpe Tov név
®ihimrmov Ud ToU Titou katamemoAeunuévov, Toév 88 N&Piv Utd Ty Axaiddov kai TV
‘Poouaicov mohepovuevov, 14.1). Philopoemen shines in the Greek context, but the Roman

context cannot be kept at bay for very long.

In the latter part of the Life, the inevitability of Roman domination becomes thematic.
Despite the declaration at the Isthmus, the Greeks in fact were not allowed as much
independence as Flamininus seemed to have promised. Plutarch devotes a chapter (Phil. 17)
to Philopoemen’s disposition, which was always opposed to the powers that sought to
deprive the Achaeans of their freedom (oUteos eixé T1 TpSs T&s EEouoias UTd ppovraTos

Suoept kai prhévikov). Though he could bow to necessity and yield to the reality of the times

45 Cf. Errington 1969: 76: “The popular encouragement shown by this ostentatiously patriotic reception could only serve
to confirm Philopoemen in his claim to Achaean independence from Macedonian hegemony”.
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(T& pév évdidévat kal Tapeike AvaykdleTo Tois kaipois), he nonetheless continued to
oppose Rome’s encroachment into Greek affairs. But Plutarch makes Philopoemen himself
acknowledge the futility of this struggle. When one of his fellow citizens was holding office
and urging compliance with the Romans, Philopoemen cried out in angry exasperation:
“Why, man, are you so eager to see the fulfilment of Greece’s fate?” (“& &vBpcome, T
omeudels TNV Tempoouévny s EAN&Sos émBeiv;”). Philopoemen was indeed a local hero,
but his attitude and actions were nonetheless impeding the better reality that Plutarch knew

was coming.

The multi-layered context laid out in the proemial opening is in fact so significant to this
Life that Plutarch returns to it in the conclusion. In the penultimate chapter (20), Plutarch
describes Philopoemen’s death in Messenia (ca. 182 BC); and in the final chapter, he reports
that Philopoemen’s remains were ceremoniously returned to Megalopolis and buried there
(21.1-9). Then he flashes forward to the fall of Corinth (in 146 BC) to report that Greek
cities in the meantime had voted to erect many statues and honours to Philopoemen, and
that stirred a debate. An unnamed Roman undertook to have the memorials removed, on
the ground that during his lifetime, Philopoemen had been an enemy of Rome (21.10).
There was discussion (in which Polybius spoke in Philopoemen’s defence), followed by a

decision:

oUb’ 6 Mduuios oUf’ ol mpéoPeis Uépelvav avdpds évddEou TiuaS apavioal,
kaitep ouk OAlya Tols mepi TiTov kai Mdaviov évavTicoBévTtos, dAA& Tijs xpeias
TTV APETNV kelvol kai TO KaAov cos €oike ToU Auvoitehols Bicdpilov, dpbdds kai
TPOOTKOVTWS TOTS HEV cdPeAoUOI LioBOV Kal X&ptv TTapd TGV eU TabovTwv, Tols

8’ ayabois Tiunv opeilecbal Tapa TAV ayabdov aei vouilovTes.

Neither Mummius nor the representatives of Rome would abide the removal of
honours paid to such a glorious man, even though he had offered stiff opposition
to Titus [Flamininus] and Manius [Glabrio]. But as it seems, they distinguished
virtue from necessity, and what is noble from what is advantageous, believing
rightly and appropriately that those who receive a benefit owe payment and
gratitude to those who provide it, while good people always owe honour to those
who are good (Phil. 21.11-12).
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In the closing sentences of the Life, Plutarch reiterates the levels of context in which we
must interpret Philopoemen’s career, in the same order as they appear in the opening.
Starting with the burial in Megalopolis, he widens the scope to include all of Greece (or at
least Achaea) by reference to the memorials erected by the cities. But once again the Greek
context is eclipsed by an enveloping Roman one when another anonymous Roman
(Poouaios &vrip, 21.10; cf. Peouaicov s, 1.7) articulates his assessment of Philopoemen.
Though negative and ultimately rejected, it has the same effect as the more positive “last of
the Greeks” in that it gives the Romans final say. A Greek, Polybius, argues the case, but it
is Mummius and his fellow Romans who decide that memorials to Philopoemen may
remain. And significant as well, Plutarch mentions Flamininus by name, just as he did in the

opening. The Life of Philopoemen is quite literally circumscribed by Flamininus and Rome.

This circumscription is, I believe, a product of Plutarch’s general view of the arc of history.
He certainly valued the Greek past, as evidenced by the Parallel Lives themselves. Though
faulting the greatest heroes for their myopia in Flamininus, he could also find plenty to
admire as he wrote their biographies. Similarly, he recognized the distinctiveness of both
Philopoemen and Flamininus, evaluating them according to their character as philonikos and
philotimos and in the formal syncrisis judging them to be essentially equal in virtue. But he
also understood the present reality of the imperial era and could read Roman intervention
into Greece as the start of a new and better age. The title “the last of the Greeks,” therefore,

is both an honorific and a sigh of relief.
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Building Cultural Bridges to Statesmen of the Past: Plutarch'’s
Heroes as Guides to City Leaders

The conduct of political leaders — whether acting as representatives of the Emperor or
managing public affairs in Rome or cities in the provinces — is a form of cultural practice
when examined from the perspective of Plutarch’s political essays in the Moralia' and his
Lives of statesmen in the Parallel Lives. In both works, Plutarch’s guidance on how best to
meet the challenges of the public arena was illustrated with the actions, successes, and failures
of heroes of the Greek city states and the Roman Republic, statesmen who were thereby
transformed into role models for leaders in provincial cities of the Empire. In effect, Plutarch
integrated the practice of leadership in the Greek and Roman past with the challenges facing
leaders in the Imperial era, when a statesman’s role was circumscribed by the Roman
overlord and lay primarily in administering internal city affairs, managing relations with

other cities and interacting with imperial authorities.?

In practical terms, the cultural heritage of the educated elite in Plutarch’s day incorporated
two key components: the Roman imperial structure and Greek paideia.’ As noted by

Wallace-Hadrill, the imperial apparatus provided the avenues for social and political

1 The main political essays include Precepts of Statecraft; Whether an Old Man Should Engage in Public Affairs; How to Profit
by one’s Enemies; On Praising Om’self Inq/fensively; On Compliancy; To the Uneducated Ruler; A Philosopher Ought to Converse
Espccially with Men in Power.

2 See Jones 1940: 172, 247 for common liturgies and administrative positions.

3 Stadter (2015: 2) describes this environment as a ‘middle ground’ between distinct identities and total fusion, a milieu in
which “the Greek and Roman threads were still distinct but interwoven so as to form one cloth”.

Chandra Giroux (editor). Plutarch: Cultural Practice in a Connected World. Teiresias Supplements Online, Volume 3.
2022:119-147. © Susan Jacobs 2022. License Agreement: CC-BY-NC (permission to use, distribute, and reproduce in
any medium, provided the original work is properly attributed and not used for commercial purposes).
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advancement, while Greek paideia established one’s status as a ‘learned man’.* Plutarch’s
political essays and the Lives were designed to integrate these two perspectives in narratives
that presented the Greek and Roman heroes solving political challenges that paralleled those
faced by readers and thereby provided role models for the educated elites now active as city

administrators, envoys to other cities on provincial matters, and ambassadors to the Emperor.

In the analysis below, I examine how Plutarch forged inter-cultural connections between
present-day political practices and the varied array of individual political constitutions and
cultural heritages in the city-states and regions that were now united under the Roman
Empire. After briefly reviewing the functions performed and challenges faced by leaders in
provincial cities — including those reflected in Dio’s City Speeches and Pliny’s Letters — 1
discuss how Plutarch, in Precepts of Statecraft (the most comprehensive of his political essays),
employs historical statesmen to illustrate how to deal with such challenges. Then, drawing
on Solon-Publicola, Aristides-Cato Maior, and Phocion-Cato Minor (pairs spanning the pre-
Imperial period from its earliest to final days) I demonstrate how the Lives depict heroes
confronting the same problems as Plutarch’s contemporaries, including (1) managing
relations with the populace to maintain harmony; (2) managing rivalries in one’s city and
among cities in one’s province; and (3) engaging with an over-lord to serve the city’s
interests. Plutarch’s intention to provide paradigms for contemporary leaders is reflected in
his careful modifications of the historical record to amplify the parallels between the past and
present.” In the process, Plutarch creates mirrors that give provincial city leaders a deep sense
of cultural continuity and connection with the heroes that populated the cultural and

political heritage of the Roman Empire.

Challenges Facing Leaders in Provincial Cities: Insights from Dio and Pliny

Within the limits set by Rome, provincial cities enjoyed some scope for independent action
in three areas: administering internal affairs of their cities, working with other cities to
expand economic opportunities, and interacting directly with imperial authorities to

increase the privileges enjoyed by their city. After meeting Rome’s expectations for tax

4 Wallace-Hadrill 2008: 3-7.

5 Pelling (1980) describes a range of modifications of source material commonly found in the Lives.

6 The imagery of mirrors is central to creating cross-cultural ties as readers see themselves in the portrayals of historical

heroes. See Stadter 2010, 2015. On the mirror image in Plutarch, see Duff 1999: 32-34; Stadter 2000, 2015; Frazier 2011.
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revenues, support for Roman armies, and maintaining public order, provincial cities could
largely administer their internal and local affairs without Roman supervision.” Within this
structure, the educated elite performed a variety of administrative and diplomatic functions,
the practical dynamics of which are brought into sharper focus in Dio’s City Orations® and
Pliny’s Letters.” Euergetism also played a role, since wealthy citizens were expected to finance
major events and projects, as well as to provide funds to deliver the services tied to various

public offices."

Administering Internal Affairs in Provincial Cities

In administering internal affairs, the primary concerns of city leaders, after tax collection,
were the provision of city services, law and order, city finances, and building projects."
The highest civic positions were the archonship — generally held for one year — and
membership on the city council, charged with selecting city officials and formulating rules
and regulations that were ratified by the assembly.'” Administrative positions paralleled the
functions of the aediles, quaestors, praetors, and consuls in Rome, but were unpaid."” Key
magistracies in the city were those overseeing the market (agoranomi) and food supply
(sitonae), the gymnasium (gymnasiarch), and games (agonothete), and, as noted above, the

magistrate was expected to cover the shortfalls in funds for provisions in his department.™

Dio brings these functions into focus in his City Orations. In Oration 40, for instance, Dio
describes the problems he faces in financing and completing a project he had initiated on
behalf of Prusa (Or. 40.5-7), while in Orartion 46 he discusses the best way to respond to poor
supervision of the market (Or. 46.24). Issues concerning employment and prosperity are
raised in Oration 7 (104-232), where Dio addresses the problems confronting poor people in
the city who could find no ‘useful’ employment (7.124) and states that the study of

7 See Braund 1988: 1 and Campbell 2002: 86.

8 On Dio’s City Orations, see Jones 1978; Swain 1996: 206-241; Desideri 2000: 103-107, 2011: 91-94; Salmeri 2000; Trapp
2007: 185-200.

9 On Pliny’s Letters, see Radice 1969a, 1969b; Sherwin-White 1969: ix-xi; Griffin 2005: 551-555.

10 On euergetism, see Zuiderhoeck 2009. On offices needing funding support, see Jones 1940: 247.

11 Building projects often required approval from the governor, but once approved, were executed by the city (Pliny Ep.
10.23, 39).

12 See Jones 1940: 162 and Reynolds 1988: 25.

13 See Reynolds 1988: 31-33 and Talbert 1996.

14 For instance, funds might be needed to cover shortages of food or oil and to furnish athletes for games.
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employment and trades is worthy of careful research (7.127). In a similar vein, Oration 35
details the economic benefits flowing from holding assize courts in one’s city (35.15). Pliny’s
Letters, in turn, mention a variety of contexts in which cities needed the Emperor’s approval
on new projects, such as a public bath in Prusa (Ep. 10.23.1), a fire department in Nicomedia
(10.34), a theater and gymnasium in Nicaea (10.39), or an aqueduct in Nicomedia (10.37-
39).1

Relations with other cities

Managing relations with other cities was important both for creating economic
opportunities and for coordinating the celebrations honoring the Emperor.'® Because cities
had different statuses, conflicts often arose between the more powerful cities (a capital city,
metropolis, or first city) and the smaller cities in their orbit. Since being chosen as the site of
the assize courts or as a center for the imperial cult brought many economic benefits, there

was much competition among cities for these privileges."”

Dio’s City Speeches reveal a variety of challenges associated with managing relations with
other cities. Oration 38, for instance, discusses competition between Nicomedia and Nicaea
for the title of ‘first city’ in the province. Elsewhere, Dio advises powerful cities to be
gracious and slow to take offense when dealing with smaller cities that resisted authority
(Or. 34.10-15) or violated their rights (Or. 40.20-22). The objectives for cities, as rulers of
others, were the same as for the Emperor or provincial governor: behave mildly and
considerately, without hostility and hatred, to elicit willing acceptance of one’s leadership
(Or. 34.47).

Relations with Rome

The third area of concern for city leaders was managing relations with the provincial

governor and Emperor. Leaders acting as envoys and ambassadors were generally tasked

15 Similarly, approval was needed to change laws in particular areas, such as those governing prisons (Ep. 10.19), foundlings
(10.65) or entrance requirements for provincial senates (10.79-80).

16 See Reynolds (1988). The provincial council served a variety of purposes, including communicating messages from the
governor, proposing honors, and overseeing ceremonies and games tied to the imperial cult.

17 Reynolds (1988: 25). Competition among cities for these privileges was often intense.
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with persuading Rome to make investments in the city, to grant immunity from taxes or to
grant privileges that would enhance the influence and prosperity of the city." The Emperor
could also grant approval to hold games or religious festivals, as well as permission to
establish temples or cults to the Emperor. Friendly relations had to be maintained with the
provincial governor, procurators, and financial procurators if a city were to retain or

enhance its privileges.

Pliny and Dio address the dynamics of relations between cities and the Emperor from
opposite sides. Pliny cites a city’s dignity (Ep. 10.23) and absence of disturbances (Ep.
10.34.9)" as considerations in granting or refusing specific requests. Dio’s City Speeches, in
turn, emphasize the need for cities to cultivate a reputation as stable and well-disposed to
Rome. For instance, Dio advises Tarsus not to acquire a name as a city that brings malicious
prosecutions (Or. 34.9) and warns Prusa that no activities — and especially rioting or discord

— go unnoticed by the proconsuls (Or. 46.14).

Maintaining Harmony Within and Between Cities

Efficient administration of cities and provinces, as well as constructive relations with Rome,
required maintenance of public order and stability. A bad reputation as an oppressive and
unruly city or a disorderly province could result not only in a denial of new privileges, but
also the direct intervention of Rome and loss of independence. For this reason, a common
theme in Dio’s City Orations (especially Or. 34-51) is the importance of dispelling discord
within a city and between cities.” In Orations 44-46, Dio addresses harmonious relations
within a city: between wealthy citizens and the council, between the council and the people,
and amongst the people themselves.” The importance of concord between cities is

highlighted in Orations 34 and 38, where Dio states that rivalry with other cities diminishes

18 Dio addresses diplomacy in Or.45 and 46, where he describes his embassy to Trajan — when he won assize courts for
Prusa — and in Or. 47.12-19, where he discusses suspicions that can arise from cozy relations with Rome.

19 For instance, Nicomedia’s request for the fire department, mentioned above, was rejected because such departments
had been the source of political disturbances in the past (Ep. 10.34.9).

20 Pragmatic advice is prominent in Oration 34 (to Tarsus), 38 (to Nicomedia), 39 (to Nicaea), 40 (to Prusa), 41 (to
Apameia), and 44-51 (to Prusa).

21 Or. 44 discusses how internal concord can help Prusa earn status as an independent city, while Or. 46 advises Prusa to
resolve the dispute about the markets by choosing new supervisors (wealthy men who have not performed liturgies) rather
than rioting over the price of grain and drawing the attention of Rome (Or. 46.24).
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the city’s reputation with the Emperor (Or. 34.9-10; 38.33-34).” Tarsus is also advised to do
nothing against cities resisting its authority since even false charges could give it the
reputation of being ‘odious and oppressive’ (¢max6fi kai Bapeiav; Or. 34.10-15). Prusa, in
turn, is told not to be ‘too precise in defending its rights’ (opédpa dxpiBcds Tepiéxeodat TGV
Bikaicov) against Apameia (Or. 40.20-22). As in the case of larger athletes competing against
smaller men, rules are more strictly enforced against powerful cities (Or. 34.13). Tarsus is
further instructed to be willing at times to concede and yield to the complaints of smaller
cities and even occasionally to submit to wrong rather than leave quarrels unresolved (Or.
34.40-45).

Plutarch’s Precepts of Statecraft: Attributes and Skills Needed by City Leaders

To perform their administrative and diplomatic roles, city leaders required a variety of
practical skills, powers of persuasion, and good critical judgment about how to solve
problems. While each magistracy called for specific skills and managerial insights (as
reflected in the details of managing the water supply in Frontinus’ De Aquis™), the city leader
also had to be able to effectively work with many different groups: the people, colleagues,
subordinates, opponents, leaders of other cities, imperial representatives, and the Emperor.
The range of skills needed to be successful in leadership are discussed in Plutarch’s Precepts
of Statecraft,* which was addressed to Menemachus, a young man about to enter the political
arena in a provincial city.” This essay details the actions Menemachus should take to prepare
himself for a political career and the principles that should guide his conduct after he enters

the arena. The principles and actions recommended are listed in Table 1.

Table 1: Key Principles of Effective Leadership in Precepts of Statecraft (Prae. ger. reip.)

