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Heather L. Reid and Georgios Mouratidis!
The Mousike in Gymnastike:
How Athletic Exercise Promotes Ethical Harmony

...for the whole of man’s life requires the graces of
rhythm and harmony. Again, over and above all this,
people send their sons to a trainer, so that having
improved their bodies they may perform the orders
of their minds.

... TLG YO O Blog ToL avOpwmov evELOUIAC Te Kal
evappooTiag dettat. ETL TOlVLV TIEOG TOVTOLS €lg
nadotEiPov méumovoty, tva ta cwpata BeAtio

€xovteg UMNEETWOL TN dlxvoia XENoTr) ovot).
—Plato Protagoras 326b

Long before the gymnasium existed as a civic institution
in ancient Greece, moral education through physical
movement took the form of choral dance. Groups of age-mates
gracefully moving their bodies together as they sing songs that
celebrate the excellences of their ancestors is the primordial
way to blend ethical ideals with voluntary action in a
cooperative social practice. Mousiké, a concept that covers all
the arts presided over by the Muses, functioned educationally
by combining instrumental music, poetic verse, and ordered

1 Heather L. Reid is Professor Emerita at Morningside University in
the USA and Scholar in Residence at Exedra Mediterranean
Center in Siracusa, Sicily. She is a 2015 Fellow of the American
Academy in Rome, 2018 Fellow of Harvard’s Center for Hellenic
Studies, and 2019 Fulbright Scholar at the Universita degli Studi
di Napoli Federico II. Georgios Mouratidis is Assistant Director of
the British School at Athens. A graduate of History and
Archaeology of the Aristotle University of Thessaloniki, he earned
his PhD in ancient history in 2020 from the University of St.
Andrews, UK. This article is part of a larger joint-study on the
philosophies of the ancient Greek gymnasium.
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Reid & Mouratidis

physical movement to inculcate a sense of shared history,
moral ideals, and political principles.? Polybius (4.20) links the
Arcadians’ reputation for areté (virtue, excellence) with the
musical education of their youth, and choral dance was an
important part of life all over ancient Greece.? In Sparta, it was
considered an important factor not only in the exercise and
socialization of youth (especially children, the paides), but also
in maintaining social order.

It is not surprising, then, when asked about the origin of
gymnastic education in Plato’s Laws (673c),® that the Athenian
points back to his earlier (653e-654a) description of dance as a
gift of Apollo and the Muses through which human movement
(kinesis) is ordered (taxeon) by the pleasurable perception of
rhythm and harmony:

Now, whereas all other creatures are devoid of any
perception of the various kinds of order and disorder
in movement (which we term rhythm and harmony),
to men the very gods, who were given, as we said, to
be our fellows in the dance, have granted the
pleasurable perception of rhythm and harmony,

2 See Penelope Murray and Peter Wilson, eds. Music and the Muses:
The Culture of ‘Mousike” in the Classical Athenian City (Oxford:
Oxford University Press, 2004), 1-2.

3 On the educational function of choral dance, see Claude Calame,
Choruses of Young Women in Ancient Greece, trans. D. Collins and J.
Orion (Lanham, MD: Rowman & Littlefield, 2001), and Barbara
Kowalzig, “Changing Choral Worlds: Song-Dance and Society in
Athens and Beyond” in Music and the Muses: The Culture of Mousike
in the Classical Athenian City, eds. P. Murray and P. Wilson
(Oxford, Oxford University Press, 2004), 39-65.

¢ Paul Christesen, “Athletics and Social Order in Sparta in the
Classical Period,” Classical Antiquity 31.2 (2012): 193-257, 198.

5 For a detailed account of choral dance in Plato’s Laws focused on the
role of rhythm, see Attila Simon’s article in this volume.
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The Mousike in Gymnastike

whereby they cause us to move and lead our choirs,
linking us one with another by means of songs and
dances; and to the choir they have given its name from
the ‘cheer” implanted therein

T HEV 00V &AAa Coa ovk €xev aloOnow twv &v
TALS KIVNoeov TdEEwV 00dE ATAELWY, OIG O1) GLOUOG
ovopa Kol aguovio: fiutv d¢ obg eimopev Tovg Oeovg
OLYX0QEVTAG dedOoOaL, TOUTOLG €lval Kal TOLG
dedwkoOTac TV EVOQUOHOV TE KAl EVAQUOVIOV
aloOnow e’ Mdovng, 1 O KIWELV Te MHAS Kal
XOOMYELV MUV TOUTOVS, WAIS TE Kal OQXNOEOLV
AAANAOLG ovvelpOVTAG, X0QOUS Teé WVOHAKEVAL
TLLOA TO TNG XAXQAS EUPLTOV OVOUA.°

Since human children, like wild animals, are motivated by
pleasure but, unlike other animals, have the ability to take
pleasure in music, dance makes the process of ordering their
otherwise unruly actions possible. In the absence of rhythm
and harmony, young people will be guided instead by
animalistic pleasures, which are by nature disorderly (atakton).”
Since moral education begins with the correct alignment of
pleasure and pain,® choral dance may be said to function
educationally by pleasantly imposing order on human activity.