1. Cultivating moral character and reputation: 799a-801b

22 Dio further argues that rivalry between cities is harmful because a city then incurs costs without any real prize (Or.
34.48; 38.21, 26-31), while giving tyrannical power to the smaller cities at the center of the squabble (Or. 38.36-37, 50).
Athens and Sparta exemplify how rivalry leads to ruin (Or. 34.49-51; 38.25; Or. 38.39-42).
23 Frontinus describes his motive for writing this work as a desire to help those who held the position after him avoid the
disgrace of having to conduct his office according to the instructions of assistants (De Aquis 1.2).
24 On the purpose and content of Precepts of Statecraft, see Swain 1996: 161-183; De Blois 2004; Trapp 2004.
25 See Jones 1971: 110-111, 116-117 for details on Menemachus.
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* Make a reasoned choice to enter public life; it can be dangerous (799a)

* Study character of the people and play to it until the you attain power (799b)
* Cultivate moral character and reduce vices as much as possible (800b)

* Live as if on an open stage — people are suspicious of leaders (800b-f)

. Skills of persuasion: 801c-804c

* After virtue is in order, work on persuasiveness of speech (801c)

* Political oratory, much more than that in a court of law, admits maxims, historical
and mythical tales and metaphors used sparingly and at right moment (803a)

* Use derision and ridicule only for the right reasons and at the right moment (803c)
* Keep speech nimble and use apt rejoinders (803f-804a)

. Entrance into public life: 804d-806f

* Quick and conspicuous riskier; Under mentor is slower and safer (804d-805b)

* Options for quick entry are: lawsuits, embassies to Emperor, taking neglected
problem or established evil practice or evil man in the city (805b)

* Slow route — teaches man to rightly obey before he takes command (806f)

. Managing friendships: 807a-809a

* Choose friends who share your convictions (807d)

* Be on guard not to share in wrongdoing of friends (807d-e)

* Help friends only after public interests are served (808b-808c)
* Share credit with friends (808d)

* Reject inappropriate requests gently, not harshly (808d)

. Managing enmities and rivalries: 809b-811a

* Set aside enmities when outside city boundaries (809b-d)

* Do not resent honors received by rivals (809e¢)

* Mix praise with blame so that blame will appear justified (809f-810d)

* Don’t descend into abusive language, use effective retorts (810e-811a)

. Accepting magistracies: 811b-812b
* Perform any magistracies to highest standards (811b-811d)
* Do not provoke envy or resentment by seeking office too often (811e-812b)

. Sharing power with others: 812¢-813d

* Share power to reduce weight of hatred (812c)

* Improve efficiency by uniting with others with complementary talents (812d-813a)
* Employ “mock” disagreements and resolutions to engineer support (813b-813d)

. Managing relations with the overlord: 813e-815f
* Do not go beyond the degree of liberty in rhythms and meters permitted (813f)
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* Have friend among the men of high station (814c)
* Make state obedient to overlord, but resolve internal disputes alone (814f-815c)
* Defend one’s state to resolve disputes with overlord (815d-f)

9. Cooperating with colleagues and office holders: 816a-817f
* Do not be disputatious with equals, envy superiors or despise inferiors (816b)
* Conciliate superiors, honor equals, add prestige to inferiors (816b)
* Share credit with others (816¢)
* Rule and be ruled; Obey those who hold oftices (816d-817b)
* Allow those in power to use (and take credit for) your best ideas (817d)
* Continue to offer best ideas from orators’ platform when out of office (817e¢)

10. Relations with the people: 818a-819d
* Give way in small things so you can stubbornly resist in great matters (818a-b)
* Do not redistribute property or distribute funds to appease the people (818c)
* Use public funds moderately to release tensions or satisfy desires (818d-e)
* Use indirect means to divert people from harmful to useful things (818f-819b)
* In difficult matters, unite with other people with other talents (819b-d)

11. Discarding love of money and of honors: 819e-820f
* Think of making money from public office like robbing sanctuaries (819)
* Do not pursue honors, refuse them if offered or accept very little (820b-c)

12. Cultivating goodwill through virtue and useful public spending: 821a-823¢
* Foster goodwill through your actions, not via spending (821a-f)
* Spend money in beneficial ways, not as bribery (822a-b)
* Do not spend money beyond your means (822d-822f)
* Be affable, accessible, solicitous, live simply, share joys and griefs (823a-b)

13. Mediating between disputants and dispelling discord: 823f-825d
* Converse with both parties and join neither (824b)
* Prevent discord in advance (824c)
* Intervene in quarrels among friends (824d)
* Try to mollify both parties, explain virtue of ignoring wrongs (824e)
* Instruct individually and collectively, note weakness of Greece, prizes trivial (824f)
* Pay attention to both private and public quarrels (825a-d)

As shown in Table 1, cultivating one’s moral character is only the first step on the road to

effective leadership. Indeed, in the political arena, it is one’s reputation for virtue that is
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critical, while vices that cannot be eliminated should be reduced as much as possible (Prae.
ger. reip. 800b). The bulk of Precepts of Statecraft is devoted to considerations and challenges
of a more practical nature. The areas that receive extensive attention (and illustration in the
Parallel Lives) include: developing skills of persuasion for interacting with the people (801c-
804c); managing friendships (807a-809a), rivalries (809b-811a), and relations with
colleagues (812c-813d); managing relations with the overlord (813e-815f); cooperating
with colleagues and office holders (816a-817f); and controlling the people by engaging in
give-and-take (818a-819d). Two themes are woven through these principles: leaders must

know how to rule and be ruled, and must be skilled at mediating disputes and dispelling

discord.”

Developing skills of persuasion with the populace involved two dimensions: first, using the
style of speech likely to have the greatest impact (803a, 803c), and second, designing an
appeal suited to the character of the people (799b) — broad principles that covered the need
to use theatrics at times to win support.”” Winning the approval of the people also required
mastery of the art of give-and-take — indulging some desires through constructive and
controlled spending, but standing firm against demands that would harm the state (818a-
819d). However, steering policy in the city depended even more critically on a leader’s
ability to employ his friends to best effect (807a-809a), to outmaneuver rivals without
harming the city (809b-811a), and to work with colleagues, superiors, and inferiors to
generate goodwill and win them over to one’s side (816b). Plutarch’s guidance on working
with others would apply as well to a city’s relations with other cities in the province. Finally,
the principles for managing relations with the overlord are spelled out: make the state readily
obedient to Roman authorities, hide internal disputes and then resolve them without calling

in Rome, and maintain order to avoid attracting unwanted interference by Rome (813e-
815f).%

26 Leaders simultaneously ruled as administrators in their cities, but were also ruled as Roman subjects and citizens when
out of office. A city may dominate (‘rule’) other cities or be subordinate (‘ruled’) within a province.

27 Such as living ‘as if on an open stage’ (c3oTep v BedTped TO Aoirdv avamemTapéve Biwodpevos; 800b). Policy making
can involve theatrics: leaders are advised to feign differences during debates and then feign newly-acquired agreement to
deflate suspicion (813b-813d).

28 In this case, the leader was to conciliate superiors, honor equals and add prestige to inferiors (816b).

29 Plutarch also instructs Menemachus to avert envy by sharing power with others (808d; 812c-d), not seeking high office
too often (811e-812b), and giving credit to others (816c). When out of office, he was to obey men in office (816f), offer
his best ideas even though others would get the credit (817d), and to stay engaged (817e).
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The contemporary resonance of Plutarch’s subject matter in Precepts of Statecraft is evident
in the overlap with topics covered by Dio in his Ciry Orations, where he presents himself
serving as an ambassador to the Emperor (Or. 45), as a man trying to calm internal unrest
associated with bread riots (Or. 46), and as a man attempting to resolve squabbles between
cities in his province (Or. 34, 40). Dio echoes Plutarch’s principles about managing relations
with the overlord when he explains that Prusa needs to resolve internal differences to avoid
attracting the attention of Rome (Or. 46.14) and that cities competing for prizes granted by
Rome are competing for prizes that are trivial (Or. 34.48, 38.21, 38.26-31). Moreover, when
Dio counsels Apameia not to insist on avenging wrongs (Or. 40.20-22) or Tarsus not to
challenge every burdensome action (Or. 34.9), he promotes the same principle as Plutarch
when he suggests that disputing parties be told that those who ignore wrongs are superior

to those who insist on winning (824e) and that the prizes fought over are trivial (824f).

While these correspondences reinforce the contemporary underpinnings of the issues raised
in Precepts of Statecraft, Plutarch’s essay served the broader purpose of creating cultural links
between the challenges faced by leaders of his own day and those faced by leaders of the
Greek and Roman past. To this end, Plutarch illustrates each of his precepts using incidents
from the careers of Greek and Roman heroes from different cultural and political settings.
For instance, he exemplifies the principles on managing friendships (807a-809a) with actions
by Solon, Themistocles, Pericles, Phocion, Agesilaus, Epaminondas, Timoleon, and Cato
Minor, thereby pulling exempla from Athens, Sparta, Thebes, Corinth, and Rome over a
span of more than 500 years. This cultural connectivity was reinforced in the Parallel Lives,
in which twenty-two of the exempla of Precepts of Statecraft are subjects of their own Lives,
including Solon, Aristides, Cato Maior, Phocion, and Cato Minor, heroes of the Lives we

examine below.*

Lessons for City Leaders in the Parallel Lives

The format of the Parallel Lives afforded Plutarch the opportunity to broaden and amplify

the cultural connections between leaders of the present and past.’ In place of the piecemeal

30 Each of these heroes appears as an exemplum multiple times in Precepts of Statecraft: Phocion (803b, 803, 805f, 808a,
809a, 810d, 811a, 819a, 822¢), Cato Maior (803c, 805f, 811a, 820b, 825¢), Cato Minor (804c, 808e, 809d, 810c, 818d),
Aristides (805f, 809b, 823e¢), and Solon (805f, 807e, 810d).

31 Stadter (2002b, 2015) describes the contemporary relevance of the Lives for leaders in provincial cities.
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portraits of leaders through a series of isolated snapshots in Precepts of Statecraft, Plutarch was
able, in the Lives, to create full-bodied characterizations of heroes that incorporated their
moral character, motives, deliberations, and decisions, along with the consequences of their
actions for the statesman and his state. In these multi-dimensional mirrors, readers could
more readily identify with the heroes and recognize when to imitate or avoid their actions

when confronting comparable situations in their careers as city leaders.

Solon-Publicola

In pairing Solon (c. 630- c. 560 BC) and Publicola (d. 503 BC), Plutarch joined two famous
lawgivers who laid the foundation for the establishment of democracy in their cities. In
Precepts of Statecraft, Solon was cited as a positive model of how to enter the public arena
boldly (805€) and to avoid abusive speech toward rivals (810d), while he was a cautionary
model of a man whose friends brought him into disrepute (807¢).* Publicola, in contrast, is
not mentioned. In Solon-Publicola, Plutarch presents paradigms of how to meet two major
contemporary challenges discussed in Precepts of Statecraft: (1) how to attract the willing
support of the populace (799b; 800b-f); and (2) how to design laws to promote harmony
and prosperity in one’s city (816a-817f). These challenges are examined from different
perspectives in Solon and Publicola, providing a range of ideas on how to deal with them in

contemporary contexts.”

Attracting Support through Virtue and Timely Theatrics

The ability to win the support of the people, especially when promoting policies that would
contribute to harmony in one’s city, is addressed from two perspectives in this pair. On the
one hand, the principle that a statesman requires a reputation for moral integrity to win the
trust and ready obedience of the people (Prae. ger. reip. 800b) is illustrated early in both Lives.
Plutarch establishes Solon’s reputation as a man of moral integrity by characterizing him as
a lover of wisdom (Sol. 2.2) who conversed with the most famous wise men of his day (Sol.

3.5-6.3), and by further citing poems by Solon that express his disdain for wealth (Sol. 2.2-

32 The incident of Solon’s friends taking advantage of the disburdenment is described at Solon 15.6-7.
33 For perspectives on Solon as a sage and adviser to rulers, see Stadter 2002a, 2015, 2002b, 2015; Hershbell 2008; Pelling
2004. De Blois (2008) compares Solon to Lycurgus. Desideri (2017) looks at Solon’s travels.
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3, 3.2) and love of justice (2.3, 3.4, 18.4). These qualities are said to have induced the
Athenians to trust him in resolving the tensions between the rich and poor in Athens (Sol.
14.1). Publicola, in turn, is shown winning the confidence of the Roman people through
his eloquence, which was always employed “with integrity and boldness in the service of
justice” (v TG pév 6pBAds kai HeTa Tappnoias &el Xpcdpevos UTEp TGV Sikaicv), and
through his wealth, “with which he gave liberal and kindly aid to the poor and needy” (&g’
ol B¢ Tois Seopévols EAeubepicos kai PIAavBpdTeos émapkév, Pub. 1.2; trans. B. Perrin)*.
His disdain for personal wealth was also displayed when he demolished his lavish house
immediately upon learning that it offended the people (Pub. 10.1-3).” These qualities —
combined with Publicola’s accessibility (Pub. 4.4°) — induce the slave Vindicius to bring
news of the Vitelli’s conspiracy to Publicola, “attracted especially by the affable and kindly
ways of the man” (u&AioTé Tois Kowols kai PrhavBpcdols EmaxBels Tol &vdpds, Pub. 4.4;
trans. B. Perrin). Similarly, Plutarch later links Porsena’s willingness to make peace with
Rome to the confidence Porsena had in the virtue and nobility of Publicola (Comp. Sol.-Pub.
4.4). In these incidents, Solon and Publicola illustrate the benefits that can flow from the
reputation for virtue and the cultivation of goodwill, showcasing actions that could be

imitated by leaders in provincial cities of the imperial era.”

Plutarch also illustrates the pragmatic aspect of winning over the people by showing both
heroes engaging in theatrics to win the support of the people at moments of crisis.” When
Solon is unwilling to accept the Athenian withdrawal from the war for Salamis and is
forbidden by law from proposing renewed efforts, he circumvents the law by feigning
madness in the marketplace and reciting elegiac verses designed to spur renewal of the war
(Sol. 8.1-3). Publicola, as consul, enhances his authority by adjusting how he handles the

fasces in order to convey submissiveness to, and respect for, the people: he removed the axes

34 Unless otherwise noted, translations are my own.

35 Plutarch ties this incident to the precept that leaders must “have ears which are open to frankness and truth instead of
flattery” (Exew GOTa Tappnoiov avTti kohakeias Tpootépeva kal Adyous &AnBeis, ESeifev, Pub. 10.3; trans. B. Perrin):
Publicola acts after his friends tell him how offensive his house is to the people.

36 Plutarch further describes Publicola as a man who “was easily accessible to all needy, always kept open house and never
refused to hear or help one of the lowly” (uév elmpocryopos kai kowds v TeAdoat kai TpoceABelv &macty, oikiav Te

Tapéxeov dxheloTov s Mipéva puEiov &el Tols xprifouot) — an image of an ideal leader in Prae. ger. reip. (823a-b).

37 Stadter (2002b, 2015: 165-173) discusses the overlap of Publicola and Pliny’s Panegyricus and the guidance for Trajan in
the Life. Roskam (2014) discusses how Publicola models the qualities that produce an effective leader.

38 The role of theatrics is suggested indirectly in Prae. ger. reip. where the statesman is advised to accommodate the character
of people to gain influence with them (799b) and to use speech that has greatest effect (803a).
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from the rods and lowered them to the people as he entered (Pub. 10.5). Plutarch credits this
action with deflating the envy of the people and raising Publicola’s influence:

gEAdvbave 8¢ Tous ToAAoUs oUx EauTOv, €35 CIOVTO, TTOIRV TATEWOY, AAA& TOV
pBovov T peTpidTNTI TAUTn Kabaipddv kai koAovwv, aute 8¢ TpooTiBels
ToooUTov péyebos Suvdpews doov apalpeiv dOKeL Tiis éEovaias, UTToduouévou

Hed’ 1Boviis aU T ToU drjuov kai pépovTos Ekouaicos.

And before the multitude were aware of it, he had succeeded--not by humbling
himself, as they thought, but by checking and removing their envious feelings
through such moderation on his part--in adding to his real influence over them
just as much as he had seemed to take away from his authority, and the people
submitted to him with pleasure and bore his yoke willingly (Pub. 10.6; trans. B.
Perrin, adapted).

In both examples, Solon and Publicola select their actions based on the character and

susceptibilities of their populace and achieve positive outcomes for their cities.

In creating these paradigms, Plutarch largely adhered to Aristotle’s account of why Solon
was acceptable to both sides as the person to solve the debt crisis (Ah. Pol. 5). The parallel
depiction of Publicola’s virtue inducing the slave Vindicius to approach him is a
modification of Livy’s account, in which Vindicius simply “lays the matter before the
consuls” (rem ad consules detulit, Livy 2.4).* Plutarch’s modification not only amplifies the
power of virtue to help a leader secure trust in a crisis (as in Solon’s case), but also to save his
state from destruction. The account of Solon’s feighed madness to renew the war for Salamis
may trace to Solon’s poems, while Publicola’s lowering of the rods is consistent with Livy
2.8.

Adapt Policies to Circumstances to Promote Harmony and Prosperity

In his description of Solon’s actions to solve the debt crisis and then create a new constitution

(Sol. 13.1-16.3), Plutarch provides one of his most comprehensive treatments of the

39 Affortunati & Scardigli (1992) discuss a range of details in Publicola that depart from available sources.
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dynamics of designing laws and policies to benefit one’s city. After describing the source of
the tensions (Sol. 13.1-3), Plutarch explains (1) why Solon was chosen to solve the debt crisis
and write a new constitution (14.1-2); (2) the general considerations that influence Solon’s
decisions on laws (15.1-2); (3) details of the adjustments made to deal with debt, the first of
his measures (15.3-5); (4) the response of both parties to the rules of disburdenment (16.1-
3); and (5) a listing of major laws established by Solon (Sol. 17-24). Throughout this process,
Solon is shown being ridiculed for resisting the suggestions of both parties that he become
tyrant (Sol. 14.3-6); being disgraced by association when his friends take advantage of
advance knowledge of the legislation (until he was the first to remit his own debts) (15.6-
7); and facing the initial displeasure of both parties when his laws were revealed (16.1, 25.4-
5). However, Solon is unfazed by the criticism and the Athenians ultimately see the benefits

of the disburdenment and subsequently enlist him to reform other laws as well (16.3).*

While key elements of the intended lesson for leaders lie in Solon’s steadiness in the face of
criticism and the ultimate appreciation of the laws by the Athenians, Plutarch also
emphasizes the pragmatic focus Solon adopted in devising his laws. In his discussion with
Anacharsis (Sol. 5.3), Solon explains that “he was adapting his laws to the citizens” (Tous
vépoUs aUTods oUTws apudleTal Tois ToAiTais) so that it would be clear to all that it was
more advantageous to follow the laws than to break them. Similarly, regarding individual
laws, Solon did not apply a general principle of justice, but rooted his decisions in practical

considerations about what Athenians would accept:

OU UMV ATTWOAUEVOS YE TNV TUPAWVIda TOV TTPASTATOV EXPTIOATO TPOTIOV TOIS
TP&yuao, oUudt paAakdds oud’ Uteikwv Tois Suvapévols oudt mpods 18ovrv Tév
eAopéveov €Beto Tous vépous: GAN’ 1) pgv &ploTov Ny, oUk ETMHyayev iaTpeiav
oudt kawoTtopiav, poPndeis ur ouyxéas mavtdmaot kai Tap&gas THv TOAW
aobevéoTepos yévnTal ToU kaTaoTioal TAAw kai ouvapupdocachal mpds TO
Gptotov: & 8¢ kai Aéycwv HAmMLe melbopévols kal Tpoodywv avdyknv
Utropévoual xpricacbal, TalT EmpaTtTey, cds @now autds, “opol Binv Te kai

diknv ouvapudoas”.

However, though [Solon] rejected the tyranny, he did not administer affairs in

the mildest manner, nor in the enactment of his laws did he show a feeble spirit,

40 On Solon’s relations with the demos, see Pelling 2011.
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nor make concessions to the powerful, nor consult the pleasure of his electors.
But, where a condition was as good as it could well be, he applied no remedy,
and introduced no innovation, fearing lest, after utterly confusing and
confounding the city, he should be too weak to establish it again and recompose
it for the best. But those things wherein he hoped to find them open to
persuasion or submissive to compulsion, these he did, “combining both force and

justice together”, as he says himself (Sol. 15.1; trans. B. Perrin, adapted).

Solon’s approach to designing the best laws Athenians would accept ultimately gains the
support of the people after they set aside their initial disappointment and see the advantages
of his laws. By describing Solon’s process of designing laws, Plutarch creates a paradigm for

city leaders.

Plutarch shows Solon again “adapting his laws to the situation, rather than situation to the
laws” (Z6Acwov 8¢ Tois Tpdyuaot Tous vépous pdAlov i T& TpdyuaTa Tols vduols
Tpocapudlewv, Sol. 22.3; trans. B. Perrin) by comparing the policies of Solon and Lycurgus
regarding employment — another area of concern to his readers (as reflected in Dio’s
Orations 7 and 35). Because of the limited opportunities for employment for Athens’ rapidly
growing population, Solon enacted laws that promoted employment in trades and
manufacture: he not only compelled fathers to teach their sons a trade, but ordered the
council of the Areopagus to examine every man’s means of livelihood and chastise those
who had no occupation (Sol. 22.1-3). Plutarch contrasts this reform to that of Lycurgus in
Sparta, where the large population of helots made it possible — and advantageous — to
allocate labor in agriculture and crafts to the helots and allow citizens to focus on military
skills (Sol. 22.3). By contrast, in Athens the land barely provided a living to those who tilled

it and could not support the city’s entire population.*

In the paired Life, Plutarch provides only a brief account of Publicola’s deliberations as a
lawgiver, devoting only two chapters to his laws (Pub. 11-12). First, Publicola is said to have
acted quickly, before a second consul was named, to enact his most important measures,
which he feared might be opposed because of envy or ignorance (Pub. 11.1). These included,

among others, actions to (1) re-fill the senate for full membership; (2) relieve the poor by

41 Plutarch reinforces the importance of designing laws suitable to local conditions by comparing the reforms of Solon
and Lycurgus, explaining that Lycurgus’ equality was not possible in Athens because Solon lacked the authority of
Lycurgus to impose it (Sol. 16.1-2). See also Pelling 2010: 229 and Jacobs 2020: 229-230.
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lifting taxes; (3) reduce the penalty for disobeying consuls; and (4) place public funds in a
public treasury under two quaestors (Pub. 11.2-12.2). The new tax law provides another
perspective on policies that can stimulate prosperity: Publicola believed that after he lifted

taxes the citizens would engage more energetically in manufacturing and commerce (Pub.
11.3).

In creating these paradigms for managing economic affairs, Plutarch departed from the
historical accounts in Aristotle and Livy. While Plutarch’s description of Solon ignoring the
criticism and focusing on the best possible laws is consistent with Aristotle’s account (Ath.
Pol. 6-12), Solon’s laws concerning employment are not reported in Aristotle and must
therefore come from a source that has not survived or have been added by Plutarch.
Similarly, Publicola’s law relieving the tax burden on the poor as means of stimulating trades
is not reported in Livy. The lack of mention of these initiatives in existing sources suggests
that Plutarch purposely inserted these measures to amplify the contemporary resonance of
policy measures enacted by the heroes in the pair. Again, the actions taken to stimulate

prosperity were designed to suit the different circumstances in the two cities.

Aristides-Cato Maior

In Aristides-Cato Maior, Plutarch paired statesmen who played similar roles in cities at
different stages of their rise to power. As Plutarch notes in the syncrisis (Comp. Arist.-Cat.
Mai. 1.2-3), Aristides (530-468 BC) was active as Athens was just beginning its rise to power,
while Cato Maior (234-149 BC) was active as the Roman Republic was reaching its zenith
and had many powerful and well-established families active in the political arena. Both
heroes were cited in Precepts of Statecraft, where Aristides models the proper management of
rivalry (with Themistocles, 809b) and the qualities of a true leader (823¢). Cato Maior, in
turn, is a positive exemplum of willingly performing any public service (811b) and
disdaining public honors (820b) but a deterrent model of inappropriately using ridicule in
public speeches (803c).* Plutarch used the careers of these two men from different eras and

cultural milieux to explore two key areas of concern for city leaders: (1) managing rivalries

42 Both Aristides (under Cleisthenes) and Cato Maior (under Fabius Maximus) model the slow entry into public life (805f),
while Cato is also cited for believing problems should be solved when small (825e).
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and (2) managing relations with allied cities to achieve common goals.* The destructive and
complex nature of rivalry is treated extensively in Precepts of Statecraft (809b-811a) and is a
recurring theme throughout the Lives. Within the context of provincial cities, these Lives
provide insight into how to achieve harmonious (and mutually beneficial) relations within

one’s city and among cities in a province.

Managing Rivalries

A long-lasting rivalry with one other statesman is woven through both Lives: Aristides’
rivalry with Themistocles, and Cato’s with Scipio Africanus. Given the long careers of both
heroes, Plutarch can examine rivalry from many perspectives and provide a variety of lessons
for city leaders. In Aristides, Themistocles (524-460 BC) is introduced in the second chapter
(Arist. 2.1) as a champion of the people opposing Aristides, who, in contrast, advocates an
aristocratic form of government and admires Lycurgus (Arist. 2.1). In Cato Maior, the rivalry
with Scipio Africanus (235-183 BC) is first mentioned at Car. Mai. 3.5, where Cato’s
opposition to Scipio is linked to Scipio’s rivalry with (and envy of) Fabius Maximus, Cato’s

mentor.

The dynamics of the rivalry between Aristides and Themistocles is on full display in the first
half of Aristides. First, because of Themistocles’ reckless agitation in the assembly, Aristides
felt compelled to constantly oppose Themistocles, partly to defend himself and partly to slow
Themistocles” rise (Arist. 3.1). The harm caused by habitual opposition is shown when
Aristides finds himself opposing beneficial measures, or promoting harmful ones, simply to

counter Themistocles.” Aristides acts to minimize this negative effect™:

ToAAdkis 8 kai 81' ETépov EloEPePe TAS YVOUAS, €S WI| PLAovelkia TH TPOs

aUTOV O OeloTOKATs EUTTOBI0S €I TEY CUUPEPOVTL.

43 Poverty and justice are also prominent issues in scholarship on this pair. See Pelling 1990, 2002; Stadter 1997, 2015;
Martin 2011: 148-149; Roskam 2014: 517-518. On links to Platonism, see Nerdahl 2020.

44 To emphasizes the destructive force of rivalry, Plutarch includes an indirect statement by Aristides that “there was no
safety for the Athenian state unless they threw both Themistocles and himself on the death pit” (cos oUk o1 ccoTnpia Tols
Abnvaicov Tpd&ypaoty, g un kal OgpioTokAéa kai aUToOw els TO Bapabpov éuRdAotev, Arist. 3.2; trans. B. Perrin).

45 The introduction of one man’s proposal by someone more acceptable to win support is seen in Prae. ger. reip. 801c.
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And he would often introduce his measure through other men so that
Themistocles would not be driven by the spirit of rivalry with him to oppose
what was expedient for the state (Arist. 3.3; trans. B. Perrin, adapted).

The potential risks to Athens of this rivalry are finally eliminated before Salamis, when
Aristides, having been ostracized at the instigation of Themistocles (Arist. 7.1-6), returns
and provides information on the enemy and supports Themistocles in the decision to wage
battle (Arist. 8.1).* Plutarch comments that while Themistocles was general with sole
powers, Aristides assisted him in every undertaking even though by doing so he thereby
“for the sake of the general safety, made his primary foe the most famous of men”
(2vBoEoTaTov ém oo Tnpia KOWd oIV TOV ExBioTov, Arist. 8.1; trans. B. Perrin, adapted)47
— illustrating the precept at Prae. ger. reip. 817d that a statesman should always put his best
ideas at the disposal of those in power, even though they will receive the credit as benefactors

of the community.

Plutarch amplifies the importance of eliminating rivalry by reporting two comments in
direct speech by Aristides (Arist. 8.3-4) and Themistocles (8.5) that succinctly express the

lesson for statesmen. On the one hand, Aristides gives the reasons to end this rivalry:

elTrev, ‘@ OepioTtdkAELs, £l CLPPOVOUHEY, 1B TNV KEVIV Kal HEIPAKIOST OTEOIV
apévtes apEcopeba  ocwTnpiou kai kaAfis  @ihovekias TPoOs  GAAAous

auAApevol oddoatl Ty EAAGSa, oU pév &pxwv kai otpatnydv...

Themistocles, if we are wise, we will at last lay aside our vain and childish
contentiousness, and begin a constructive and honorable rivalry with one
another in competitive emulous struggles to save Hellas, you as commanding

general and [ as assistant counsellor... (Arist. 8.3; trans. B. Perrin, adapted).

Themistocles, in turn, reveals that he is immediately ready to engage in this honorable
rivalry when he replies, “I will try to emulate your fair beginning and surpass you in my

actions” (Treip&oopai 8¢ Tpods kaAnv dpxrv auAAcpevos UrepBaAAecBat Tols Epyors, Arist.

46 The theatrics of Themistocles and Aristides to get the motion accepted, by convincing people it is public advantage and
not pre-arrangement that motivates the discussion, is a strategy described at Prae. ger. reip. 813b.

47 Subsequently, Aristides repeatedly advises Themistocles and induces him to change course (at 9.3 he talks him out of
the idea of capturing Asia in Europe; at 22.2, he argues against burning the naval station of the Hellenes).
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8.5; trans. B. Perrin, adapted).” This exchange emphatically highlights the need for

statesmen to set aside destructive forms of rivalry (Prae. ger. reip. 809e-f).

The contrary paradigm of unrelenting rivalry is found in Cato Maior, where Cato never
abates in his rivalry with Scipio and, unlike Aristides, is the primary attacker (akin to
Themistocles). As Scipio’s quaestor in Sicily, Cato denounces Scipio’s spending and spurs
the Senate to investigate (Car. Mai. 3.5-8). Later, he attempts unsuccessfully to convict Scipio
on a capital charge (Cat. Mai. 15.2). Cato’s animosity, moreover, overflows onto Scipio’s
family when Cato joins the effort against Scipio’s brother Lucius and has him condemned
to a large fine (15.3). As Censor, Cato had Lucius expelled from the equestrian order — an
action that earns him the censure of the Romans, who believed he was trying to insult the
memory of Scipio Africanus (Car. Mai. 18.1). Thus, far from setting aside his rivalry while
still sharing the stage with his rival, as Aristides did, Cato transfers his animosity to Scipio’s
family after Scipio has died. The criticism of Cato’s conduct makes Cato a deterrent model

in this area.

The importance of controlling rivalry as a lesson for leaders is revealed both in Plutarch’s
modification of Herodotus” account of Themistocles’ speech to Aristides at Salamis and in
the syncrisis. The comment by Themistocles “I will try to emulate your fair beginning and
surpass you in my actions” (Arist. 8.5) is absent from Herodotus’ account (Herod. 8.79-81),
where Themistocles simply describes his planned strategy. Plutarch’s insertion amplifies the
broader implications of setting destructive rivalry aside if it is replaced by the beneficial form
of rivalry. This aversion to destructive rivalry is reinforced in the syncrisis, where Plutarch
credits Aristides with saving Athens by ending his rivalry and assisting Themistocles, “while
Cato, by his opposition to Scipio, nearly ruined that wonderful campaign of his against the
Carthaginians, in which he overthrew the invincible Hannibal” (K&tcov & dvtimparTeov
2N iVt LIKPoU HEV QveTpeye kai SieAuprjvaTto T ém Kapxndovious altou otpatnyiav,

&v ) TOV &l TTnTov Awipav kabeihe, Comp. Arist-Cat. Mai. 5.4; trans. B. Perrin, adapted).”

48 For additional perspective on this passage, see Frazier 2014: 495 and Stadter 2011, 2015: 281-282.
49 Cato’s later insistence that Carthage be destroyed offers a different perspective on inter-city rivalry and the function of
metus hostilis as a means of retaining control. See Pelling 1986, 2002: 224-225.
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Managing relations with allies

Plutarch also uses this pair to illustrate how to work well with allies. Aristides, in his conduct
before the battle of Marathon (Arist. 5), at Plataea (Arist. 12, 16, 20), and as envoy to the
Greek allies after the victory (Arist. 23-24), models behaviour readers could emulate in
conducting relations with colleagues in their own city and as representatives in relations
with other cities in their province. Three key incidents at Marathon and Plataea portray
Aristides working with a group of allies to achieve a common goal, while incidents in Asia
display behavior that enables Aristides to win the ready cooperation of cities under Athens’
authority. Plutarch designs this series of episodes to illustrate the principles of interaction
that should guide all relations between ruler and ruled, whether between Emperor and
subjects, provincial governor and Greek cities, or the primary Greek city and other cities in

each province.

First, at Marathon, Aristides is shown handing his day of command over to Miltiades on the
grounds that Miltiades’ strategy is the best. Because Aristides’ example induces the other
generals to do the same, he is credited with ‘turning the scale’ (pomriv) in favor of the Greeks
(Arist. 5.2). The exemplary nature of this incident is underscored by Plutarch’s authorial

comment:

s TepIABey eis autdév 1) dpxr], Tapédwke MiIATIASY, Bi8dokwv Tous
ouvapxovTas, 8Tt TO meifeobal kai dxoAoubelv Tols el ppovololv ouk aioxpdv,
AAA& ocepvdy EoTi kal owThplov. oUTw 8t Tpalvas Thv @lAovekiav kai
TPOTPEYAUEVOS AUTOUS AYATIAV UIX YVWUN Ti KPATIOT XPWHEVOUS, EPPLOCE

TOV MIATI&8nY T ameplomdoTte Tiijs éEouaias ioxupov yevduegvov.

[When Aristides turned over his command to Miltiades] he taught his fellow
officers that to obey and follow men of wisdom is not disgraceful, but dignified
and salutary. By thus appeasing the jealousy of his colleagues and inducing them
to be cheerfully contented in the adoption of a single opinion (and that the best
one), he confirmed Miltiades in the strength that comes from an unrestricted

power (Arist. 5.2; trans. B. Perrin, adapted).

The general principle expressed in this passage echoes Plutarch’s advice to be willing to share
power and work efficiently with others in Prae. ger. reip. (812c-813a). In a second instance,

at Plataea Aristides works with other generals to resolve a dispute by convincing them to
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defer to the decision of an outside mediator, the Hellenes, who in this case decide to grant
the meed of valor to the Plataeans (Arist. 20.1-3). A common element in these incidents is

the willingness to cooperate and to forego glory to achieve a larger common goal.

Second, at Plataea, Aristides displays an ability to stifle the urge for dominance among allies.
In his response to the argument between the Athenians and Tegeans over who should hold
the left wing, Aristides emphasizes two points: that it is futile to argue amongst themselves
when they have an enemy to conquer™ and that what is important is to perform every
function well. These sentiments illustrate the principles that leaders undermine the strength
of the city when they are unwilling to occupy an inferior position (Prae. ger. reip. 815a);
instead, they should enhance an inferior office and add to it the esteem and power derived
from themselves (816a-817a). Another illustration of how to secure harmonious cooperation
is found at Arist. 16, where Aristides convinces the Athenians to willingly follow the orders
of Pausanias to change their position in line by reminding them that they should be happy
to be fighting barbarian troops rather than other Hellenes. While Cato’s Life includes no
comparable management of an allied effort, it does include incidents that display Cato’s
tendency to self-praise and aggrandizement (Car. Mai. 19.3-6) that puts Aristides’
constructive conduct in sharper focus, as Plutarch notes in the syncrisis (Comp. Arist.-Cat.
Mai. 5.2). As a group, the episodes depicting Aristides dispelling discord between his city
and its allies provide an array of behaviors that could be imitated by leaders in provincial

cities of his era.

Plutarch offers an additional perspective on working with allies in his account of Aristides’
relations with the allied Greek cities — where Athens is the leading city rather than one
among equals under Spartan leadership as at Plataea. The lessons for leaders lie in the process

by which Athens displaced Sparta as the leader of the Greek cities:

tdpa Tév Te TTavoaviav kai Tous &GAAous &pxovTas TGV ZTapTIaTV emaxBels
Kal XaAeTroUs Tols oUppd)Xols dvTas, auTos Te TPdws Kal pAavBpdTeos OUA&Y

kail Tov Kipwva Tapéxwv eUdpUooTov auTols Kai Kowov év Tais oTpaTeials

50 “We are come, not to quarrel with our allies, but to do battle with our foes; not to heap praises on our fathers, but to
show ourselves brave men in the service of Hellas” (fikouev y&p ou Tols oupudxols oTacidoovTes, AAA& HayOVULEVOL TOTS
ToAepiots, oUd’ émaiveoduevol Tous TTaTépas, AN auTous &vdpas dyabous Tij EAA&S: Tapéfovtes, Arist. 12.2; trans. B.
Perrin).
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EAabe TGOV Aakedaiovicov ... elyvwpoolvn 8¢ kai ToAiteia TV 1yepoviav

TapeAduevos.

When Aristides saw that Pausanias and the other Spartan commanders were
offensive and severe to the allies, he made his own dealings with them gentle and
humane, and induced Cimon to be on easy terms with them and to take an actual
part in their campaigns. As a result, without the Spartans noticing ... by means
of tact and diplomacy Aristides had stripped them of the leadership (Arisz. 23.1;
trans. B. Perrin, adapted).

Plutarch ties Aristides’ continued support from the allies to his fairness and equity in
calculating the taxes: Aristides examined the resources available to each city and then set the
assessments according to each member’s worth and ability to pay (Arist. 24.1-2). Again, the
lesson for leaders lies in the favorable reaction to this approach: the cities responded with

grateful satisfaction and praise (Arist. 24.2-3).

Plutarch gives contemporary resonance to these events by modifying Herodotus’ accounts
of Marathon, Plataea, and Asia Minor. First, Herodotus makes no mention of Aristides at
Marathon, where the tie-breaking vote that resulted in Miltiades’ strategy being adopted
was cast by the War Archon (8.109-110). Plutarch, by presenting Aristides as the catalyst,
transforms this incident into a paradigm of how sharing power and letting others take the
lead and claim the glory can serve the best interests of one’s city. Similarly, the Athenian
opposition to changing their position in the line is not in Herodotus, where instead the
Athenians simply agree because they think this is a better plan (9.46). By presenting the
Athenians as resisting until they consider that they will fight against barbarians rather than
Hellenes, gives Plutarch a chance to interject his recurrent criticism of the destructive
consequences of civil war among the Greeks.” This appeal had resonance in promoting
peaceful relations among Greek cities in the Imperial era as a means of keeping Rome’s
intrusions to a minimum. Finally, the argument over the meed of valor is absent from
Herodotus. By including this incident, Plutarch points to the beneficial role of arbitration

by a third party as a means of resolving bitter disputes between allies.

51 The ruinous effects of civil war is a common theme, including in Agesilaus-Pompey (Ages. 15.1-3; Pomp. 70.1-4).
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Phocion-Cato Minor

Phocion-Cato Minor touches more directly on the challenges faced by leaders in the
provincial cities of the Roman Empire than Plutarch’s other Parallel Lives because it addresses
issues of relations between an overlord and subject cities. On the one hand, Phocion (402-
318 BCE) serves as a leader of his city in freedom and as an ambassador to the overlord after
Athens comes under the sway of Macedon (338 BCE).”” On the other hand, Cato Minor
(95-46 BCE) never held the consulship but, like many of Plutarch’s readers, served in various
administrative offices and participated in establishing policies for his city. In Precepts of
Statecraft, Phocion is a positive model for, among other traits, keeping friendships and
enmities within proper bounds (808a, 809d, 810d, 811a) and distracting the people from
harmful demands (819a), while Cato Minor is cited for mixing praise and blame against
opponents (810c) and judicious spending to appease the people (818e).”” Both men enjoy a
reputation for great virtue.”* Plutarch takes advantage of the format of the Lives to illustrate
additional principles of leadership articulated in Precepts of Statecraft, with Phocion providing
multiple paradigms for how to deal with the Emperor and imperial authorities (Prae. ger. reip.
313e-316f) and Cato portraying techniques for setting the highest standards in performing
administrative offices (quaestor, senator) similar to those held by leaders in cities in Imperial
times (Prae. ger. reip. 811b-811d).”

Managing Relations with the Overlord

Plutarch designs his account of Phocion’s interactions with the Macedonian Kings to
illustrate precepts presented in Precepts of Statecraft, including the admonitions (1) to stay
within the limits set by Rome (813e); (2) to show oneself and one’s city blameless towards
the rulers (814c); (3) to have friends in powerful positions (814c); and (4) to maintain

harmony within one’s city (823f-825a). Like Plutarch’s contemporaries in provincial cities,

52 Phocion is a mediator between Athens and Philip (d. 336 BCE), Alexander (d. 323 BCE), and Antipater (d. 319 BCE).
53 Phocion is also cited for his mastery of techniques of political oratory (803b; 803e), slow entry under Chabrias (805f),
and confessing poverty (822¢), while Cato Minor is a positive model for stamina in speaking (804c) and keeping rivalry in
bounds (809d), but a deterrent model for acting too harshly towards friends (808e-f).
54 The Phocion-Cato pair have comparisons to Socrates as part of the backdrop. See Beck 2014.
55 Phocion-Cato Minor addresses a range of issues concerning the balance between personal ethical standards and the
practical options open to city leaders. See Tritle 1988; Swain 1990: 197-199; Duff 1999: 131-160. Cato’s suicide and
associations with Socrates are also prominent themes. See Geiger 1999; Trapp 2007: 494-496; Zadorojnyi 2007; Beck 2014.
For additional themes and lessons in this pair, see Jacobs 2017, 2018a, 2018b.
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Phocion attempted to obtain as much autonomy as possible for his city on terms that were
advantageous for its prosperity — issues routinely raised in Pliny’s Letfers and in Dio’s Ciry

Orations.