Even if this understanding of dance is uncontroversial,
however, it is surprising that Plato’s Athenian, having declared

¢ All translations of Plato’s Laws are from R.G. Bury (Cambridge, MA:
Harvard University Press, 1926), with occasional modifications.

7 Laws 659e—660a argues that music must charm the soul not yet ready
for study, and that it must be strictly controlled “to portray by his
rhythms the gestures, and by his harmonies the tunes, of men who
are temperate, courageous, and good in all respects.” Unless thus
controlled, there is the risk that music itself will be changed in
accordance with “disorderly pleasures” (atakton hédonon).

8 See Laws 653b.
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Reid & Mouratidis

the foregoing discussion of mousike to be sufficient, begins his
explanation of gymnastike, a term typically translated as
“athletic training,” by continuing to talk about dance (673d):

The origin of the play we are speaking of is to be
found in the habitual tendency of every living
creature to leap; and the human creature, by
acquiring, as we said, a sense of rhythm, generated
and brought forth dancing; and since the rhythm is
suggested and awakened by the tune, the union of
these two brought forth choral dance and play.

OvroUV ad TadTNg AEXT) HEV THNSG MAIXG TO KATX
@vov Tndav eldioBat mav Cwov, 10 O’ avBowmnivov,
ws épapev, aloOnowv Aafov tov guouoL éyévvnoé te
OOXNOLV Kal €TeKe, TOL D& HEAOUG VTTIOUUVIIOKOVTOG
Kal &yelpovtog tov QLOUGY, kKowvwOEévT aAAnAolg
X0QEelaV KAl DXV ETEKETNV.

This is actually the fourth time in Laws that rhythm is described
as imposing order on the disorderly movements of youth.
Earlier, it was defined as “order of motion” (kinéseos taxei),” and
music and gymnastics were said to put order (faxis) into the
disorderly (ataktos) sounds and movement of youth (672c):

...but this much I know,—that no creature is ever
born in possession of that reason, or that amount of
reason, which properly belongs to it when fully
developed; consequently, every creature, during the
period when it is still lacking in its proper intelligence,
continues all in a frenzy, crying out wildly, and, as
soon as it can get on its feet, leaping wildly. Let us

9 Plato, Laws 664e: “...the order of motion (kinéseds taxei) is called
‘rhythm,” while the order of voice [...] is termed ‘harmony,” and
to the combination of these two the name “choristry’ is given.”
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The Mousike in Gymnastike

remember how we said that in this we have the origin
of music and gymnastic.

T0 0¢ TOOOVdE Olda, OtL mMav Cwov, 600V avTE
TEQOOT)KEL VOUV  €Xxewv TtedewOévty, Tovtov Kol
TOOOUTOV OVOEV €XOV TOTE PUETAL €V TOVTQ 1 TQ
X0OVW €V @ UNTIw KEKTNTAL TV Olkelav pdvN oLy,
nav patvetal te xal Poa atdktws, kal Otav
AKTALVOOT]  €XVTO  TAXLOTA, ATAKTWS A TndaQ.
avapvnoOwpev  d¢  OTL UMOLOKNG  Te  Kal
YUUVAOTIKNG EPAHEV AOXAGS TAUTAG elvaL.

The name “gymnastic,” furthermore, had been assigned to
“playful dance” (paizonton orchésin) on the condition that its
movement leads to “bodily excellence” (somatos aretes, 673a).
But we also know that by Plato’s time, musical and gymnastic
education was treated separately and taught by separate
instructors.!? Even if dance counts as gymnastike (which it does
in Plato’s Laws),'" how do wrestling, ball games, footraces, and
other traditionally “gymnastic” exercises impose order on
movement when there is no music involved? Where, in other
words, is the mousiké in gymnastike?

Literature and iconography depict flute players
accompanying long-jumpers and boxers,'> rowing was paced

10 Physical exercises were mainly taught by a paidotribés, see Werner
Petermandl, “Growing up with Greek Sport: Education and
Athletics” in A Companion to Sport and Spectacle in Greek and Roman
Antiquity, eds. P. Christesen and D.G. Kyle (Chichester, Wiley
Blackwell, 2014), 236-45, 238-40. Cf. Plato, Laws 764c.

11 C.A. Forbes, Greek Physical Education (New York: Century, 1929),
62, says dancing was usually excluded from physical education.

12 Pausanias, Description of Greece 5.17.10 says a flute is played during
the long jump, but Jean-Paul Thuillier, Les jeux athlétiques dans la
civilisation étrusque (Rome: Ecole francgaise de Rome, 1985), 231-
254, questions examples of music in boxing.
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Reid & Mouratidis

by the beat of a drum, and it is not difficult to imagine music
motivating exercise in ancient gymnasia just as it does in their
modern counterparts. But these are not examples of music in
gymnastic exercise. To understand how gymnastike orders
human action like music does, we need to think about “music”
in a Pythagorean way as a rational or even mathematical order
found in the kosmos, which can be applied to bodies, souls, and
even communities to achieve a kind of harmony.