Plutarch uses Phocion’s interactions with Macedonian Kings to illustrate two practical skills
essential to engaging constructively with the overlord: adapting one’s behavior to the
character of the overlord and balancing ideal objectives with practical constraints to obtain
the best terms. First, in Plutarch’s account of Phocion’s interactions with Alexander (Phoc.
17.4-18.5) and Antipater (26.3-30.6), Phocion’s success is tied to his ability to adapt his
conduct to the moral character of each leader. In the one case, Phocion softened Alexander’s
attitude to Athens by saying many things that appealed to Alexander’s nature and desires,
and, as a result, Alexander received Phocion as a friend and listened to Phocion’s appeals and
advice (Phoc. 17.4-6). Nevertheless, Phocion set limits to this friendship when he repeatedly
refused Alexander’s gifts of money (Phoc. 18.1-2, 18.4, 18.5) on the grounds that he wanted
to remain ‘a man of honor and worth’ (&v8pa kaAdv kai ayabév, 18.1-2). Ultimately,
Phocion accepts the release of four prisoners in lieu of money. The issue raised here — of
avoiding relations with the ruler that create suspicions among citizens — touches a theme
also discussed by Dio (Or. 47.12-19).

In Antipater, Phocion faced a man with a more abrasive nature: Antipater showed ‘a certain
ruthlessness and hatred of goodness’ (&yvepoouvy Tt kai woayabiq, Phoc. 27.2), was a
‘more odious’ (¢maxBéoTepos) master, and was harder to appease when angry (Phoc. 29.2).
In this case, Phocion was careful not to provoke him. For instance, Phocion did not resist
Antipater’s demand for a garrison — a demand that the philosopher Xenocrates strongly
opposed as unworthy of free men (Phoc. 27.4-5). However, by acquiescing in the matter of
the garrison, Phocion preserved a friendly rapport with Antipater and secured better terms
in other matters, including more lenient terms for exiles (Phoc. 29.3) and a postponement in
payments due from Athens (30.4). A similar pattern of establishing cordial relations with
imperial envoys and then securing benefits for Athens is seen in Phocion’s relations with
Nicanor: when Nicanor takes over as the head of the garrison, Phocion by interviews
(tvtuyxdveov) and discussion (Biaheyduevos) makes Nicanor mild (mp&ov) and gracious
(kexapiouévov) toward the city (Phoc. 31.2). The lesson for city leaders lay in demonstrating
the role of compromise and give-and-take in dealing with an Emperor to secure the best

possible outcomes for one’s city.
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Plutarch’s desire to use Phocion to model how to engage with Emperors is reflected in his
departure from accounts of Diodorus Siculus (16-18) and Nepos, neither of whom gives
Phocion a prominent role in negotiations. In Diodorus, Demades is the envoy to Alexander
and the Athenians negotiate with Antipater as a group, while in Nepos Phocion works in
league with Demades to turn the city over to Antipater. By presenting Phocion as the lead
ambassador in both instances, Plutarch could create paradigms for managing relations with

the overlord.

Serving as a City Administrator

Cato Minor differs in significant ways from Phocion in his character and leadership. While
both heroes were viewed as men of exceptional moral virtue, only Phocion demonstrates a
capacity to balance moral considerations with expediency to produce positive outcomes for
his city. In contrast, Cato Minor is portrayed as inflexible in his adherence to ethical
considerations. Plutarch uses Cato’s unwillingness to compromise his standards as the
backdrop for lessons in how to perform duties tied to the administrative offices still held by
Plutarch’s readers. In these functions, an official had to serve as the ruler over subordinates
while being ruled by the higher official in his city. In his depiction of Cato’s preparation for
and execution of his duties as quaestor and senator, Plutarch provides a role model for

magistrates serving in provincial cities.

Plutarch’s account of Cato’s quaestorship (Cat. Min. 16-18) covers four stages: (1) Cato’s
preparation ahead of seeking the office; (2) his management of subordinates in office; (3) his
relations with the senate and assembly; and (4) the response of the Romans to his
performance. Plutarch describes how Cato prepared — by studying the laws and talking with
men who had experience — and explains the reason: Cato wanted to be able to take charge

immediately and not be dependent on subordinates when he took oftice:

elta véous &pxovtas mapaAauPBdvovtes 81’ amepiav kai &yvolav ATEXVES
BidaokdAwv £Tépov kal Tadaywydv dsouévous, oux Ugievto Tiis eEovoias

gkeivols , AAA& foav &pxovTes auToi

When [the permanent staff in the treasury] received young magistrates who,

because of their inexperience and ignorance, really needed others as instructors

and tutors, they did not yield the authority of the office to those men, but were
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themselves the ones who held authority (Cat. Min. 16.2; trans. B. Perrin,
adapted).

The considerations voiced here overlap Frontinus’ motive for writing De Aquis: to help

future water commissioners to not be dependent on instruction from subordinates (De Aquis
2.1-2).

Plutarch describes the results of this preparation in terms that would correspond to the
experience of his readers. First, Cato was able to take charge of subordinates immediately
and set the standards by which the department would operate — eliminating the corrupt
practices that had become routine (Cat. Min. 17.2-3). He resisted eftorts to misappropriate
the funds under his control and thereby built up the resources available to the Roman people
(Cat. Min. 18.1-2). Furthermore, he won the support of colleagues by taking any blame for
his initiatives onto himself (Cat. Min. 18.2). Finally, his efficient and careful execution of the
duties of his office won him the praise of his colleagues and the Roman people (Car. Min.
18.3). By explaining Cato’s experience of the quaestorship in this detail, Plutarch provided
a role model for young leaders on how to approach the challenge of assuming an office for
which they had no experience. Plutarch’s intention to provide this paradigm is indicated by
the absence of any detailed description of Cato’s quaestorship in surviving sources,

suggesting that Plutarch inserted this account to add instructive contemporary resonance.

Similarly, Plutarch presents Cato’s general attitudes and actions as a senator in terms that
could be imitated by senators of his own day. Cato’s focus — as that of city leaders — was to
preserve liberty (to the extent possible) in his city. To this end, Cato clears all business so he
can attend all sessions of the Senate (Cat. Min. 19.1) and keeps track of all developments
(decrees, trials, affairs) in the provinces through a network of connections (Cat. Min. 19.2).
In this conduct, Cato exemplifies that life of a leader as described in Precepts of Statecraft:>

oV HIKPOV Tuépas WEPOs el ToU BrinaTos 1) ToU Aoyeiou ToAITEUSUEVOS... Kal TV
moAiteiav Riov kai mpaEiv oUk doxoAiav cdomep oi moAAoi kai Aertoupyiav

1Y OUHEVOS...

56 Cato’s dedication illustrates the principle in Whether an Old Man Should Engage in Public Affairs 796f that the true
statesman is one who even when out of office is always assisting in deliberations and keeping himself informed about

public affairs.
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He spends no small part of the day engaged in the public business on the orators’
platform ... and regards public office as his life and his work, not, like most
people, as an interruption to leisure and a compulsory expense... (Prae. ger. reip.
823b-c; trans. H.N. Fowler, adapted).

The effectiveness of Cato’s application of these principles is reflected in his growing
influence as a senator and as an advisor to men who attained the consulship, a post Cato

never held.

Conclusion

The overlap between the Lives and the concerns highlighted in Precepts of Statecraft, Dio’s
City Orations, and Pliny’s Letters indicates that Plutarch designed his paired Lives to produce
cultural links between his contemporaries and the practices of the leaders in the free Greek
city states and the Roman Republic. As shown in the analysis of the three sets of Lives
discussed here, Plutarch made specific modifications to his source material to produce
accounts of key incidents that would more closely parallel the challenges facing city leaders
in his own day. By streamlining his Lives to amplify particular lessons that would resonate
with contemporaries, and by including heroes from a variety of Greek states (including,
across the Parallel Lives, heroes from Sparta, Syracuse, Corinth, Thebes, and Macedon) and
across the pre-Imperial period, Plutarch presented his principles of effective leadership as a
form of cultural practice rooted in the conduct of leaders of free states that now comprised
the Roman Empire. By creating these cultural bridges, linking the principles of
contemporary leadership to the practices of Greek and Roman statesmen of the pre-Imperial
era, Plutarch positioned the local politics of provincial cities in his own day on a cultural

continuum that extended into the far reaches of the past as well as into the future.
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Plutarch’s Imaginary Sparta: Hybridity and Identity in a
Paradoxical Community

The importance of Sparta for Plutarch’s sense of identity has been amplified recently by
Hugh Liebert’s claims that “Lycurgus is Plutarch’s literary alter ego”, and that Sparta should
be placed at the centre of Plutarch’s political theorizing since Lycurgus’ Sparta was for
Plutarch “the city par excellence”.! These are intriguing claims and if true would require a
shift in some of our thinking on Plutarch and how he envisioned himself and his literary
project. In particular, identity politics is at play here: does Plutarch of Chaironeia, who is
also at some stage awarded Roman citizenship, actually really identify more closely with not
just Sparta, but a philosophical idea of a Sparta, than anywhere else? Or to put it another
way, if Sparta is “the city par excellence”, is Plutarch aiming Lycurgus-like to mould his
hometown, Chaironeia — a place he explicitly says he chose to stay in so that it might not be
diminished (Dem. 2.2) — in the image of Sparta? Such a suggestion complicates the question
of how Plutarch identified himself, something which itself is, in fact, not completely agreed
upon by scholars. What follows here, therefore, will be an interrogation of Liebert’s

contentions situated within the broader question of Plutarch’s identity politics, and T will

1 Liebert 2016 (with the quotations from pages 8 and 4 respectively).

Chandra Giroux (editor). Plutarch: Cultural Practice in a Connected World. Teiresias Supplements Online, Volume 3.
2022: 148-163. © Noreen Humble 2022. License Agreement: CC-BY-NC (permission to use, distribute, and
reproduce in any medium, provided the original work is properly attributed and not used for commercial purposes).
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start with the question of Plutarch’s relationship with Rome before moving to his

identification — or not, as this paper will argue — with Sparta.”

To help to frame this interrogation, I am going to make loose use of two points of
comparison: (1) Julia Kristeva’s concept of the paradoxical community, first articulated in
Strangers to Ourselves (1991) - revised and reinterpreted since then by, among others, Homi
Bhabha® - which in essence is her term for a community made up of foreigners reconciled
to their foreignness, but in which there is not necessarily a merging of cultures; and (2)
recent Indigenous criticisms of settler colonialism in Canada* and the politics of recognition.
Neither point of comparison is meant to, nor does, provide anywhere near an exact parallel
to the world of Greece under Rome — indeed Indigenous responses provide salutary critiques
of the post-colonial theorizing of critics like Bhabha® — but aspects of both viewpoints
together allow useful jumping off points to interrogate Plutarch in the complex, hybrid
world of the Roman Empire.

Greek Plutarch versus Roman Plutarch

Kristeva articulated what she termed the “problem of the foreigner” as follows:®

A paradoxical community is emerging, made up of foreigners who are reconciled
with themselves to the extent that they recognize themselves as foreigners... In

France, at the end of the twentieth century each is fated to remain the same and

2 1 would like to express warm thanks to Chandra Giroux for the invitation to speak at the workshop from which this
volume sprang, to those on the ground in Miinster for their wonderful hospitality, to Marc Sidwell for introducing me to
the concept of preference falsification, and to Jeffrey Beneker and Keith Sidwell for close reading and pushing me towards
greater clarity of argument.
3 Bhabha 2011.
4 These criticisms have been rightly kept at the front of public consciousness in the light of the recent (2021) discoveries
of unmarked graves at sites of former residential schools (schools which were used as tools of assimilation, by separating
young Indigenous children from their families and culture). Knowledge of the abuses carried out in these schools was made
clear during the work of the Truth and Reconciliation Commission (2007-2015) though no concrete action was taken in
response. Reports can be accessed on the official website for the National Centre for Truth and Reconciliation:
https://nctr.ca.
5 See, for example, the recent critique of Bhabha's theory of hybridity and the third space by Acheraiou 2011. A key aspect
of Acheraiou’s work is his insistence on the importance of a diachronic approach and so he has an interesting overview of
the complex relationship Rome had with Greek on the cultural level: “the tension between admiration and resistance,
adoption and rejection of Hellenism within learned circles in Rome indicates how far the Roman politics of identity and
the process of hybridization which informed it were politically, ideologically and emotionally charged issues” (2011: 30).
6 Kristeva 1991: 194-195.
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the other — without forgetting his original culture but putting it in perspective
to the extent of having it not only exist side by side but also alternate with others’

culture.

Though Kiristeva is discussing a specific time and place here — France at the end of the
twentieth century — she does discuss these ideas more broadly, including in the ancient
world, though she does not actually touch upon or apply her observations to the period of
the early Roman Empire. Nevertheless I think this articulation is a very useful one to keep
in mind as a touchstone when examining how Plutarch presents cultural practice in his own
connected world. For, if we adapt the above quotation slightly, Plutarch can be viewed as:
a foreigner in the world of Rome, who is reconciled with himself to the extent that he
recognizes himself as a foreigner, i.e., is both same and other, and puts his own Greek culture
in perspective to the extent of having it not only exist side by side but also alternate with the

culture of Rome.

Such an articulation of identity holds, I would argue, whatever view is then taken on the
extent to which he embraced Rome, politically and culturally, in reality and in his writings.
This question — of how Plutarch regards his own relationship with Rome — has been
explored many times before and from many different angles. In a recent reappraisal of the
situation Philip Stadter approached the issue by examining whether or not Plutarch regarded
the Romans he was connected with as friends or patrons. Stadter concluded that Plutarch
was able to view them as both, and that (1) “Plutarch accepted Rome’s hegemony and
Greece’s subordinate status”, (2) that “he was willing to accept the patronage of highly placed
friends” (whatever shadowy benefit this brought — unseen to us now) but that he
“maintained a strict sense of dignity, independence and his own worth” (the framing of this
point bearing some resemblance to Kristeva’s definition of the paradox of being a foreigner),
and (3) “as part of a goodwill response that a hierarchical inferior might make to the
hégemones”, he aimed “to educate thoughtful, moral leaders for these cities and the empire”.”
Not everyone of course agrees with this. Theories about why Plutarch wrote parallel lives
matching and comparing a prominent Greek figure with a Roman, for example, range

across a wide spectrum. Some certainly accept a position such as the one that Stadter

7 Stadter 2015: 21-44, with the quoted phrases coming from his concluding section on pp. 43-44. See now Giroux 2021,
who develops this line of thinking further to suggest that Plutarch aimed to educate the upper echelons of Roman society
too, even as far as the emperor himself.
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suggests, i.e., that the Parallel Lives were written in a spirit of conciliation and with
acceptance of hegemony but in a dignified manner. So, for example, D.A. Russell suggests
that they were to demonstrate the weight of the Greek past to the Romans, K. Ziegler that
they were to show to the Greeks that the Romans were civilized.®* More on the middle of
this spectrum, perhaps, is the suggestion of A. Barigazzi that this literary project shows that
the two cultures together are better than each alone, or Jeff Tatum’s assessment that it
represents an “assertion of Hellenic values within a safe Roman space” or Simon Swain’s
overall suggestion that “Plutarch did not in any way chafe at Roman rule... and yet was at
heart a non-integrationist”.” Equally, however, the Parallel Lives have been read more
strongly by T.E. Duff as a “statement of cultural resistance” and a reversing of the political
hegemony in literature at least, by the depiction of Roman history through a Greek
perspective.'” This paper does not aspire to resolve these differences but it will add a few
more arguments which lean towards the latter end of the spectrum of views, i.., that

Plutarch’s writing is, on some level, a form of resistance.

Applying modern theoretical approaches such as postcolonial theory to try to see if we can
resolve this issue about where Plutarch stands vis-a-vis hegemonic Rome is a useful exercise
if done with care but has the potential to further distort things if not. Judith Mossman has
argued, for example, that modern post-colonial theorizing which focusses often on the
importance of decolonizing language does not always sit so easily when applied to the
ancient world where Greek, not Latin, appears to have been the language of cultural power,
that is, Plutarch was not constrained to write in the language of the political hegemon.'' But
of course from our own — and here I would include broadly speaking most European and
North American scholars — position as cultural and political hegemons it is easy for us to
imagine that this levels the playing field when dealing with colonizers and colonized. The
matter is, however, not that tidy or easily resolved. Even if we were to agree that some
Romans themselves generally acknowledged Greek cultural supremacy in some areas,
pedestalizing Greek culture was certainly not practiced or encouraged by all Romans (for
every Hadrian there was a Cato the Elder). Further, Roman appropriation of Greek cultural

prestige was put to use to validate Romanness and from there to validate subjugating others

8 See Russell 1966: 141, and Ziegler 1949: 260.
9 See Barigazzi 1984; Tatum 2010: 17-18; Swain 1996: 185.
10 Duff 1999: 287-309.
11 Mossman 2005: 500.
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to Roman will.!?

Most importantly, the hegemonic political culture of the Romans was in
control of the recognition of this Greek cultural supremacy and in control of what the

parameters of this recognition were.

The inequities inherent in the “politics of recognition” are perhaps easier to see with a
contemporary example, such as the current attempts at reconciliation between colonial-
settler Canada and what is left of the Indigenous population inhabiting the same land. As
prominent Indigenous activist-scholars, such as Glenn Coulthard, point out, it is the
oppressor who sets the terms of recognition, hence perpetuating the colonial hierarchy even
as they congratulate themselves for being open-minded and inclusive.”” Coulthard
particularly argues against the position that claims that the best way to undermine
colonialism is to find a way to do so from within the colonial system,'* on the grounds that
the line between interpellation — the internalization of the colonizing culture — and
interpolation — the changing from within of the colonizing culture — is thin and requires a
level playing field politically, economically, and militarily, a thing which does not, in

practice, exist in colonial contexts."

Plutarch certainly explicitly acknowledged in his Political Praecepts that there was no level
playing field in his contemporary world. He seems to express such inequality quite clearly

in a number of places in the work, for example (Praec. ger. reip. 814e-f):'

TToloUvta pévtol kKal TapéxovTa Tois KpaToUov eUTeldf] TNy TaTpida Sel un
TpooekTamewoly, undt ToU okéhous Bedepévou TpoouTtofdAAely kai TOV
TpdxnAov, cdotmep £viol, kal pikpd kai peillcd @épovTes €mi ToUs Tyeudvas
egoveldiCouol Trv Bouleiav, padAAov & OSAws Thv mToAiTeiav Avaipovot,

katamAfjya kai Tepided kai T&vTwY EKUPOV TOIOUVTES.

However, it is necessary also that the one who makes his state obedient to those

in power and hands it over to them should not degrade it further, nor, after its

12 See the overview in Acheraiou 2011: 28-31.

13 Coulthard 2014 is an important analysis of the complexities of the “politics of recognition” in the Canadian Indigenous
context. His chapter 2 (“The politics of recognition in colonial contexts”) clearly lays out the problems.

14 A position taken by Turner 2006.

15 Coulthard 2014: 45-49. Giroux 2021 does not express it is this way but leans towards arguing for Plutarch aiming for
interpolation.

16 All translations are my own.
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leg has been fettered, also submit its neck to be yoked, as some do, who by
putting things both small and great directly to the leaders, bring on the reproach
of slavery, or rather completely destroy their politeia, making it dazed,

excessively timid and powerless in all matters.

Yet even here interpretation is not uniform. Some read the Political Praecepts as accepting
and/or conciliatory, others as a warning to fellow Greeks interested in local politics that
Rome hovers threateningly over them at every turn and so their job is to promote internal
harmony, i.e., as Plutarch writing pragmatically certainly, but not passively or accepting of
the status quo.'” The fact that the examples in the Political Praecepts come from the past, not
from the present, may not indicate anything more than that the composition of this work
likely belongs to the same period in which he was working on the Parallel Lives."® However,
arguments that the temporal disjunction of the examples indicates a dissatisfaction with the
present state of political life in Greece under Rome and thus imparts a stronger urgency to
the advice are compelling."” Brad Cook, for example, persuasively argues that the five
obscure (and so not necessarily instantly recognizable to Roman readers) examples at 814b
constitute very strong, pragmatic and quietist advice.” So I do not think that the fact that
Plutarch writes in his native language can be dismissed as evidence of cultural resistance so

easily.

While I do not want to disappear down a rabbit hole here, it is also important to remember

that we cannot be certain that Plutarch’s carefully crafted literary persona is necessarily the

17 See, for example, Schiffman 2008 for the former view and Duff 1999: 293-298 for the latter. Support of the latter view
can be gained, in an oblique fashion, by looking at the circumstances in which Plutarch is writing through a different kind
of modern theoretical lens. Kuran 1997 argues that “preference falsification” (i.e., “misrepresenting one's wants under
perceived social pressure”) not only distorts public opinion, but also shapes collective decision-making and orients structural
changes, that is, that it both is and affects cultural practice. If Plutarch is writing in Greek as a form of cultural resistance,
he will, on some level, also be careful of what he is saying, because there are lines drawn in the sand by the hegemonic
power beyond which it is just not possible to cross (i.e., that the politics of recognition extend only so far). Even though,
therefore, we have no way of knowing how far his public literary persona matches his private thoughts, we end up trying
— to use Kuran's terminology — to infer his private "truths" from what are possibly his public “lies”.

18 And so that these examples from the past were in his mind for other reasons, i.e., for his biographical project, on which
see Pelling 2014: 154.

19 Preston 2001: 117, looking at the Roman Questions and Greek Questions, argues, by contrast, that the continual focus on
the past undermines Greek cultural confidence.

20 Cook 2004. See also de Blois 2004, who argues that though Plutarch, “knew the risks of complete polis autonomy and
counted the blessings of Roman imperial authority (Pracc. 824c)” (2004: 63), he also clearly points in this work to the real
and present dangers Roman soldiers posed to Greek poleis at the very basic level of taxation and requisitioning.
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same as his private persona,*' though we can be certain that his literary works and the advice
contained in them did have the potential to affect cultural practice whether or not they truly
represented his inner thinking and whether or not they represent passive acceptance or
active resistance of the status quo. He may not appear to be chafing at Roman rule in his
writings because it was, quite simply, expedient not to do so. And it is partly the fact that
we cannot be certain, combined with our own cultural baggage, both on an individual level

and collectively,? that creates space for the wide range of views.

The difterences, however, between understanding Plutarch as conciliator or as resister are
significant and unbridgeable and whichever way one leans will result in a different
interpretation of his presentation of his own cultural identity and cultural practices more
generally on every level. Is he truly accepting of the homogenizing power of Rome or
simply accepting of the fact that it exists but aware that it must be negotiated in order to
preserve some idea of Greekness? Is he accepting of political hegemony but not of cultural
hegemony?* What is he actually trying to instill a sense of belonging in? A contemporary
Greek world, which is not quite free but always negotiating with the hegemonic power in
some way? A Greek world that exists side by side with the Roman world but still alternative
to it? A connected Romanized Greek world of some sort? Is it a lost Greek past that he longs
for a return to? Does he locate the ideal of Greekness in some utopian reconstruction of
Sparta? Liebert’s answer to the last three questions is yes,* but I think his attempt to give

Sparta a place of privilege in Plutarch’s thought is problematic.

Chaironeian Plutarch versus Spartan Plutarch

However Plutarch viewed the co-existence of Greek and Roman culture, within the Roman
world, and however he viewed himself, both politically and culturally, vis-a-vis the imperial
power, this co-existence — or paradoxical community, to return to Kristeva’s terminology —
is a fact. Ought we to be seeing his Greek identity also as complexly hybrid? His

contemporary polis identity is Chaironeian and he appears to have spent most of his life in

21 In fact, in the Political Praecepts, he makes a point of emphasizing how important it is to tailor one's rhetoric for one's
audience (Praec. ger. reip. 799b-¢), on which passage see briefly Pelling 2014: 156. See also n. 17 above.

22 For although the majority of Classics scholars are broadly speaking colonizers, there are complex hierarchies and levels
of colonization within even this small group as well.

23 The view put forth in Beneker, in this volume.

24 Succinctly summarized in the last paragraph of his book (Liebert 2016: 218).
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Chaironeia, where he participated in polis politics (serving on embassies to proconsuls,
overseeing building projects, etc.).” So on the surface of things, at least, it would be perverse
not to see him self-identifying on this local front, even as he also holds citizenship in imperial
Rome —a fact which is absent from his extant writings.”® But Liebert wants, if not to displace
that identity,” then to overlay it with another by suggesting that Plutarch actually identified
with the Spartan lawgiver Lycurgus and that he regarded Sparta as the city par excellence,
and, further, in the ways that were open to him, tried to introduce archaic “Spartan” ideals
into contemporary Chaironeian life. We can, thus, again reframe the opening quote from
Kristeva to capture Liebert’s view thus: [Plutarch is] a foreigner in the world of Roman
Chaironeia, who is reconciled with himself to the extent that he recognizes himself as a
foreigner, i.e., is both same and other, and puts his own identification with Lycurgan Spartan
culture in perspective to the extent of having it not only exist side by side but also alternate
with the culture of Roman Chaironeia. This suggests, among other things, that Plutarch has
a wistful nostalgia not just for the Greek past in general — a nostalgia that has been rejected
by Pelling, among others®™ — but for a very specific aspect of the Greek past: the idealised
world of Lycurgan Sparta, which if true, would also have to be able to be accommodated in
the Roman present. This is a bold but problematic claim. Evidence for it is built up in a

number of ways but there are cracks in the foundations.

First, Plutarch would be an outlier among Greek political thinkers if he held this view. This
is not impossible or, indeed, implausible, and indeed Liebert argues for this, by highlighting
how Plutarch rejects various Platonic and Aristotelian criticisms of Spartan practices.” It is
certainly true that Plutarch vigorously and explicitly rejects some of Plato’s and Aristotle’s
criticisms of Sparta at various points in the Lycurgus,™ but he certainly does not reject all

aspects of Plato’s vision in particular, and even at times imports elements from Plato’s city-

25 Briefly see Beck (2014: 3), who notes that Plutarch's hometown “elegantly represents the stimulating intersection of

history, topography, and memory”. Much more comprehensively, see now Giroux 2021.

26 Because we have lost a considerable amount of Plutarch's corpus (see, e.g., Humble forthcoming), it is difficult to make

definitive use of the fact that he does not himself mention his acquisition of Roman citizenship, but it is nonetheless

interesting that had not the base for a statue of Hadrian survived (SIG® 829a), we would be in ignorance of this fact.

27 He does note it, in passing: e.g., Liebert 2016: 42 (where he says Plutarch is both Chaironeian and Roman), 44, and 88.

28 Pelling 2014: 159. See now also Beneker, in this volume.

29 Liebert 2016: 109-110.

30 Liebert 2016: 110, gives as examples Aristotle on women (Pol. 1269b13-1270a7; cf. Lyc. 14) and inequality (Pol.

1270a14-b5; cf. Lyc. 8-10, 13.4-7) and Plato's criticism of Spartan homosexuality (Laws 1.636a-¢; cf. Lyc. 17.1, 18.8-9).
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in-speech in the Republic into his own description of Sparta.’! Consequently, he does not

entirely dispatch “his most distinguished predecessors and pioneer his own path to Sparta”.

The same goes for Plutarch’s use of Xenophon. Because Liebert regards Xenophon as taking
a stance on Lycurgus which is similar to that taken by Plutarch, he has to find some way to
downplay this likely line of influence to uphold his theory of Plutarch striking out on his
own. He does so by trying to suggest, through a series of questions, that Xenophon does
not confront the central problems Sparta posed. As is so often the case, Xenophon is
criticized for apparently not addressing criticisms which other authors had about Sparta.*
This line of attack, however, shows some inattention to what Xenophon is saying in his
Lacedaimonidn Politeia. Liebert criticizes Xenophon, for example, for suggesting Lycurgus
manages to educate for “all the virtues”, whereas Plato’s Socrates had argued that a regime
focused on philotimia only bothered practicing virtue in public. Yet he does not consider
what Xenophon might mean by “all the virtues” or the fact that the whole of Xenophon’s
treatise shows that attending only to ensure that virtue was practiced in public is precisely
what he regards Lycurgus as having done.” Further, Xenophon does not give any
suggestion that Leuctra revealed the flaws of Lycurgus’ laws because, like Plato, he
recognizes that Lycurgan laws were already inherently flawed.* Thus, Xenophon does
indeed confront the central problems Sparta posed, and no less than Plato (and other first
generation Socratics such as Antisthenes and Aeschines) and Aristotle, he othered Sparta and
was critical of many aspects of its otherness. Further, he would be no more likely than any
of them to have considered Lycurgus his alter ego or Sparta the best city and his spiritual
home. Rather, while he may have thought favourably about certain aspects of the Spartan
politeia (such as the idea of public education), like his contemporary political theorists, he
agreed that the Spartan implementation of these practices was deeply flawed.* So not only
does Xenophon agree with Plato in particular about the particular failings of Lycurgan

Sparta, he also criticizes the Lycurgan practices themselves. This reading of Xenophon’s

31 E.g., his discussion about children being the property of the state (Lyc. 15.14-16), on which see Humble 2022b: 231-
235.
32 Liebert 2016: 107-108 (Xenophon's promotion of Lycurgus), 110-111 (Liebert's attempt to suggest that Xenophon
evades the central problems of Lycurgan Sparta).
33 See Humble 2021: 157-162 on Lac. 10.4-8.
34 Liebert 2016: 107 and 110 for this specific criticism of Xenophon. See Humble 2021: 249-275 for a discussion of Plato's
and Xenophon's agreement on the flaws in Lycurgan practices.
35 See Humble 2021 and 2022a.
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Lacedaimonion Politeia, therefore, would have actually worked in favour of Liebert’s

contention that Plutarch’s broke new ground in his analysis of Sparta.

Equally problematic for Liebert’s understanding of Plutarch’s nostalgia for Spartan ways,
however, is his own recognition that Plutarch provides a more ambivalent portrait of Sparta
across the other Spartan lives.”® He is therefore constrained to explain this by arguing that
they are not written in a “theoretical register” and need to be viewed separately from the
ideal of Sparta in Plutarch’s mind as shown in the Lycurgus. It is not so clear, however, how
Plutarch might have guided his readers to follow such a reading. Michele Lucchesi, by
contrast, sees continuity across the Spartan lives which together form a macrotext explaining
Sparta’s rise and fall.”’ In exploring the life cycle of the state in this way, Plutarch is actually
broadly following in the paths of Xenophon and Plato, even if he does it in an entirely
different medium. Still, these problems do not necessarily mean that within the “protected
space of the past™® Plutarch is not engaging in a type of cultural hybridization which is
different from what his philosophical mentors of the classical period were doing. He is, after
all, living centuries after the collapse of the imaginary community he is setting forth in the
Lycurgus, in a Greek world firmly under Roman control. That very fact alone suggests that
he is going to bring a different perspective to things, but Liebert has not made anywhere

near a watertight case for this.

Secondly, we also need to consider how Plutarch’s audience would view this Spartan overlay
(i.e., this desire to cross-fertilize politico-cultural practices in his Roman Chaironeian present
with the politico-cultural practices of Lycurgan Sparta), given that Sparta at this period of
time was very much on the level of a Chaironeia, a provincial Greek town,*” whose wealthy
elite sent their sons abroad for education and for whom Lycurgan practices were in a far
distant past,”” even if, as in other Greek poleis, they adhered to some form of archaism in
certain practices, which linked them to their more glorious and more free past, but in a
circumscribed way.*' Liebert acknowledges that the Sparta of Plutarch’s day bore very little

resemblance to the Sparta even of the Classical period but does not seem to me to consider

36 Liebert 2016: 124-146.

37 Lucchesi 2014.

38 The formulation is that of Duft 1999: 298.

39 Cartledge & Spawforth 1992: 190.

40 Cartledge & Spawforth 1992: 176-189.

41 The classic example here, as far as Sparta is concerned, is the flagellation contest, described by Plutarch at Inst. Lac. 239c-
d and elsewhere (see Kennell 1995: 149-161 for other Roman-era testimony), which bears only slight resemblance to
practices in Sparta in the Classical period (e.g., cf. Xen. Lac. 2.9).
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fully what effect this might have on his contention. If Plutarch was aiming at giving
beneficial advice to deal with contemporary political life, what use would cross-fertilization
with the archaic practices of a state which imploded on itself be, and how seriously would

such suggestions be taken?*?

Thirdly, Liebert’s starting point for the argument that Lycurgus is Plutarch’s alter ego is his
own drawing of a parallel between Plutarch’s writing of parallel lives and Plutarch’s first

comment about Lycurgus’ political theorizing in the Lycurgus 4.4:%

amd 8¢ tijs Kprjtns 6 AukolUpyos émi Aciav émAeuce, BouAduevos, cos Aéyetal,
Tals Kpntikais Swaitals, eiteAéov oloais kal avotnpals, Tas laovikas
ToAuTeAeias kail Tpu@ds, CdoTEp laTPOs OOpactv Uylevols UTroula kai voocadn,

TapaBalcov dmobecoprical ThHv Siapopav TGV Bicov kai TGV TTOAITEIGY.

From Crete, Lycurgus sailed to Asia, wishing, as it is said, by comparing with
the Cretan way of life, which was frugal and austere, that of the Ionians, which
was inclined to extravagance and luxury, to examine the differences in their
modes of living and their politeiai, just as a doctor compares with healthy bodies

those which are festering and disease-ridden.

Thus, for Liebert, just as Lycurgus compared the Cretans and Ionians so Plutarch compares
the Romans and Greeks, in such a way that both he (i.e., Plutarch) and his reader can
contemplate the relationship between the heroes’ lives and their regimes.** It seems to me,
however, that the very structure of the Parallel Lives on its own does that without any need
for a forced parallel with one sentence in the Lycurgus. Further, the parallel drawn above
does not, strictly speaking, work: Lycurgus is neither Cretan nor Ionian, whereas Plutarch
is both Greek and Roman. And it further relies on being abstracted from the rest of
Lycurgus’ travels, which, tradition claims, took him to Egypt, Libya, Spain and India, and
so does not take sufficient account of the general topos of lawgivers travelling to compare
the practices of others before settling on their own.** Although Plutarch expresses a bit of

increasing skepticism about these later travels, his narrative about what Lycurgus is said to

42 Not to mention the fact that earlier, in the time of Philopoemen, Sparta was ruled by a tyrant (Phil. 10).
43 Liebert 2016: 199-200.
44 This is a point Shiffman (2017: 712) highlights in his review of Liebert's volume.
45 Szegedy-Maszak 1978: 202.
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have learnt from the Egyptians highlights the importance of the Egyptian model. We might
also wonder why, if Lycurgus were the most important figure for Plutarch, the Lycurgus-

Numa was not the first pair in the broader project.

Fourthly, Liebert’s reading of the Lycurgus focuses on how Lycurgus, through his legislation,
privileged philotimia (“love of honour”) and competition, and claims that this constant
contestation is a type of philosophizing.*® From this he argues that Plutarch wants to
reintroduce a “love of honour” in his contemporary fellow-Greeks, inspiring them by the
Lives to contest with one another for honour (and hence for the benefit of their souls). In
following this path, I think Liebert assigns too great a role to philotimia in Plutarch’s own
philosophy and also assigns it too positive a value, not adequately reconciling his theory
with Plutarch’s discussions of philotimia elsewhere.*” For example, philotimia might have led
Flamininus to the glorious end of “freeing Greece”,” but it is also this quality that led him
to drive Hannibal unjustly to suicide, for which Plutarch rebukes him (Flam. 20-21), and
Plutarch’s message in the Political Praecepts seems rather to argue against local contestation
and “ambition” in favour of civic cooperation and self-control.* Further, Liebert frequently
has to acknowledge that philotimia was valued more broadly in the Classical Greek world,
somewhat undermining his claim that Sparta, and in particular Lycurgus, was for Plutarch
the ultimate source of this concept and its political and civic value.”® For example, in his
concluding remarks Liebert does, in the end, admit that Plutarch does not want to “crawl
crab-like back into Greece’s glorious past” and “emulate Sparta’s nativism by expelling

foreigners”, but he does think that Plutarch wants to reimport™!

the sorts of contests among prominent individuals ... that once animated Greek
poleis and the Roman Republic... to acquaint Plutarch’s contemporaries with the
qualities of soul —foremost among them was philotimia, in all of its vigor and

danger — that such competitions engaged.

46 Liebert 2016: 201.
47 On philotimia in Plutarch see, e.g., Nikolaidis 2012 and Frazier 2014.
48 See Beneker, in this volume, for a positive reading of Flamininus' philotimia “love of honour” against a negative reading
of Philopoemen's philonikia. See also Nikolaidis 2012: 24-29 on this example. Both terms are not absolutes and the range
of presentation of philotimia across Plutarch's corpus serves to confirm its ambiguous status, as Nikolaidis shows.
49 See, e.g., Cook 2004 and de Blois 2004.
50 And this happens notably both at the start of the monograph (Liebert 2016: 2) and at the end, as the following quotation
shows.
51 Liebert 2016: 217.

159



Noreen Humble — Plutarch’s Imaginary Sparta

Here, perhaps inadvertently, though certainly correctly, he ascribes the pursuit of philotimia
to all Greek poleis (and to the Roman Republic), in which it is, in fact, embedded in multiple

ways (in political, religious and cultural contexts).”

Why does Liebert privilege philotimia in the face of so many others who argue that for
Plutarch it is an ambiguous quality, as likely to lead its possessor astray as to lead to glory?
He does so because of the starting point for his whole project. When Liebert says that
“Plutarch’s thought, understood as an exploration of the honor-loving soul and the city,
speaks to a number of concerns of contemporary political theorists”, what he really means is
that he is going to read Plutarch’s thought through a particular kind of contemporary
political theory. That is to say, he is going to read Plutarch through a brand of modern neo-
conservative political theorizing which wants to bring back patriotism and isolationism in
the face of increasing internationalization and liberalism. Hence, he reads Plutarch as aiming
to bring back polis culture in the face of imperial Rome. This modern theory, which has
Straussian affiliations, also places inordinate value on honour. Sparta, therefore, is held up as
the best ancient Western model for an honour-loving isolationist state, even if this model
itself is an inaccurate representation of Classical Sparta.” Liebert is doing, therefore, what
many a long line of distinguished intellectual figures before him have done, using an ancient
authority to justify and further his own modern view, and it is this, in the end, which leads

to the type of special pleading or stretching of evidence I have outlined above.

The modern construction of ancient Greece, which Liebert has retrojected onto Plutarch,
was made to serve a modern political agenda and is itself firmly based in longstanding
Western colonial attitudes which have founded their authority for millennia on their
appropriation of ancient Greek authors. And this brings me back to one of my starting
points. Plutarch belongs not to the colonizing culture but to the colonized culture and
though the colonizers, the Romans, may have liked to parade Hellenic culture and grant it

some form of privilege in their own cultural arena, that does not change the basic

52 On the importance of (and concurrent danger of philotimia) in the polis of Athens, see, e.g., Deene 2013, and in the
works of Isocrates and Xenophon, see e.g., Alexiou 2018.