It makes sense that Pythagorean ideas about order would
be foundational in gymnastic philosophy since the master
himself was associated with athletic training and understood
philosophy as a way of life that involved rhythmic cycles and
strict discipline.”® Pythagoreanism, furthermore, had a
profound influence on ancient Greek ideas about lifestyle,
health, and philosophy. Plato’s contact with Pythagoreans
during his travels in Sicily and Southern Italy is widely
thought to have shaped his metaphysics, ethics, and politics—
why not his understanding of gymnastics as well? To
understand the parallel between mousike and gymnastike in
civic education, we need to focus on ordering ideas such as
eukosmia and eutaxia—both praiseworthy values for gymnasion
trainees, especially ephebes, as the epigraphic record suggests.!*

Kosmos and taxis

Although classical philosophers emphasize the blending
and balance of gymnastike and mousike in Greek education, the
subjects were taught separately and typically taken to educate
the body and mind, respectively. Plato’s Socrates directly
challenges that division in a Republic passage that we will
examine below, but his Athenian confirms it in Laws at 795d:

13 For a review of the evidence, see Nigel Spivey, “Pythagoras and the
Origins of Olympic Ideology,” in Thinking the Olympics, eds. B.
Goff and M. Simpson (London: Bloomsbury, 2011), 21-39.

4 E.g., Inscriptiones Graecae (hereafter, IG) II3 1 1362 (185 BC).
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The Mousike in Gymnastike

The lessons may, for practical convenience, be
divided under two heads—the gymnastic, which
concern the body, and the musical, which aim at
goodness of soul.

A 0¢ paOnuatd ov dittd, WG Y’ elmtety, xorjoaoat
ovuBatvor  &v, T pev 6oa TEQL TO OWHA
YUUVAOTIKNG, TX O’ evPuYIag XAXQLV LOVOLKNG.

This division is shared by many others including Isocrates,
Protagoras, Xenophon, and even Aristotle, who offers a
detailed account of musical education in Politics 8 (1337a ff.).
There, he says “we pursue gymnastics for the sake of health
and strength (for we do not see either of these things produced
as a result of music).”?> But Aristotle thinks that music affects
“the moral character of the soul” (psychés ethos), and is “well
adapted to the youthful nature”:

for the young owing to their youth cannot endure
anything not sweetened by pleasure, and music is by
nature a thing that has a pleasant sweetness.

ol HEV yaQ véol dux TNV NAkiav avrjduvtov ovdev
UTIOHLEVOLOLV  EKOVTEG, 1) O& MOULOLKI) PUOEL TV
NOLOUEVWY €0Tiv. 10

15 Aristotle, Politics, 1338a: “...000" a0 kaBdteQ 1] YUUVAOTIKT) TTOOG
Uyletav kat AAKTV (00OETEQOV YAQ TOUTWV OQWUEV YLYVOLEVOV
€k TN¢ povokng).” All translations of Aristotle’s Politics are by H.
Rackham (Cambridge, MA: Harvard University Press, 1932), with
occasional modifications.

16 Aristotle, Politics 1340b. Compare 1339a: “...or whether we ought
rather to think that music tends in some degree to virtue (music
being capable of producing a certain quality of character just as
gymnastics are capable of producing a certain quality of body),”
N HaAAov ointéov mEOG &QETNV TL TEVELV TIV HOLOKNV, WG
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Reid & Mouratidis

We should keep in mind that musical education in ancient
Greece included the study of literature, especially epic poetry.
It would be a mistake, however, to interpret mousiké’s focus on
the soul and gymnastiké’s focus on the body as mutually
exclusive. Aristotle says that gymnastike cultivates courage
(andreia, 1337b), which he takes to be a property of the soul;
meanwhile musical education featured vocal and instrumental
performance, including competitions, in parallel with its
gymnastic counterpart. Both mousiké and gymnastiké involve
both the body and the soul.

Classical philosophers generally agree that musical and
gymnastic education complement one another,'” but there is
debate about which is primary. At Politics 1338a-b, Aristotle
says that habit (ethos) comes before reason (logos), so children
must first be instructed by the trainer (paidotribés) for the sake
of their physical condition (hexis), and the gymnastics teacher
(paidas gymnastike) for the sake of their actions (erga). Plato
counters that music should come first, pointing to its use of
logos and mythos (Republic 376e-377a), but both philosophers
emphasize ordering characteristics like balance and harmony
in their recommendations. Aristotle cautions that gymnastic
training must be balanced with other forms of education lest
the youth develop courage at the expense of the other virtues,
making them “available for statesmanship to use for one task
only, and even for this task training them worse than others
do” (Politics 1338b). Plato, meanwhile, presents mousiké and
gymnastike as harmonies that can be applied to human beings
(Symposium 187a). Civic education may thus be understood

dvvapévny, KaBATEQ 1] YUHVAOTIKI] TO OWHX TOWOV TL
TAQACKEVALEL KAl TV HOLOLKTV TO 100G TTOLOV TL TIOLELV.