53 Plato's equation of Sparta with his second best regime, a timocracy (“rule of honour”) in the Republic helps to reinforce
this notion, but Plato characterizes this regime as possessing both philonikia and philotimia (R. 8.548c); see Humble 2021:

267-268 on this passage.
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hierarchical relationship. Again, consider a Canadian example. The Canadian Museum of

History is advertised as follows on an Ottawa tourism site:™

The Canadian Museum of History is Canada’s most visited museum for good
reason — it’s home to the world’s largest indoor collection of totem poles, the
largest exhibition about Canadian history, and it highlights the achievements of
Indigenous Peoples in the First Peoples Hall.

Colonial Canada celebrates these cultural artifacts, these “achievements”, of the Indigenous
people of Canada whom it has systematically oppressed for centuries, at the same time as
forty-five Indigenous communities across the country have long-term drinking water
advisories in place,” with one advisory stretching back to 1995.°° This in 2021 in one of the
richest countries in the world, despite the explicit United Nations declaration — shockingly
itself dating only to 2010 — that water and sanitation are basic human rights.”” In the same
way, a Roman assertion that Greek culture trumped Roman culture would hardly, for
example, have comforted a small Greek polis whose food supplies were seized by Roman
troops while they were carrying out the basic administrative tasks of the Empire.”® Plutarch’s
Roman friends and the care he undoubtedly took as a local figure of authority to work with,
not against, Rome — i.e., the type of care he advises be taken in the Political Praecepts — likely
meant that Chaironeia in his day thrived. But such pragmatic and conciliatory political

advice does not rule out a core of resistance.

Conclusion

[ think, therefore, that Liebert’s hypothesis is unsustainable, but it does present an interesting
entry point into a discussion of broader issues of cultural cross-fertilization and

hybridization, the importation of the cultural past into the cultural present and the rewriting

54 https://ottawatourism.ca/en/ottawa-insider/ottawa-s-seven-national-museums.
55 This figure comes from the government website updated on September 20, 2021: https://www.sac-
isc.gc.ca/eng/1506514143353/1533317130660. hetps://www.cbe.ca/news/politics/auditor-general-reports-2021-
1.5927572. There are no accurate corresponding figures for how many individuals these water advisories effect. Suffice it
to say that such a situation would not be tolerated in non-Indigenous towns and cities.
56 https://www.globalcitizen.org/en/content/canada-indigenous-drinking-water-dangers/.
57 hetps://www.un.org/waterforlifedecade/human_right_to_water.sheml.
58 The salient point made in de Blois 2004.
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of the cultural past in light of the cultural present, an activity in which Plutarch certainly
engages, as does Liebert himself. Because Plutarch focusses on the historical, and hence
cultural, past in his works it is important to ask seriously whether he is identifying with some
lost idea of Greekness or not. If he is — as many would argue — it is not a narrowly Spartan
one, though his reluctance to comment on his own times certainly hinders our
understanding of how he viewed himself. I think that the past simply was a safer space in
which to interrogate contemporary concerns, including his own understanding of his own
identity, as a Greek living under Roman rule, and that — to reformulate Kristeva’s words one
more time — he was reconciled to being a foreigner in the world of Rome and put his own
Greek culture in perspective in his writings by having it exist alongside, and as an alternative
to, the culture of Rome. But in doing so, I incline still more towards the view that Plutarch’s
literary project is at least partially a statement of resistance against the hegemony of Rome,
rather than a celebration of “the start of a new and better age” (as Beneker, this volume,

phrases it).
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Beyond Bacon: Plutarch and Boiotian Culture

In 1789, Simon Parr, an English cleric and schoolmaster, wrote to his friend Chatles Burney.
He had just moved to rural Norfolk and was complaining that he had little to read. He
begged him, “Do you hear any literary news? For I live quite in Boiotia, and Boiotize daily,
and, what is worse, I shall not visit you Attic folks in the spring.” The reputation that Pindar
lamented over 2000 years before Parr’s letter (Olymp. 6.89-90), had clearly continued:

Boiotian swine, Boiotian crudeness, Boiotian stupidity: to Boiotize.

It was not until recently that the scholarship on Boiotia, its history, and its culture came to
light as something unique and worthy of turning our gaze away from Athens and Sparta.’
As a result, this country-bumpkin reputation, the jibe of ‘Boiotian swine’, is now recognized
as originating in and propagated by Athens. It was a constructed Athenocentric narrative,
one that grew from conflict and tension between the Athenians and Boiotians. It became a
part of Athens’ projection of its image to claim political leadership and cultural superiority,
through the moulding of Boiotia as an ‘anti-Athens’.” And it does seem as if this Athenian

propaganda successfully dominated the rhetoric concerning this region of Greece, as we

1 Johnstone 1828: 410.

2 See, e.g., Roesch 1965, 1982, 1989a, 1989b; Buck 1979, 1981, 1994; Fossey 1979, 1988, 1990, 1991, 2014, 2019; Schachter
1981-1994, 2016; Beck 1997; Kiihr 2006a, 2006b; Larson 2007, 2014; Buckler & Beck 2008; Ganter 2013; Beck & Ganter
2015.

3 Beck 2014: 19. Buck (1981: 47) and Cawkwell (2010: 102) also discuss the Athenocentric nature of these slanders. Tufano
(2019) pushes us to see beyond these narratives by reconstructing the Boiotian voice using fragments from Boiotian
historiographers.

Chandra Giroux (editor). Plutarch: Cultural Practice in a Connected World. Teiresias Supplements Online, Volume 3.
2022: 164-184. ® Chandra Giroux 2022. License Agreement: CC-BY-NC (permission to use, distribute, and
reproduce in any medium, provided the original work is properly attributed and not used for commercial purposes).
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find Athenian echoes in the writings of men like Simon Parr and his daily ‘Boiotizing’, while

simultaneously seeming to lack any comprehensive Boiotian response to this slander.

In this chapter, I will contribute to the efforts to lift the veil surrounding Boiotian narratives
by giving Plutarch’s response. For Plutarch, Boiotian swine was nothing but a hateful
rumour. He looked, and indeed wanted us to look, beyond the ‘bacon’, beyond the pig, and
instead, to the farm, the plains, and the people that constituted his Boiotia.

To begin investigating what Plutarch represented as uniquely Boiotian and how this stood
out from or became entangled with the world of the Roman Empire, I examine two themes.
The first contextualizes Plutarch’s narrative with a brief summary of Boiotia and its peoples.
The second investigates what Plutarch tells us about Boiotian culture and what, if anything,
we can draw from his representation of this region and its people. In the end, I show not
only that Plutarch disagreed with the Athenian stereotypes of Boiotia, but that his explicit
mentions of Boiotia created a relational identity between the Boiotians and other peoples.
His characterization of Boiotian military prowess was understandable and inspirational,
especially for his Roman readers. Furthermore, his implicit referrals carried a message of
equality, one that likened Boiotia and its culture to the ‘greats’ of Greece, in other words, to

Athens and Sparta, and even occasionally, to the Romans that now dominated their soil.

When looking for evidence of Boiotian culture in Plutarch’s oeuvre, I first sought potential
symbols that illuminated the differences between Boiotia, the rest of the Greek world, and
Rome, including material symbols such as temples. However, Plutarch did not provide many
descriptions of material symbols in his oeuvre, and as a result, I also examined Boiotian
culture through non-material symbols, such as descriptions of interactions between people.
In such instances, Plutarch was more forthcoming. He described not only Boiotian rituals,
but also those of other regions in Greece and Rome in a way that attempted to break down
boundaries and ‘othering’ to create common understanding.* Yet, even if he was aiming for

appreciation through relational identity, his descriptions help to differentiate Boiotia.

It must also be acknowledged that Plutarch was not always eager to create symmetry

between groups. Thanks to Thomas Schmidt, for example, we have Plutarch’s views of the

4 For more on Plutarch’s audience and his ultimate goal in writing, see Humble, in this volume.
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relational differences between Greeks and barbarians.® Think, also, to the confrontation in
On the Malice of Herodotus and the role of this ‘discursive space’ in creating a sense of
‘othering’ between Athenian and Boiotian narratives in relation to the memory of the
Persian Wars.® And even in Plutarch’s representation of Boiotia, he sometimes created a sort
of ‘othering’ amongst Boiotian poleis through his need to explain them and their practices.
We see this, for example, in his discussion on the kind of love practised in Thebes, which
Plutarch said should not be emulated.” Boiotia, therefore, was not always a synchronized

unit in Plutarch’s oeuvre.

I am thus understanding Boiotian culture as the way in which Plutarch represented the
material and immaterial symbols and practices found within the geographic region of
Boiotia that he used to define and give meaning and value to the everyday lives of the people
who lived within its boundaries. In this way, I also focus on the more general attributes that
Plutarch granted to individual Boiotians, including cultural icons like Pindar and, I will
argue, Herakles, and to the Boiotians as a whole. Both categories (symbols and attributes)
must set the Boiotians apart from other peoples and thus serve as a source of regional
identity. In many cases, what Plutarch represented as being from or particular to Boiotia
often equated his regional identity to the stronger, popularized narratives of Athens and

Sparta.

Building Boiotia

Boiotia is approximately 80 km east to west and 40 km north to south, comprising an area
of 2,818km?, only slightly larger than Attica (2,540km?)." With only two mountain ranges,
it is thus otherwise defined by its agriculturally rich land, found in the interior and largely
made possible by 3 lakes, the most prominent being Lake Kopais.” Lake Kopais varied with

the seasons, flooding the land around it, then receding — leaving the Kopaic basin with good

5 Schmidt 2000 and 2008. See also his contribution in this volume, as well as that of Moorman. There are other instances
in Plutarch of ‘othering’, such as dinner practices in Egypt (Conv. sept. sap. 148b), or the mourning rituals of other cultures
(Consol. ad Ap. 113a-b). For Plutarch on Isis and Osiris, see Richter 2001.

6 For more on national remembering and discursive spaces, see Wertsch 2018: 260, 272.

7 Hupperts 2005.

8 Buck 1979: 1; Gonzalez 2006: 43-44. For matters involving Boiotian landscape and agriculture, see the thorough
investigation by Farinetti 2011.

9 Gonzalez 2006: 45. For Lake Kopais and its relationship to Hellenistic Boiotian history and life, see Post forthcoming,.
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farmland'’ and providing the impetus for drainage systems that became the focus of different

groups at different times, including the Mycenaeans, Epaminondas, and Emperor Hadrian."

However, it is not Boiotia’s agriculture nor its advanced hydraulic systems that usually draw
our attention. Rather, it is Boiotia’s central position in Greece that largely dictated its history.
Boiotia acted as a sort of buffer for the ancient Greek world when they allied to fight foreign
incursions, but it was also frequently a convenient plain when the Greeks wished to fight
each other. Think, of course, of the famous confrontations, stretching from 338 BCE to
1825, that occurred around Chaironeia.”” The ancient battles almost certainly affected
Plutarch’s understanding of his hometown and its local landscape, while also informing his

view of the peoples who lived within the surrounding region. We will turn to this later.

When looking at landscapes, they must be considered in relation to their inhabitants and
how these people granted meaning to their land. For this investigation, however, this idea
is complicated by the concept of the Boiotians as a people, which is not easily defined. The
main question is whether and when the Boiotians considered themselves a distinct people,
an ethnos, and not simply poleis with a political koinon.”” To investigate what bound them,
scholars often turn to different aspects of Boiotian culture: they look to the unique Boiotian
dialect as a source of unity and identity;'* to their pottery as differing from Attic examples;"
and to their myths, festivals, and cults as bringing them together in celebration, ritual, and
belief."” They also turn to the traditions concerning the settlement of Boiotia as well as the
history of the name Boiotoi, with their poleis first appearing as a unit in the Homeric
Catalogue of Ships (Iliad 5.708-710), and later as an established people with leaders, boiotarchs

10 Buck 1979: 3; Vottero 1998: 15; Gonzalez 2006: 44; Farinetti 2011: 48, 54; Post forthcoming.
11 Allen (1997: 48) points to the Mycenaeans, Minyans. Schachter (2016: 5-6) speaks of the importance for the drainage
to the economy of Orchomenos at the time of the Minyans. Fossey (1991: 14-16) lists the Mycenaeans, Crates (at the time
of Alexander the Great), Epaminondas, and Hadrian.
12 338 BCE (Philip); 245 BCE: Aitolian League vs Boiotian League; 146 BCE (Roman general Matellus defeats 1000
Arkadians); 86 BCE (Sulla vs Mithridates); 1311 (Catalans vs Franks — Catalans win); 1823, 1825: Greeks vs Turks during
the Greek revolution. For more on conflicts in Boiotia, see the contributions in Beck & Marchand 2020. For the conflicts
on Chaironeia’s soil, see Giroux 2021: 171-181, Giroux forthcoming.
13 These terms, of course, come with their own set of debates and difficulties. For a discussion of these terms and their
relationship to Boiotia, see: Buckler & Beck 2008: xi-xii, 13-14; Beck 2014: 19-44; Beck & Funke 2015: 1-29.
14 Buck 1981: 47 (among other attributes); Bakhuizen 1986: 65-69; Vottero 1998, 2001; Beck 2014: 27-28; Schachter
2016: 21.
15 Ure 1932; Kilinski 1977, 1978, 1986; Avronidaki 2008.
16 Buck 1981: 47; Schachter 1981-1994, 2016: 21; Bakhuizen 1986: 68-69; Kiihr 2006a 2006b; Larson: 2007; Mackil 2013:
9-11; Beck 2014; Beck & Ganter 2015: 135-136.
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(Hdt. 5.77.4; 5.79.2, 9.15.1), and as an alliance, a symmachia (ouupaxio; Thuc. 2.2.4).”
Interestingly, or perhaps we should say unsurprisingly, given the nature of their land as
prime real estate for war, the original mentions of Boiotians, not just in the literary sources
but also in inscriptions, were related to warfare." This is also reflected in their regional
coinage, with the easily identifiable Boiotian shield and legend (BOI or BOIO)."” As a result
of these enterprises, the Boiotians began to develop local identities in the Archaic Age that

eventually shifted into regional awareness, affiliation, and government.”

Whenever the official Boiotian alliance began, we cannot say with absolute certainty, but it
is almost certain that they had formed an alliance, the Boiotian League, by the time of the
Persian Wars. And yet, even this is complicated by the polis-by-polis submission to the
Persian king, rather than a unified decision of the Boiotians.”’ However, it is through this
submission and the later resulting punishment that we see the Boiotians becoming closer
and bridging the gap between Boiotian poleis like Orchomenos and Thebes, who had a
tumultuous history.” In fact, it is probably the self-promotion of Thebes, its aggressive
policy to dominate Boiotia, and its constructed narratives of kinship, ancestry, and cult, that
brought about Boiotian regional identity.* This unified Boiotia as a region that was distinct

from other areas of Greece continued into Plutarch’s day, informing his views.

So now we must ask, how did Plutarch view Boiotia and its culture? Was it distinct from
the rest of Greece? And, perhaps most interestingly, were his mentions of Boiotia part of
any program or message that he wished to impart to his reader? It is to these questions that

I now turn.

17 Bonner & Smith 1945: 11-13; Buck 1979: 34; Buck 1981: 48; Bakhuizen 1986: 68-69; Hammond 2000: 81; Larson
2014; Schachter 2016: 19-20; Giroux 2021: 215-239.
18 Beck 2014: 27. They also fought together beginning in the Bronze Age, suggesting some kind of cultural entity, though
not necessarily a strictly organized one (Mackil [2013: 22] argues that, in the 8™ century, Boiotian identity was as much
about competitions as cooperation. Cf. Schachter 2016: 19).
19 Hammond 2000: 81-82; Meidani 2008: 157; Beck & Ganter 2015: 138; Schachter 2016: 48-49. Note, however, as
Hammond (2000: 87) and Beck & Ganter (2015: 138) point out, that Orchomenos, Thebes, Tanagra, and Thespiai all
issued their own coinage. Larson (2007: 106-109) argues that these coins are more indicative of a cultural unit than a
political one, as she believes that they were festival issues. For a critical and skeptical response to the use of coinage as being
indicative of regional cooperation, see Mackil 2013: 26.
20 Hansen 1996: 74-77; Beck 2014: 36; Beck & Ganter 2015: 138.
21 With the exceptions of Plataea and Thespiai, who supported the Greeks, as well as a Theban unit at Thermopylae,
representing the internal divisions of that polis (Mackil 2013: 29).
22 Beck & Ganther 2015: 139-140. For more on Orchomenos and Thebes, see Giroux 2020.
23 Kiihr 2006b; Ganter 2013.
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Plutarch’s ‘Pigs’

Peeling back the layers of Plutarch’s works to garner a response to the slander against the
Boiotians and to build a new reputation for their culture is not an easy task. It was clearly
not Plutarch’s primary purpose in writing. Instead, he focused on philosophical questions,
providing exempla for his reader, and exploring connections between Greeks, Romans, and
barbarians.** Yet, it is possible to gain some insight into his understanding of the Boiotian
people as unique, but also tied to the wider Greek and Roman worlds. In this way, Plutarch’s
representation of Boiotian culture becomes a micro-exploration of those Greek, Roman,
and barbarian connections, while also exemplifying Boiotia as a place and a people worthy

of imitation.

Boiotia, its peoples, topography, and customs are found sprinkled throughout Plutarch’s
writings. His comments, even if they do not always provide much detail, nonetheless allow
Plutarch to create a sketch of the region. Unfortunately, not all of Plutarch’s works survive,
but even a quick glance through the Lamprias Catalogue reveals that he was, indeed,
concerned with Boiotia and its peoples. For example, the titles of some lost treatises,
including On the Descent into the Cave of Trophonios (#181) and On the Festival of Wooden
Images at Plataea (#201), seem to show this interest.”> While we cannot speak with any
authority on the nature, length, or opinions expressed in these treatises, they still provide a
clue as to Plutarch’s interest in his region and its religious practices. His concern with
Boiotian religious life implies that Plutarch viewed Boiotia as a region that was just as
interesting as other regions, or at least interesting enough, to use as an example for his
readers. Boiotia, in this way, shared the spotlight with Delphi and was thus subtlety

compared to it. Yet, without more information we cannot push this conclusion too far.

More clues concerning Plutarch’s implicit message about Boiotia are found in the lost Lives
in the Lamprias Catalogue, including Epaminondas (#7), Herakles (#34), Hesiod (#35),
Pindar (#36), and Crates (#37). The choice of these men speaks not only to Plutarch’s interest
in preserving the traditions and the actions of great Boiotian men, but also to his belief that

they were worthy of comparison with some of the great men of Rome. Thus, without even

24 A thorough summary of Plutarch’s investigation of historic figures as moral exempla is given by Duff 1999 (for the
heroes of the Parallel Lives) and Xenophontos 2016 (Plutarch’s ethical education). For the use of Plutarch’s work as practical
models for his reader, see Jacobs 2018. For comparisons between Greeks, Romans, and barbarians, see Schmidt 2000, 2002,
2008; Stadter 2002a, 2002b, 2002c, 2010, 2014a, 2014b; Mossman 2006;.

25 Note that the numbers listed with these treatises as well as the ones with the lost Lives below, are the number that they
were given in the Lamprias Catalogue in the Loeb editions of Plutarch’s works.
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reading his works we have an indication of Plutarch’s potential message for his audience:
the Boiotians were no backwater people, but rather, merited a share in the spotlight with

other regions of Greece and were thus worthy of imitation.