17 In fact, Plato characterizes this as common belief at Crito 50de,
Timaeus 18a, and Republic 546d, where the “sick city” is described
as one that neglects music and prefers only gymnastics.
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The Mousike in Gymnastike

philosophically as music and gymnastics working together to
create a kind of harmony between body and soul—but this
conception did not originate with Plato and Aristotle.

It was the Pythagorean tradition, influential in philosophy
and athletic training alike, that first linked musical harmony
with rational order and ethical value. Pythagorean
communities practiced strict dietary and behavioral discipline,
following set daily routines that combined music, physical
exercise, and philosophical conversation.'® Music in its vocal
and instrumental forms was not the object of their interest—it
simply manifested in the sensible world the inaudible
harmony of the divine kosmos, which they understood to be an
abstract and rational order more perfectly expressed in
numbers."” The Greek term kosmos simply means order; it was
the Pythagoreans who applied it to the universe.

Generally speaking, Pythagorean kosmos involves the
imposition of limit on the unlimited, order on disorder. And
just as the imposition of definite ratios on the indefinite range
of musical pitch produces harmony when tuning a lyre, the
imposition of order on human activity produces harmony
within and among human beings, bringing us closer to divine

18 See Christoph Riedweg, Pythagoras: His Life, Teaching, and Influence,
trans. Steven Rendall (Ithaca, NY: Cornell University Press, 2005),
31, who quotes lamblichus, Vita Pythagorica 96s: “After such
study, they turned to the care of their bodies. Most used oil-rubs
and took part in footraces; a lesser number wrestled in gardens
and groves; some engaged in long-jumping or in shadow-boxing,
taking care to choose exercises well-adapted to bodily strength.”

19 See Arnold Hermann, To Think Like God (Las Vegas: Parmenides,
2004), 94: “...Pythagoras rejected the judging of music by the
sense of hearing, asserting that its excellence must be
apprehended by the mind. This is why he did not judge it by the
ear, but by the scale based on the proportions, and considered it
sufficient to pursue the study no further than the octave.”
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Reid & Mouratidis

perfection.” The Pythagorean principle of good order applies
not only to the body, whose health and beauty was understood
in terms of balance and symmetry,? but also to the soul, whose
rational and irrational parts need to be harmonized, and even
to the community, whose members need to be in harmony with
one another.?? In fact, later Pythagoreans called this process of
psychological and political ordering diakosmeésis.?* Coming to
understand and eventually embody cosmic harmony begins,
for the Pythagoreans, with ordering personal actions in a
rhythmic and disciplined way of life.

The Pythagorean value placed on order and harmony was
picked up by Plato, probably on his voyages to Sicily and
Southern Italy, where such beliefs were widespread. He
befriended important Pythagoreans such as Archytas of
Taranto, and perhaps encountered their gymnasia. He mentions
Iccus of Taranto—an athlete and coach renowned for his self-
discipline—twice in the dialogues.** Plato’s Gorgias links
principles of kosmos and taxis with goods like health and
excellence in a way that explicitly recalls Pythagorean texts,
including one by Archytas.?> At Gorgias 503e-504a, Socrates

20 See W.K.C. Guthrie, “Pythagoras,” in The Encyclopedia of Philosophy,
vol. 7, ed. Paul Edwards (New York: MacMillan, 1967), 37-39.

21 This view is associated with Alcmaeon of Croton, a Pythagorean
physician who was active in the 5 century BCE. See J.A. Philip,
Pythagoras and Early Pythagoreanism (Toronto: University of
Toronto Press, 1966), 46.

22 See, Hermann, To Think Like God, 101.

2 See Matteo Varoli, “La ‘Repubblica’ dei Pitagorici,” Lexis 37 (2019):
111-130, at 126 n. 52.

24 Protagoras 316e; Laws 7.840a.

% According to Carl Huffman, “Pythagoreanism,” The Stanford
Encyclopedia of Philosophy (online), 21-22: Gorgias 507e6-508a8
“mirrors the emphasis on organization and calculation in
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uses the principles of taxis, kosmos, and harmonia to compare the
“good man” with the gymnastics trainer as one who:

...arranges everything according to a certain order
(taxis), and forces one part to suit and fit with another,
until he has combined the whole into a regular and
well-ordered (harmozo) production; and so of course
with all the other craftsmen, and the people we
mentioned just now, who have to do with the body —
trainers and doctors; they too, I suppose, put order
(kosmos) and system into the body.

.G &g Ty Tva Ekaotog Eékaotov TOnow 6 av
101, Kat meooavaykalet TO €TEQOV TQ ETEQW
MOEMOV TE €lval Kal AQUOTTELWY, €wg &V TO Amav
OLOTNONTAL TETAYHEVOV TE KAl KEKOOUNHEVOV
oAy Mo Kat ol te 01 &AAoL dnpovEyot kat obg vov
On eAéyouev, ol meQL TO OWHA, TAOTOPat te Kal
laTEOL, KOOUOLOL TTOL TO CWHA KAL CLUVTATTOVOLV.

Socrates proceeds to argue that body and soul alike benefit
from eutaxia and eukosmia, explaining at Gorgias 504c—d that
“regularity and order” (taxis kai kosmos) effect “health and
strength” in the body, as well as arete. Taxis and kosmos in the
soul, meanwhile, are

[are] called lawfulness and law, whereby men are
similarly made law-abiding and orderly (kosmioi); and
these states are justice (dikaiosune) and temperance
(sophrosune).

Taic d¢ g Puxng TdEeat KAl KOOUNOEOL VOULUOV TE
Kal vopog, 60ev kal vouot yltyvovtat kat kooutor
TAUTA O €0TL DIKALOOVVT TE KAL OWPQOTUVT)

contemporary Pythagorean texts such as Archytas Fr. 3 and
Aristoxenus’ Pythagorean Precepts Fr. 35.”
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The topic being debated in Gorgias is civic education and the
dialogue was written right around the time that Plato founded
his school in the Academy gymnasium. It makes sense in this
context that order, in the form of eutaxia/eukosmia, sophrosune,
and dikaiosune, is central to the philosophy of the gymnasion.

Behavioral eutaxia
Many inscriptions suggest that discipline was an issue in
the gymnasium. The Gymnasiarchic Law, for example, states:

all those who use the gymnasium shall obey anyone
whom the gymnasiarch appoints to be superintendent,
as is also prescribed for the gymnasiarch. If someone
does not obey, the gymnasiarch shall whip a person
subject to the whip and fine others.?

The same document also says that “none of the young men
shall enter among the boys nor talk to the boys. Otherwise, the
gymnasiarch shall fine and prevent anyone who does any of
these things;” further down it lists penalties for insulting or
striking the gymnasiarch.”? Conversely, in numerous decrees
from the Hellenistic Period ephebes are praised for their eutaxia
and compliance with the city’s laws and customs.?®

A section on eukosmia in the ephebarchic law of
Amphipolis says that ephebes were expected to leave their
houses before dawn and walk to the gymnasium alone,
silently, and orderly (eutaktos);? another text suggests that they

2% L. Gounaropoulou and B.H. Miltiades, Epigraphes Kato Makedonias:
Teuchos A’. Epigraphes Veroias (Athens: National Hellenic Research
Foundation, 1998) 1.BI1.8-10 (hereafter, EKM 1).

27 EKM 1.1, Bl1.39-42.

2 See, for example, IG 112 478 (305/4 BCE); IG 112 1006 (122/1 BCE); IG
112 1008 (118/7 BCE).

» Calliopi D. Lazaridou, “E¢pnagxikog Nopog and tnv AuginoAn,”
Archaiologike Ephemeris 154 (2015), 1-48, 11.38—40.
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would be fined by the gymnasiarch for being late.3* This scene
reflects the Pythagorean emphasis on keeping a daily routine
and keeping silent (for five years) in order to impose order in
one’s life3! The conception of education as the imposition of
order on body and soul sheds light on the facts that the
gymnasion director was often called the kosmetes and individual
instructors were called sophronistes.®? It also offers clues as to
the criteria for the gymnasion’s intramural contests in eutaxia
and eukosmia, near synonyms that have the general meaning of
orderly behavior and discipline. Xenophon associated eutaxia
with obedience to authority and recognized that offering
prizes (athla) would inspire its competitive cultivation.® But
how did gymnastiké itself develop such qualities?

The Platonic Definitions, a handbook used in the Academy
gymnasium, offers some tantalizing clues.? It defines kosmiotés
as follows:

3% Plautus, The Two Bacchises, trans. W. de Melo (Cambridge, MA:
Harvard University Press, 2011), 424-25: “If you didn’t come to
the sports ground before sunrise, you'd pay a heavy price to the
head of the gymnasium.” (ante solem exorientem nisi in palaestram
ueneras, gymnasi praefecto hau mediocris poenas penderes).

31 Apprentices were required to keep silent for five years and listen to
the Pythagorean moral precepts, accordingly called “akousmata.”
See Diogenes Laertius, Lives 8.10; lamblichus, Pythagorean Life, 72;
and Huffman, “Pythagoras”

3% Bram Fauconnier, “Some Notes on the Athenian Gymnasiarch” Klio
104.1 (2022): 135-58.

3 Xenophon discusses the importance of eutaxia and eukosmia at
Cyropaedia. 8.1.33, and Constitution of the Lacedaimonians 8.1.
Offering prizes for eutaxia is recommended at Hiero 9.6.

3% Though not Plato’s own work, the Definitions appears to have been
used pedagogically by his successors at the Academy. See
Edoardo Benati, [Platone] Horai: Saggio introduttivo, edizione critica,
traduzione, e commento (Baden-Baden: Academia Verlag, 2023).
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...decorum: voluntary submission to what seems best;
being disciplined (eutaxia) in moving the body.

.Ometlélg éxovoila mMEOg TO  Pavev  PEATIOTOV:
evtadla mepl kivnow ocwpatog.®

Did philosophers of the gymnasion believe that eutaxia in
moving the body created eutaxia in the soul? We know from
Republic’s Myth of Er that Plato takes the taxis in the soul of an
individual to be a product of the lifestyle they have chosen.*
The gymnasion, fundamentally, habituates future citizens to a
lifestyle characterized by rhythm and harmony that will
produce eutaxia (and therefore excellence) in their bodies,
souls, and communities. And it does this first of all through
basic discipline.