However, when we begin investigating the Boiotia of Plutarch’s oeuvre by compiling the
more obvious, explicit mentions of the region, we find a space that was fuelled by conflict
and violence. His most common referrals to places in Boiotia concerned the locations of
conflict, battles, or strategic movements and withdrawals. Plutarch mentioned battles in
Boiotia not only in relation to his hometown of Chaironeia,* but also to Anthedon (Sull.
16.4), Eleutherai (Thes. 29.5), Halai (Sull. 16.4), Haliartus (Lys. 29.7; Comp. Sull-Lys. 4.2),
Kithairon (Dem. 23.3), Koroneia,”” Larymna (Sull. 16.4), Lebadeia (Lys. 28.2; Sull. 26.4),
Leuctra,”® Orchomenos,” Oropus (Cat. Mai. 22.1; Dem. 5.1), Plataea,” Tanagra (Cim. 18.3;
Pel. 15.4), Tegyra (Pel. 16.1), Thebes,” Thespiai (Pel. 14.2, 15.4), and Boiotia more
generally.”” Many of these explicit mentions of Boiotia and its use as a battle arena were in
relation to its topography and its affects on the conflicts. For example, Plutarch had
Mardonius praise the plain of Boiotia: “...broad is the land of Thessaly and fair the plain of
Boiotia for brave horsemen and men-at-arms to contend in” (mAaTeia pév 1) OeTTaA&dV Y1,
kaAdv B¢ 16 BoldaTiov mediov ayabois immelion kai dmAiTaus; Arist. 10.2; trans. B. Perrin®).
The same thought is echoed in Sulla (15.2, 20.3-5), where the plains were again praised as
a good ground for cavalry. We also find referrals to rivers as the locations where generals,
like Sulla, crossed.’* Clearly, through these numerous mentions, it did not escape Plutarch
that Boiotian history and thus the landscape of Plutarch’s time (think of his mentions of
inscriptions™), was largely shaped by the battles fought there. He even had his favourite
Boiotian, Epaminondas, call Boiotia, ‘the dancing floor of Ares’ (BaBumrtoAéuou Tépevos

Apecds; Reg. et imp. apophth. 193e; Marc. 21.2). Plutarch’s representation of Boiotia thus seems

26 Phoc. 26.6; Arat. 16.1; Dem. 14.2; Alex. 9.2; Luc. 3.8, 11.3; Cam. 19.5; Sull. 11.3-4, 16.8; Pel. 28.5; Reg. et imp. apophth.
177e; Apophth. Lac. 218e-f: De mul. vir. 259d.
27 Per. 18.3; Alc. 1.1; Ages. 13.1,15.3, 18.1; Apophth. Lac. 212a.
28 Cleom. 6.2; Lyc. 30.6; Cor. 4.3; Lys. 28.1; Comp. Lys.-Sull. 4.2; Ages. 15.3.
29 Arat. 28.1; Cleom. 4.1-2, 23.1, 26.3; Luc. 3.6, 11.3; Lys. 28.2; Sull. 20.3-5.
30 Aem. 25.1; Them. 16.5; Cam. 19.3; Arist. 1.8, 5.7; Comp. Arist-Cat. Mai. 2.1, 5.1; Pel. 15.4.
31 E.g., Alex. 11.5-6; Cam. 19.6-7.
32 Arist. 10.2; Mar. 41.1; Per. 18.2-3; Sull. 16.4. N.B. that most of Sulla and Agesilaus has Boiotia as a battle ground. Cf.
Giroux 2021: 272-331.
33 Note that all translations are from the Loeb Classical Library.
34 Assus River: Sull. 17.3; Cephisus River: Sull. 17.4.
35 E.g., De fort. Rom. 318d.
170



Chandra Giroux — Beyond Bacon

to agree with our current narrative of battle and conflict. But what about those Boiotians

who fought in the battles? How did Plutarch depict the people of Boiotia?

Throughout Plutarch’s work, the Boiotians are represented as a single cultural unit, although
at times a tumultuous one.™ This is likely a reflection of Boiotia in the 1 and early 2"
centuries CE that served as a lens through which Plutarch interpreted the past, whether
consciously or subconsciously, we cannot say. Whatever the cause of his certainty, the
Boiotians, for Plutarch, were a united people in the Archaic and Classical periods. And one

of the factors that united them, unsurprisingly, was their military prowess.

Plutarch often mentioned the military strength of Thebes. For instance, Plutarch tells of a
grievance made by the Spartans: “It was for this reason also that there appeared to be no
slight ground for complaint against Agesilaus, who by his almost continual inroads and
campaigns into Boiotia had rendered the Thebans a match for the Spartans” (515 kai
Aynoihdou éykAnua ol Ppaxu 8otev elval, Tals eis Thv BolcoTiav ouvexéow eioPoAals kai
oTpaTeials Tous OnPaious avTimdAous Aakedaipoviols kaTtackeudoavTos; Reg. et imp.
apophth. 227c-d; trans. F.C. Babbitt). Despite the fact that he represented them as being
strong militarily,” Plutarch’s opinion of Thebes is complicated to unravel. Although subtle,
Plutarch built a narrative that used Thebes as a scapegoat for the Boiotians as a whole. In
Themistocles Plutarch states that, “...the Thessalians went over to the side of the King, and
everything was medising as far as Boeotia, so that at last the Athenians were more kindly
disposed to the naval policy of Themistocles, and he was sent with a fleet to Artemisium, to
watch the narrows” (QetTaAdv BaociAel mpooyevopéveov  EuRdile Ta uéxpt BoiwoTias,
uaAAov 1dn T OeuioTokAel Tpooeixov oi ABnvaiol Tepi Tiis Baldoons, kai TEUTTETAL HETA
veddv ¢ ApTepiolov Ta otevd puA&Ecov; Them. 7.2; trans. B. Perrin). Here, it is all of Boiotia
that submitted to the Persian king. However, while Plutarch acknowledged the medising
tendencies of the Boiotian poleis during the Persian War, he put a positive spin on it. First,
the Boiotians were not alone — the Thessalians were also supporting the Persian king.
Second, it was because of the Boiotians’ support of the Persian king that the Athenians
followed Themistocles’ plan, ultimately winning the war.

In another Life, that of Aristides, the theme of medising returns, but here, Plutarch
generalizes the ‘medising Greeks’ (té>v EANfveov of undiovtes; Arist. 18.4), without

36 He did not do this for other regions, like Attica, but he did this for Boiotia. Note that Plutarch also did not shy away
from referring to Boiotia’s internal conflicts.
37 For more on Plutarch and his representation of Thebes, see Cawkwell 2010: 109.
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specifying the Thessalians or Boiotians. Later, however, he did refer to the Boiotians, but he
shifted the blame to the Thebans. And yet, even though he recognized Thebes’ involvement
in medising, he was careful to temper this by blaming the influential men who brought the
multitude with them (“...not of choice, but at the bidding of a few”; o0 kat& yvcounv, &AN’
dNiyapyouuevov &ydvtwv; Arist. 18.6; trans. B. Perrin).”® So, although he once again
acknowledged the role of Boiotia in supporting the Persian king, he focused the blame on
one polis, Thebes, and then moderated this charge by saying that it was not the popular
decision, but one made by a few influential men who were misguided. In these instances,
Thebes, in relation to Boiotia, became the Antony to the Romans. In other words, Plutarch
understood that the Thebans made mistakes, and he did not hide this, but he explained these
mistakes to mitigate blame as well as to show that the Thebans as a whole were not bad, just
influenced by men who made poor choices. This is reinforced in On the Malice of Herodotus
(864d-865f), where Plutarch passionately defended Boiotia and, more specifically the
Thebans, against Herodotus’ account when he said that they too fought with Greece against

the King and were, in reality, friends of Leonidas.

In fact, Plutarch did not focus his portrayal of Thebes on its medising or on the negative
aspects of its history in relation to its occasional lack of support to the rest of the Greek
world, but rather, on its military strength. He said that the Thebans had the best soldiers in
Greece (Dem. 17.4-5). This is then displayed in an act of bravery: when the Thebans allied
with Athens against Alexander, the Athenians lost their courage and abandoned the
Thebans, who fought on their own and lost their city (Dem. 23.2-3). In this passage, the
Thebans are portrayed more positively than the Athenians, since they stood their ground,

lived up to their word, and fought, unlike the Athenians, who scampered away.

Throughout Plutarch’s works, there are also mentions of the Boiotian army, which conjures
images of a force that was strong, hard to defeat, and organized. For example, in Plutarch’s
account of Demosthenes’ surprise night attack at Epipolae, Syracuse, the Boiotians displayed
unity, organization, training, and courage in managing to be the first to form into battle
array and rush the Athenians, preventing their success (Nic. 21.5-6). In Lycurgus, Plutarch
mentioned a Spartan law that forbade attacking the same enemy too many times because
they had attacked the Boiotians so often that they were now just as strong as the
Lacedaemonians (Lyc. 13.5-6). Further, Plutarch said that military strength was part of their

38 Note also Alc. 16.5, where he said that the Thebans warned Mardonius about the Athenian and Spartan plans.
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character: “Now the most of this posterity were naturally men of war and courage, and so
were consumed away in the Persian invasions and the contests with the Gauls, because they
did not spare themselves” (oi pév olv mAeioTOl TEV &S TOU Yévous PUOEL HéxXIMOL Kol
Avdpcdels yevopevol katavaAdnoav év Tais Mndikais émdpouals kai Tois NaAaTikois
AyGow AgeldricavTes £auTv: Aeimetan 8¢ mals opeavds yovéwv; Cim. 1.1-2; trans. B.
Perrin). And, finally, Plutarch had the Athenian Phocion give voice to Boiotian military
might by advising the Athenians to, “...fight with words, in which they were superior, and
not with arms, in which they were inferior” (Si&x T&V Adycv, v ofs eiol kpeiTToUS, Uf) i

TV 8V, év ofs elow §TTous, pdxeobai; Phoc. 9.4; trans. B. Perrin).

Plutarch thus explicitly defined the Boiotians as having a warlike and military culture.
Plutarch explained that their military culture was a natural gift and that it, alongside the
continual invasions of their lands, meant that the Boiotian army was equal in skill and
strength to the Spartans, and was thus intimidating to the Athenians. Taking this into
consideration when looking at the treatise Were the Athenians more Famous in War or in
Wisdom? brings to light some interesting observations. Here, Plutarch concluded that
Athens’ greatest success was not in its philosophy, but rather, in its military might (De gloria
Athen. 350a-b).”® Thus, he defined Athenian culture in the same terms as that of Sparta and
Boiotia. He was therefore comparing Athens, Sparta, and Boiotia on the basis of their
military past, their leaders, and the discipline of their troops. And in this implicit comparison,
the Athenians were, on more than one occasion, thwarted by the Boiotian army, whom
Phocion admitted, was better. As such, in Plutarch’s explicit mentions of Boiotian military
culture, he implicitly showed that it could compare favourably with the greats of the ancient
Greek world, and thus, I argue, could also be used as a model for his Roman audience.
Plutarch made it clear that Boiotia was defined by its military might, which was akin to the
Spartans and superior to the Athenians. Both its military and its generals were thus worthy

of emulation, and therefore also worthy of being exempla for his Roman readers.*

39 See also, for example, his discussion of paintings compared to the Athenian victory at Mantinea (De gloria Athen. 346b-
f), or that historians do not match the actions of generals (De gloria Athen. 346f-347e¢). For Plutarch, not even poetry (De
gloria Athen. 347e-348b), tragedy (De gloria Athen. 348b-d), or orations (De gloria Athen. 350b-d) could live up to the men
who perform great deeds. For, Plutarch states, it is the military victories that the polis celebrates (De gloria Athen. 349).
40 Epaminondas is stressed as being the best Boiotian general to emulate. Positive references to Epaminondas include: De
tranq. An. 467e; De lib. ed. 8b; De rec. rat. aud. 39b; Quomodo adul. 52f; Quomodo quis suos 85a-b; De amic. mult. 93e; Comp.
Alc-Cor. 4.5-6; Arat. 19.2; Cat. 8.8; Fab. 27; Comp. Lys.-Sull. 4.3; Tim. 26.1; Phil. 2.1-2; Lyc. 13.3-4. Cf. Ziegler 1951: 896;
Shrimpton 1971; Buckler 1978; Tuplin 1984; Cawkwell 2010: 101-103; Giroux 2021: 287-293. See also Rzepka 2010 for
Plutarch’s views of Theban history.
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However, portraying the Boiotians as a purely military culture could play into the
stereotypes propagated by Athens, ones of which Plutarch was clearly aware, since we find
Plutarch referring to these insults on more than one occasion. For instance, Plutarch had
Caphisias, a Theban, say the following: “But since [ am now come upon an embassy, and
have nothing to do until I receive an answer to my memorial, to be uncivil and not to satisty
the request of an obliging friend would revive the old reproach that hath been cast upon the
Boeotians for morose sullenness and hating good discourse, a reproach which began to die
in the time of Socrates” (&xpt oU T&s &mokpiocels ToU drjpou A&Bwuev, GuTiTevel Kai
aypoikileoBal mpds eUyvopova kai pikétaipov, 8SEeiev &v Eyeipev TO kaTd BolwTtdv
apxaiov eis wiooAoyiav dveldos 118n Hapatvduevoy Tapa ZwKp&Tn TOV UpéTepov; De gen.
575d-e; trans. P.G. de Lacy & B. Einarson). Plutarch also complained that, “The Athenians
call us Boeotians gross, senseless, and stupid, for no other reason but our over-eating; and
Pindar also calls us swine for the same reason. Menander the comedian calls us ‘fellows with
longjaws’” (TO\‘Jg ya&p BoiwtoUs fuas oi ATTtikol kai Taxels kai dvaiobritous kai HAbious,
udAota S Tas adneayias mpooayopevouciv: ‘outol & av ou ..." kai 6 Mévavdpos ‘ol
yv&bous éxouot’; De esu carnium 995e~f; trans. H. Cherniss & W.C. Helmbold). This jibe
reappears in the Table Talk (635a) when Plutarch’s brother Lamprias is teased about his
‘Boiotian gluttony’ (&38ngayiav BoicoTiov).

Notably, Plutarch seemed to be aware of the practice of constructed Athenian narratives.
He mentioned that some were the result of trying to please an Athenian audience (as he
claimed Peisistratus did with the works of Hesiod and Homer (Thes. 20.1-2). Other jibes, he
contended, derived from tragic poets and their impact on the reputation of a person (such
as Minyas [ Thes. 16.3]). Plutarch thus presumably had a similar impression of the influence
of Athenian narratives on the reputation of a people like the Boiotians (for which, of course,

we can cite On the Malice of Herodotus as evidence).

Occasionally, Plutarch took the time to discuss other aspects of Boiotian culture. For
example, he elaborated on differences in the Greek language, speaking of colloquialisms like

the Boiotian term platioiketas, referring to someone who lived and owned the adjoining
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property (Quaest. Graec. 292d).*" Most often, idiosyncrasies of terminology were found in

different calendars.** In one discussion, Plutarch tells us that,

ToUTo pév Toivuv BolwTols ‘Immodpoupiou unvds, cos 8 Abnvaiol kaAouoiv
‘ExaTopPaicdvos, iotapévou méutTn dUo AaPeiv ouvéPRn vikas émeaveoTdTas,
als Tous "EAAnvas fAsubBépwoav, thv Te mepi AeUktpa kai v émi Kepnood
TauTns TPdTEPoV ETeot TAeioow 1 Siakooiols, éTe AaTTaplav kai Oscoalous

S 1

EVIKT|OQV.

To being with, then, it was on the fifth day of the month of Hippodromius
(which the Athenians call Hecatombaeon) that the Boiotians won two illustrious
victories which set the Greeks free: that at Leuctra, and that at Ceressus more
than two hundred years earlier, when they conquered Lattamyas and the
Thessalians.” (Cam. 19.2; trans. B. Perrin)

avamaAw & 6 Metayertvicov, 8v Boiwwotol TTavepov kaAoloiv, Tois "EAAnocv ouk
EUMEVTIS YEYOVE. TOUTOU Y&p ToU unvos £R84un kai triv év Kpavdwvt paxnv
NTTNBévTes U AvTimaTpou TeAéws amwAovTo, kai TpdTepov ¢v Xaipwveia
paxouevol mpos Dikimmov fTuxnoav. Ths & aUThs nuépas TauTtns v TR
MeTayelTviddvt KaT& TOV auTov EviauTtdv ol HeT Apxidauou diaPdavTes eig

TraAiav Utd TGV ékel BapPBapwv Siepbapnoav.

Contrarywise, the month of Metageitnion (which the Boiotians call Panemus)
has not been favourable to the Greeks. On the seventh of this month they were
defeated by Antipater in the battle of Crannon, and utterly undone; before this

41 Another example of Plutarch explaining the Boiotian dialect is found in a fragment, where Plutarch discussed the
Boiotian use of the word rhothoi (Plutarch Fragment 34 [from Schol. Hesiod, Works and Days, 220]). For Plutarch’s
representation of Kadmos’ role in the Greek alphabet, see Quaest. conv. 738a-b, £.

42 The Boiotian month of Alalcomenius is the same as Maimacterion (Arist. 21.1-5; cf. Roesch 1982: 42-5). The month of
Boukatios is the fifth month of the new year: Pel. 25.1. Cf. Plutarch Fragment 71 (from Schol. Hesiod, Works and Days,
504 and Heschius, sv. Anvaicdy), where the author explains that Plutarch connects the month named Lenaion to the
Boiotian month Boukatios or Hermaios (cf. Roesch 1982: 33-6). The month of Damatrios as equivalent to the Athenian
Pyanepsion and the Egyptian Athyr: De Is. et Os. 378e (cf. Roesch 1982: 41-2). The month Panamos is the same as the
Athenian month Boedromion: Arist. 19.7 (cf. Roesch 1982: 37-9). The month Prostaterios is the Athenian month of
Anthesterion: Quaest. conv. 655e (cf. Roesch 1982: 36-7). For more on the Boiotian calendar, see: Buck 1979: 88 and, most
thoroughly, Roesch 1982: 5-70. Interestingly, Roesch (1982: 54) explains that the Boiotians were still using the same
calendar during the Roman Empire, thus pointing to some continuity in their telling of time.
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they had fought Philip unsuccessfully at Chaironeia on that day of the month;
and in the same year, and on the same day of Metageitnion, Archidamus and his
army, who had crossed into Italy, were cut to pieces by the Barbarians there.
(Cam. 19.5; trans. B. Perrin)

Note the interesting chiastic structure in these two passages. In comparing the good and bad
dates, Plutarch left the positive examples to the Boiotians, placing the Athenian equivalent
in parentheses for reference; for the bad dates he did the reverse. Plutarch thus subtly
reminded his reader of the superiority of the Boiotian army in comparison to the Athenian
one, while simultaneously equating the two in the shared belief of positive and negative
dates. What is more, this anecdote is given in the context of explaining a Roman belief,
which regarded a day of the Allia as the unluckiest. This therefore becomes another example
of relational identity not only for the Greeks as a whole to the Romans, but more specifically
for the Athenians and the Boiotians to the Romans.

Plutarch also discussed specific Boiotian rituals, practices, and cults.” One area of focus on
the differences of the Boiotians in relation to other Greeks was that of marriage practices.
Take, for instance, his remark that every Boiotian (and Lokrian) marketplace had an altar
and image of Eucleia, before which the brides and grooms oftered sacrifice (Arist. 20.6).
Plutarch thus felt the need to mention that these altars to Eucleia were both common in
Boiotia (and Lokris) and, by pointing out the regional affiliation, different from other
regional landscapes. Furthermore, the sacrifices performed by the bride and groom to
Eucleia herself provided another item that linked the regions of Boiotia and Lokris together
and also set them apart from other areas. Thus, Plutarch oftered a unique indicator of

Boiotian identity, one tied to Eucleia and marriages.

Another unique Boiotian marriage custom mentioned by Plutarch concerns the bride’s
headgear and its significance. The bride was veiled and wore a crown of asparagus (Praec.
conj. 138d-e). The idea, Plutarch said, was that the bride acted as the fruit of this plant and
withstood the unpleasantness of her husband’s thorns. Here, Boiotian marriage practices

were set apart from other peoples, and were not used to explain a commonality. Therefore,

43 Boiotian festivals and cults and their relationship to the Boiotian world have been investigated most thoroughly by
Schachter 1981-1994, but see also: Chaniotis 2002; Ganter 2013; Beck & Ganter 2015: 152. Cf. Giroux 2021: 314-322.
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when it came to marriage at least, Plutarch viewed the Greeks as having different customs

from each other.*

However, Plutarch did not always use marriages to make Boiotia unique. For example, to
explain why the Romans did not allow the bride to cross the threshold themselves, Plutarch
used the Boiotian example of burning the axle of the bridal carriage in front of the door, a
symbolic gesture to say that the bride must remain (Quaest. Rom. 271d). Plutarch thus
employed a Boiotian practice to help bring understanding to the two parties, serving as an

additional example of relational cultural practices.”