Eukosmia may be defined in Definitions as “voluntary
submission to what seems best,” but as Plato and Aristotle both
point out, what seems best to children is guided not by reason
but by feelings of pleasure and pain. This means that, at least
in the early years,” the imposition of order on movement in the
gymnasium requires an external authority with the power to

3 [Plato] Definitions 412b, trans. D.S. Hutchison, in Plato: Complete
Works, ed. John M. Cooper (Indianapolis: Hackett, 1997).

% At Republic 618b, in the myth of Er, those choosing future lives are
not able to choose the “taxis” of their souls in that life separately
because the choice of life will affect the order of the soul
automatically: “But there was no determination of the quality of
soul, because the choice of a different life inevitably determined a
different character.” Yuxnc 0¢ Ta&wv ovk é&velvar dx 1o
avaykalwg €xewv aAAov édopévny Biov aAdolav yiyveoOal.
Unless otherwise stated, this and all quotations of Republic are
based on the translation Paul Shorey (Cambridge, MA: Harvard
University Press; 1969) with occasional modifications.

37 According to Aristotle, Politics 1336b, boys started attending the
gymnasium around seven years of age.
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punish. Discipline enforced by pain, threatened or actual, was
a visible part of gymnasium culture.

In fact a rod or switch, called by Plato a rhabdos kosmouses
(Laws 700c), was a common iconographic symbol of athletic
judges, gymnastic trainers, and discipline in general.® In the
gymnasium, its power was primarily symbolic. Since flogging
was a humiliating punishment usually reserved for slaves; the
willingness of free people to risk such punishment shows
remarkable submission to disciplinary authority.* There is
evidence that floggings did sometimes occur,* but in practice
the rhabdos was probably a sign of authority and an instrument
of persuasion rather than punishment.* Most importantly, the
rhabdos symbolized the general aura of discipline that
characterized gymnastic education. This discipline began with
showing up at the gymnasium regularly and on time, but

% For example, Pausanias, Description of Greece 5.18.2 describes the
image of a female incarnation of Justice striking Injustice with a
rhabdos in his description of the Chest of Kypselos.

¥ According to Stephen G. Miller, Ancient Greek Athletics (New
Haven: Yale University Press, 2004), 18, “The willingness of a free
man to subject himself to the punishment of a public flogging
should be understood not only as a basic part of ancient Greek
athletics but also as a fundamental characteristic of ancient Greek
society. The notion of equality before the law inherent in this
custom may be the most significant contribution of athletics to the
ancient world.”

4 Forbes, Physical Education, 65 says images of paidotribai with rhabdoi
prove that “rigorous discipline was enforced” in the gymnasion,
citing Basil the Great, de Leg Graecis vi, and Dio Chrysostom
(15.19), who says the thrashing proves that “gymnastic trainers
are slave-masters” (mawoto(Pag deomdtag eivat).

4 A representation of a gymnasium leader with a “rhabdos” is,
according to Gauthier (Beroia 66 n. 4), possibly in the honorific
statue of Sosilos, son of Dorieus, on Delos: D. Knoepfler, in: BCH
Suppl. I (1973), 233-237.
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gymnastic exercises themselves demand obedience and
submission—first of the body to the mind, and second to
external authority —both that of the trainer and of the rules.

In most gymnasia, exercise for the paides (children) seems
to have been confined to the palaistra, a peristyle building with
an open courtyard. A palaistra was typically part of a larger
gymnasium complex, although some, like the one Socrates
enters in Plato’s dialogue Lysis, were private urban spaces.
Some gymnasia even had a dedicated “children’s palaistra.”+
Training in the palaistra would exclude “outdoor” activities
such as javelin, archery, and long-distance running, but it
could certainly accommodate wrestling (as its name implies),*
friendly games, rhythmic exercises similar to modern
calisthenics,# or even dance. Plato’s Laws counts dance and
wrestling as gymnastike*> with specific restrictions that the
rhythms and poses (schemata) imposed be dignified and
useful.* He also endorses cheironomia, a mixture of pantomime
and shadow-boxing with links to the Pythagoreans that

2 E.g., Die Inschriften von Miletos 13, 145; Jahreshefte des Osterreichischen
Archiologischen Instituts in Wien 11, 1908, 56-61, no. 2-3.

4 Palaistra is named after pale, which means wrestling.

4 Galen, Hygeine 2.8, identifies the Pythagorean wrestler Milo with
specific training techniques and lists various exercises (gymnasia)
including rhythmic arm-swinging (pitulizein), running in an ever-
narrowing spiral (ekplethrizein), shadow-fighting (skiomachein),
arm-wrestling (akrocheirein), jumping, throwing the discus and
javelin, and working out with heavy bags, balls, and weights.

45 Plato, Laws 795d-796a.

4 Plato, Laws 672e: “And the part concerned with bodily motion
possesses, in common with vocal motion, rhythm; besides which
it possesses gesture as its own peculiar attribute, just as tune is the
peculiar attribute of vocal motion.” To dé ye katx Vv TOL
oOUAaTog kivnow QUOHOV HEV KOOV T TS QWVNG Eeixe
KLV|oeL, oxnpo 0& dov. ékel d& EAOG 1) TS PwVRS Kivnolc.
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imitated (mimesthai) specific movements—perhaps those of
heroes and esteemed athletes.*” All of the exercises practiced in
the children’s palaistra would have to be fun and friendly
enough to be motivated by pleasure—this is probably why
Plato describes them as play (paidia) in the passage at Laws
673d, quoted above. Just as the rhythm in music engages the
soul and regulates movement in a dance, the pleasure inherent
in playful wrestling or courtyard games motivates participants
to accept the limitations on their movement provided by the
rules of the game or the example to be followed.

Plato’s Socrates says in Republic that children’s games
prepare them to accept the rule of law later on,* and modern
philosophy of sport confirms that players accept being

¥ For a discussion, see Matthew W. Dickie, “IlaAaiotoétng/
‘Palaestrita’: Callisthenics in the Greek and Roman Gymnasium,”
Nikephoros 6 (1993): 105-151, 118. Plutarch, Table Talk, 747b,
suggests that cheironomia was a gymnasium contest: “My brother
Lamprias was appointed, along with Meniscus the trainer, to be
judge, as he gave a convincing performance of the pyrrhic dance
and had been thought better at shadow-fighting (cheironomia) than
any of the boys in the wrestling-schools. Trans. E.L. Minar, F.H.
Sandbach, W.C. Helmbold (Cambridge, MA: Harvard University
Press, 1961). See also Dio Chrysostom 32.20. In Symposium 2,
Xenophon’s Charmides says he practiced it because he didn’t
know how to dance. Iamblichus, De Vita Pythagorica 97, mentions
chieronomia among other exercises practiced by Pythagoreans.

4 Plato, Republic 424e-425a: “So, as we were saying from the start,
right from the beginning our youngsters must partake of a more
lawful kind of play on the grounds that, if it becomes lawless and
the children likewise, then it will be impossible for their children
to grow into law-abiding and worthy men?” Ovkovv, 6 ¢€ apxing
EAéyoplev, TOIC TUETEQOLS TALOLY EVVOHWTEQOL €VOUG MALdLAS
HeOEKTEOV, WG TAQAVOLOL YLYVOUEVNG aUTG Kal maidwv
ToloVTWV EVVOpOoUG Te kal omovdalovg €€ avtwv &vdoag
av&aveoBatl advvatov Ov;
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governed by rules because it makes the pleasure of the game
possible.# Children will play an energetic game like tag or
kickball as long as they are having fun. Ballgames accordingly
were common in ancient gymnasia, some even had a dedicated
room for them called the sphairisterion.*® The Imperial-era
doctor Galen deems exercise with a small ball best because it
not only exerts the body but also “delights the soul.”*!

Since the pleasure of even a simple game like “keep-away”
depends on obeying the rules, games can perform the same
educational function as dance: guiding bodily movement by
means of pleasure and discipline. Children’s wrestling, for the
same reason, was probably a slightly more regulated form of
natural horseplay. The impulse to learn through imitation
(mimeésis), furthermore, could be indulged by exercises like
cheironomia or pyrrhiké—a dance made up of fighting moves
similar to the “forms” practiced in martial arts such as karate.
In Laws, pyrrhic dancing is said to imitate (mimeomai) the
bodies and souls of good people.®? Education in the gymnasion,

4 See Bernard Suits, The Grasshopper: Games, Life, and Utopia 274 ed.
(Peterborough, ON: Broadview, [1978] 2005), 39, and discussion
in Heather L. Reid, Introduction to the Philosophy of Sport 2nd ed.
(Lanham, MD: Rowman & Littlefield, 2023), 53-55.

5 Theophrastus, Characters 5.9 mentions a spharistérion, and Pollux,
Onomasticon 9.103-107 describes a variety of ancient ball games.
For discussion, see Miller, Ancient Greek Athletics, 171-78.

51 Galen, On Exercise with a Small Ball, trans. Ian Johnston (Cambridge,
MA: Harvard University Press, 2018), 900K: “I say the best of all
exercises are not only those which are able to exercise the body
vigorously, but those which are also able to delight the soul. g
YOO AQLOTA HEV ATAVIWV YUHVAOIWV €ivat Tt pr) HOvov To
oua damovelv, aAAa kat v Puxnv téomey duvapeva.

52 Plato, Laws 815ab: “pyrrhic dancing [...] represents modes of
eluding all kinds of blows and shots by swervings and duckings
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even for the very young,* expresses the principle of ordering
wild movement through behavioral discipline motivated not
just by the threat of pain from the rhabdos, but also the pleasure
of music and playful fun and games.