Using Greek practices to help explain and bring a level of commonality between the Greeks
and the Romans, seemed to be Plutarch’s go-to strategy in relation to Rome and Boiotia. In
one passage, Plutarch compared the Roman practice of not allowing the priest of Jupiter to
touch ivy or pass along a road where ivy was growing on the trees, to an Athenian and
Theban practice (Quaest. Rom. 290e-291b). In another, he compared a Spartan ritual and a
Boiotian purification ceremony to explain why Roman priests avoided dogs (Quaest. Rom.
290d).* In yet another narrative, Plutarch compared the differences in keeping an eternal
flame, by contrasting the Roman Vestal Virgins with widows performing the same task in
the Greek world (Num. 9.5). On more than one occasion, he compared the Roman Mater
Matuta and the rituals associated with her, to the Greek equivalent, Leucothea, who had a

temple in his town of Chaironeia.” In these references, Plutarch not only exposed the

44 Spartan marriage customs: Lyc. 15.3-9 (Plutarch praises them). Athenian marriage customs: Sol. 20.1-5. Marriage
customs that seem to be shared by all Greeks: Per. 7.4 (libations and wedding feast); Art. 23.2-5 (Greeks cannot marry their
daughters, like Artaxerxes does — a case of Plutarch using customs to ‘other’ another culture; other examples of othering
include the Persians with their wives [Praec. conj. 140b], wives in Egypt [Pracc. conj. 142c], and the wedding rites of Leptis
[Praec. conj. 143a]. See also Moorman, in this volume). Another practice where he explains a commonality between
Boiotians and other Greeks is found in his description of the funeral laws of Solon, where he says that these practices were
also forbidden by Boiotian laws, but with a more serious punishment: Sol. 21.4-5.

45 Another example of Plutarch explaining Roman customs using a Greek equivalent is found in the description of the
nuptial cry of the Romans: Rom. 25.1-3; Pomp. 4.2-5. Cf. Rom. 15.3. Note, however, that this example is one that compares
the Greek world in its entirety to that of Rome, not just Boiotia.

46 Here, Boiotia is equated not only to Rome, but also to Sparta, thus showing the relation between the three and therefore
Boiotia’s worthiness as a subject of imitation. Note, however, that Plutarch also referred to dog sacrifices in the rest of the
Greek world as a ceremony of purification: Quaest. Rom. 277a-b, 280b-c. Cf. Avronidaki 2008: 10-14. So, we have
evidence for dog sacrifices across the Greek and Roman worlds, but Plutarch reserved the one practice of public purification
(Quaest. Rom. 290d) in Boiotia as unique but akin to a Spartan and Roman one. Thus, although the sacrifices are common,
the rites themselves differred from region to region.

47 Apophth. Lac. 228e; Quaest. Rom. 267d-e; De frat. am. 492d; Cam. 5.2. Note that Plutarch also mentioned Theban
sacrifices and lamentations to Leucothea: Apophth. Lac. 228e. By bringing something from his hometown into the wider
Boiotian region, Plutarch connected the space and transformed the connection between Chaironeia and Rome to one that
encompassed his wider, regional world.
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differences in Roman and Greek culture, but he actually diminished the divide through

relational practices that served to break down ideas of othering in order to equate them.

Plutarch not only ensured that the Boiotians were equal to the Athenians in terms of their
military might and belief system, but also in their intellectual and literary culture.” For
example, he spoke of the superior skill of the Boiotians in flute playing.* Furthermore, when
he mentioned Boiotian writers, be they historians, philosophers, or poets, they were either
authoritative on their own, or compared and placed on an equal scale with the ‘best’ of other
regions of Greece.” In fact, we have an explicit example of this argument in Plutarch’s
mentions of Pindar and Corinna alongside Menander and Homer, followed by the statement
that Athens had no comparable famous epic poet (De gloria Athen. 347e-348b). Thus,
according to Plutarch, when it came to poetry the Boiotians bested the Athenians. In this
way, Plutarch implied that the literary, historical, and philosophical expositions of the
Boiotians were comparable to other areas of Greece, like Athens, and thus merited

recognition.

Similarly, in a discussion of Boiotian religious life, Plutarch referenced the practice of
Boiotian women at the Agrionia festival at Orchomenos, who ‘put riddles and hard
questions to one another’ after some moderate drinking, thus showing the proper balance
of entertainment and philosophical discourse (Quaest. conv. 717a). Another festival, the
Eleutheria, Plutarch explained, was a Panhellenic assembly every four years at Plataea from
the time of the battle up until his day that paid homage to those who died against the Persians
(Arist. 21.1-5). Again, Plutarch modified the medising effect in Boiotia by ensuring that he

48 This is discussed more thoroughly in Giroux 2021: 306-314.
49 Alc. 2.4-6; Per. 1.5; Demetr. 1.6.
50 Mentyllus, who writes a Boiotian History (Par. Graec. et Rom. 309b); Ctesiphon, who writes a Boiotian History (Par. Graec.
et Rom. 308e); Daimachus of Plataea (Comp. Sol-Pub. 4.1). Philo, who, among others listed, writes about Alexander’s
marriage and whom Plutarch defended using a letter of Alexander (Alex. 46.1-2). Crates of Thebes, a Cynic philosopher:
Quomodo adul. 69c-d; De cap. ex inim. util. 87a; De tuenda san. 125f; Praec. conj. 141e. Examples of Pindar quotations include:
Pindar alongside Homer and Sophokles: Quomodo adol. 17¢, 21a-b. Pindar with Homer and Timotheus: Demetr. 42.5.
Pindar alongside Aeschylus: De cap. ex inim. util. 88b. Pindar with Xenophon: Marc. 21.2. Pindar with Cicero: De cap. ex
inim. util. 89f-91a. Pindar as the authority: Quomodo adul. 65b; Quomodo quis suos 86a; De superst. 167¢, f; Marc. 29.5; Nic.
1.2; Rom. 28.6; Them. 8.2. Pindar as beloved of Pan, just like Archilochus and Hesiod, who were beloved of the Muses:
Num. 6. Homer is quoted alongside Homer and Sophokles: Quomodo adol. 23e-24a). Hesiod with Archilochus and Homer:
De superst. 169b. Hesiod and Homer: Quomodo adol. 24f; Consol ad Ap. 105d-e; Comp. Arist-Cat. Mai. 3.4. Hesiod and
Euripides: Quomodo adol. 34b. Hesiod as the authority: Quomodo quis suos 76c-d, 77d; De cap. ex inim. util. 92a; Conv. sept.
sap. 157e-158b; Sol. 2.3; Galb. 16.4. Hesiod wins the contest against Homer: Conv. sept. sap. 154a-b. For more on Plutarch,
Hesiod, and the Mouseia of Thespiai, see Lamberton 1988.
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emphasized those, like Plataea, who helped the Greeks and continued to be celebrated in his

lifetime.

Plutarch also took pains to mention the numerous deities or oracles in Boiotia and the power
that they either still possessed (Trophonius) or had possessed in the past. On many occasions,
it was a Boiotian deity or oracle that helped the Greeks.” It is notable that Plutarch
emphasized Boiotian oracles, seeing as he was a priest of Apollo at Delphi. In fact, he even
said that the first Sibyl arrived from Mount Helicon, in Boiotia, where she was reared by the
Muses (De Pyth. or. 398c). In this way, Plutarch has the Boiotians give birth to the oracles of

Greece.

Plutarch took the idea of Boiotia as the progenitor of Greek customs further in his anecdotes
of the Boiotian hero Herakles.” Plutarch said that Theseus was haunted by Herakles’
achievements, in the same way that Themistokles was haunted by those of Miltiades, so
Theseus aimed to emulate Herakles (Thes. 6.6-7). Themistocles thus established the Isthmian
games in emulation of Herakles’ establishment of the Olympian games (Thes. 25.4).
Themistocles also returned the dead of his enemies, but Plutarch noted that Herakles was
the first to do this (Thes. 39.4-5). Most importantly, Herakles was responsible for saving
Theseus from execution, for which Theseus renamed the precincts in Athens set aside for
him as Herakleia, instead of Theseia.® So, not only did the Boiotian hero save the great
Athenian one, but he also served as the impetus for Theseus’ actions and achievements in
Athens. So, Plutarch implied, just as the Boiotian hero influenced the Athenian, so too did

Boiotia influence the development of Athens. In this way, Plutarch equated the two.

Plutarch similarly referred to Sparta. According to Plutarch, not only did the Spartan kings
claim descent from Herakles, but their foreign policy, largely that of Lycurgus, was based
on a sort of emulation of Herakles’ interactions with foreign peoples and tyrants.”* So, the
two greatest poleis in Greece, according to Plutarch at least, were the product of the

emulation of a Boiotian hero.

51 Arist. 18.1-2: Arist. 19.1-2; De gen. 590a-f. See De def. or. 411d-412d, 434c; Defacie 944e; Lys. 29.6-7; Pel. 16.3-5, 20.3-
4; and Sull. 17.1 for the many oracles in Boiotia, which, except for the one in Lebadeia (Trophonius), were silent in
Plutarch’s time.
52 Cf. Giroux 2021: 324-328.
53 All except for four, which he kept: Thes. 35.1-2.
54 The Herakleidae: Lyc. 1.3, 36.1. Foreign policy: Lyc. 30.2.
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Plutarch did not stop there. He took Herakles’ influence into a wider arena, first with respect
to Macedonia and then to Rome. Plutarch reminded his reader that Alexander the Great was
descended from Herakles through his father’s side (Alex. 2.1). He also said that Roma, who
gave her name to Rome, as well as the family of Marc Antony, claimed descent from
Herakles.” Therefore, not only was Boiotia connected to the Greek cities of Athens and
Sparta through Herakles, but also to Alexander the Great, and to the most powerful city of
Plutarch’s time, Rome. And while Plutarch always gave an authority for these claims, thus
informing us that they were part of a tradition and not his imagination, it is still important
to recognize not only that he ensured to mention these tidbits of information, but also where
he inserted these messages: the foundational hero of Athens, the lawmaker who built the
society of Sparta, and the woman who gave Rome her name, alongside one of its most
important families. A Boiotian hero thus became foundational to Athens, Sparta, and Rome,

as well as to their respective cultures.

Conclusion: Plutarch as the Womb of Boiotian Culture

Plutarch clearly did not condone the jibes about the Boiotians, so he subtly sought to rewrite
the narrative and rehabilitate his people. However, since he was writing primarily for the
education of men, providing exempla, he did not give us an outright encomium for his
culture, but rather, he dusted his narrative with Boiotian references, writers, and
achievements, and sprinkled it with comparisons to Athens, Sparta, and Rome in order to

bring the Boiotians to light as great Greeks. And in so doing, he subtly spoke to his reader.

For his explicit mentions that focus on Boiotian military culture, he gave the Romans, who
had a grand history of empire and conquest, something that they could relate to. As such,
he offered the Boiotians and their leaders, especially Epaminondas, as exempla for his Roman
readership, worthy of consideration next to other Greek men like Themistocles and
Aristides.

It is also in his implicit comparisons of Boiotian religious practice, intellectual and literary
figures, and other cultural frameworks like dialect and calendars, that point to something
very interesting: it is in these passages that we witness Plutarch elevating Boiotian culture

to meet that of Athens and Sparta. As Plutarch constructed it, they shared a similar history,

55 Rom. 2.1; Ant. 4.1-2; Comp. Dem.-Ant. 3.3.
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with men who were just as courageous. Boiotian writers, like Pindar and Hesiod, could
stand next to Athens’ greatest. It was also the Boiotian Herakles who was responsible not
only for the culture of Athens, but also that of Sparta and Rome, entangling them in joint
lineage and cultural practices that linked the strongest elements of this connected world to

a supposed backwater of Greece.

So, if Plutarch was so keen to focus on military aspects of Greek culture, making it Athens’
highest achievement, did his downplaying of Athenian intellectual culture, mixed with his
constant equating of Boiotian and Athenian writers also imply that he understood Boiotia
to have a literary and philosophic culture that merited equality with Athens? In other words,
did he, by modifying our view of Athenian achievements as mainly military, and subtly
boosting Boiotia’s literary achievements in reference to the greats of Athens, balance the

scales?

Athens created a negative narrative of Boiotia to claim cultural superiority and leadership. It
seems that Plutarch, then, was equating Boiotian and Athenian successes and pointing out
flawed Athenian narratives as a response to their Boiotian slanders. And while he did this
mainly through implicit references, his work, taken as a whole, still becomes the response
we seek to these jibes. For as Plutarch himself laments, “And verily it seems to be a grievous
thing for a man to be at enmity with a city which has a language and a literature” (Bowe yap
BVTws XaAeTov elval vy éxovon TéAel kai podoav amexbavecbai; Thes. 16.3; trans. B.

Perrin).
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Chaironeia is, and has been throughout its history, a small place. The village never became
a hub bristling with culture, nor did it evolve into a regional center that pulled others into
its orbit. Smallness, however, does not itself suggest a backwater place. In the case of
Chaironeia, the opposite holds true. Situated along a major travel artery for the movement
of armies through central and into southern Greece, the environs invited a series of major
and indeed famed battles in antiquity. On less violent days, the passageway from the
Kephissos Valley to the Lake Kopais region served as a convenient route for trade, mobility,
and migration. The rich epigraphic body of manumission records from the Hellenistic
period suggests that the village was not flyover country exclusively, but a keen destination
for many who sought liberation from slavery. And after the dust of the major battles had
settled, Chaironeia attracted numerous visitors who came to explore a site where history was
made. At the height of this development, during the first two centuries CE, the local horizon
of Chaironeia was firmly interlocked with the all-pervasive networks of the Roman Empire,
fusing distant markets with the commodities from local farmers and manufacturers,

including olive oil, perfume, and reeds.

To Plutarch, Chaironeia’s foremost son, the smallness of his hometown was a given,
formative to the local identity of place. “I live in a small city,” he asserted in a famous verdict
that has been cited in this volume already, “and I prefer to dwell there that it may not become
smaller still” (Dem. 2.2). Scholars are quick to denounce the statement - along with other
appreciations of the local horizon - as a literary trope, an expression that marries romantic
ideas of home with projections of boundedness. The resulting image of fixity was both
inherent and vital to prominent strategies of securing social distinction and authority. In the

lived experience, so the standard reading, normative fixity yielded to the omnipresent force
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of cultural connectivity that has been found to be so characteristic of settlements in Roman
Greece — and elsewhere in the connected Mediterranean, for that matter. But smallness is
not the same as parochialness, and localness is no synonym for fixed, frozen conditions,
disconnected from the fast-paced algorithm of globality. One of the major pitfalls in the
study of cultural entanglement in the ancient Mediterranean is indeed the tendency to
relegate the local horizon to the realm of topicality and, effectively, dismiss the quest for the
local as a shortsighted endeavor that does not grasp, and account for, the dynamics of cultural

connectivity.

The writings of Plutarch bear rich testimony to the mechanics of cultural practices that on
the one hand are inspired by, and reflective of, a connected world, yet on the other owe so
much to the local horizon in which they were carried out. A citizen of the Roman Empire
at one point in his life, a prominent office holder in his hometown, student in Athens and
priest at Delphi some 30 kilometers up the road from Chaironeia, Plutarch’s biography

oscillated between the local and the global, with multiple realms of engagement between

both.

The papers assembled in this collection add critical depth to the unravelling of the form and
force of each of these horizons. First, the notion of globality. Debates about the concept
attribution of the global and its derivates — globalization, globality — have somewhat cooled
off in recent years. Few subscribe to the idea fostered so long, mostly by historians of
modernity, that the globalization paradigm applies to the histories of the 19" and 20®
centuries exclusively. Plutarch’s lens captures a world that is intimately entangled,
meaningfully connecting and impacting the sentiments, experiences, and opportunities of
people around the Mediterranean Sea and in its adjacent lands. At the time, this was a truly

global geography.

The inhabitants of this global Roman Empire formed something that has been labelled a
paradoxical community. The term describes a community made up of people who reconcile
to a level of foreignness but are yet tied together by bonds of togetherness, without an
eminent merging or melting of the various cultures that ground their foreignness. Indeed,
Noreen Humble argues that the imperial framework of the Roman Empire provided a
blueprint for universal togetherness and cultural distinction and idiosyncrasy, each entity in
fruitful cross-fertilization with the other. It has often been observed, but has not always been

fully appreciated, that in the cultural and religious matrix of the Roman order, Rome’s
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genuine input was hardly that of a superior, privileged entity because of the power with

which it was vested, speaking down upon its subordinates in Italy and beyond.

The verdict of intricacy is important as it resonates with the old question of how Plutarch
viewed intercultural conversations between Greece and Rome, starting with his own
relationship with Rome, in a world that was thoroughly entangled. The hybridization of
culture saw no hard borders in Plutarch’s days. Mediterranean intertwinement was the new
natural, a deeply internalized state of being. Susan Jacobs shows in her contribution how
cultural amalgamation had advanced even to a degree where the acknowledgement of the
hybrid nature of political leadership — of its foundations and traditions — was a key
prerequisite for the performance of good leadership. Also, hybrid fusion was not confined
to the Graeco-Roman blend. Turning to the paradigmatic pair of Philopoimen and
Flamininus, Jeftrey Beneker unravels the complicated cultural conversation between Greece
and Rome, and the decisive turning points along the way to amalgamation. At the same
time, the global scope of Plutarch’s mindset went far beyond the two, extending into realms
that might be subsumed under the umbrella of ‘barbarian’ but that were, in Plutarch’s view,
not really defined by Greek nor Roman. The papers by Rebecca Moorman and Thomas
Schmidt display Plutarch’s sincere interest in and fascination with this otherness. In
Plutarch’s connected world, cultural practice was determined by contact with all. The stories
that were told, the moral lessons that were learnt, the consequences that followed: all of this

was drawn from an extensive array of cultural mixtures and choices.

The pick and choose from the currents of connected cultures is, however, a hard-wired
practice. It requires real people making choices, implicitly or cognitively, and it calls for an
arena where abstract concepts of interculturality translate into the realness of place. If “all
politics is local,” so is the demeanor of cultural practice. When connected worlds hit the
grassroot level of the community, the prevalence of the local shines through, not only
because people are concerned with their immediate environment first and foremost, but also
because the act of cultural amalgamation itself is subject to the force of quotidian rhythm
and local systems of truth. These, too, are tied to a local environment and its physical
characteristics: a workshop or marketplace and its prevailing attitudes and beliefs, or, in the
papers of Karin Schlapbach and Sebastian Scharff, a dancefloor and sports field, each one

with its own regime of appropriateness.

Plutarch’s writings make us wonder if, amidst a connected world, the foregrounding of the

local and the stabilities it suggests to some was really just a narrative device that lent
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persuasiveness to the recollection of lives and moral stories. To be sure, tracing the local
landscape through which Plutarch’s narrative traverses, circling seamlessly from Chaironeia
into its surrounding region of Boiotia and back to his hometown, Chandra Giroux
demonstrates how Plutarch creatively crafted images and shaped imaginations of a local
kosmos that lived up to the comparison with that of any other place in Greece, including
Athens. It required the emic eye, a particular type of local knowledgeability and experience,
to foreground the distinctiveness of place and highlight its role in a connected world. It is
tempting to dismiss this endeavor as a romantic trope, declaring it — suggestively so — the
mirage of fixity. All the while, it also documents a sense of attachment to a place where the

omnipresent force of global change might be observed with composure and confidence.
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