Ethical eutaxia (sophrosune)

As future citizens develop morally, the source of their
motivation and discipline needs to become internal. Obedience
is transformed into self-control (sophrosuné), a virtue long
associated with athletics but adapted in gymnasion education
to the goal of civic arete. Youths in Plato’s ideal city are said to
have no need for law because of their sophrosune.> The Platonic

and side-leaps upward or crouching; and also the opposite kinds
of motion, which lead to active postures of offence, when it strives
to represent the movements involved in shooting with bows or
darts, and blows of every description. In all these cases the action
and the tension of the sinews are correct when there is a
representation of fair bodies and souls....” mvgoixnv [...] &g te
eVAaPeiag mMaowv MANY@V kat PoA@v €ékvevoeot kKal vmel€et
ndorn kait Eéxmndnoeowv €v Vet xal UV tamewvdoel
HLHOVIEVTY, Kol TAG TavTalS Evavtiag, Tag €ml T dpaoTika
pegopévag av oxnpata €v te tals twv Towv PoAaic kal
AKOVTIWV kKl MoV TMANYOV  HIUNAHATA  ETILXELQODTOY
HipetoBat. to te 0000V €v ToUToLS Kal T0 eDTOVOV, TV Ayabwv
CWHATWYV Kol PuX@V OTOTAV yiyvnTon pipmua.

5 Plato, Laws 791c: “Let us say, then, that this factor —namely, the
exercise of quite young children by the various motions—
contributes greatly towards developing one part of the soul’s
virtue.” &€v 01 kal T00TO €ig PUXNG HOQLOV AQETNG, TV TV
TIOVTEADS TAdWV YUUVAOTIKIV €V TALS KIVOETLY, Héya ULV
popev ovupaArecOal.

5+ Plato, Republic 410a: “Indeed it’s clear,” I said, “that your young
people will take care not to resort to the need for the law, since
they use that simple form of education in mousiké which we said
gives rise to sophosune.” OL d& O véoy 1v O &yw, dfAov Ott
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Definitions, defines sophrosuné as eutaxia and harmony in the
soul with respect to pains and pleasures, ruling and being
ruled (411e—412a):

Sophrosuné [is] moderation of the soul concerning the
desires and pleasures that normally occur in it;
harmony and eutaxia in the soul in respect of normal
pleasures and pains; concord of the soul in respect of
ruling and being ruled; normal personal
independence; eutaxia in the soul; rational agreement
within the soul about what is admirable and
contemptible; the state by which its possessor chooses
and is cautious about what he should.

Lw@oovvT HETOLOTNG TS PUXTS TEQL TAS éV avTH)
KAt eUOo yryvopévag érbvpiag te kal 1dovdc:
evappooTia kKat evtalla PuxNg TEOS TASG KATA
LoV 1100VAS Kal AVTIaG-oVHPVia PUXTIS TIEOG TO
aoxewv xKal apxeoBar avtompayia katx @LOLV:
evtadia Ppuxne: Aoyrotikn oA io Puxng mepl KaAwv
Kat aloxowv: €€ kad’ v 0 Exwv alpeTikog 0Tt Kal
VAQBNTIKOC WV XN

The Aristotleian Virtues and Vices, which, like the Platonic
Definitions, seems to be a textbook for use in the gymnasium,
describes sophrosuneé in terms of eutaxia and kosmiotés:5

To sophrosune it belongs not to value highly bodily
pleasures and enjoyments, not to be covetous of every
enjoyable pleasure, to fear disorder, and to live an
orderly life (tetasthai) in small things and great alike.

evAafrjoovtal oot dikaoTikhg eic xoelav téval, Th) A éxelvn)
LLOVLOKT) XoWHevoL T)v O1) Epalev 0wPQOoUVIV EVTIKTELY.

5 [Aristotle] Virtues and Vices, trans. H. Rackham (Cambridge, MA:
Harvard University Press, 1935), 1250b8-13.
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Sophrosuné is accompanied by eutaxia, kosmiotés,
modesty, caution.

Zw@ooovvng 0¢é ot 10 M1 Oavpalewv tag
ATIOAAVOELS TV OCWHATIKOV OOVWYV, Kal O etvat
TIAONG ATIOAQLOTIKNG NOOVIG AVOQEKTOV, KAl TO
poPetobal v ataliav, kal 10 TeTdoOat TeQL TOV
Plov opolwe &v Te UIKEOIS Kal HEYAAOLS.
TIAXQETIETAL DE TT) OWEPEOOLVT eLTAEIR, KOOULOTNG,
adwe, eVAAPeLa.

The use of the verb teino* in this passage recalls Socrates’s
description of music and gymnastics at Republic 411e—412a as
arts that “harmoniously adjust” the soul by tightening and
relaxing its spirited and wisdom-loving parts:

...it seems there are two arts which I would say some
god gave to mankind, music and gymnastics for the
service of the high-spirited principle and the love of
knowledge in them—not for the soul and the body
except incidentally, but for the harmonious
adjustment (epiteino) of these two principles by the
proper degree of tension and relaxation of each.

.LETTIL O OV OvTe ToUTw, WG €0LKE, dVO TéXva Oeov
Eywy av Tva @ainv dedwkéval tolg avOowmolg,
HOVOLKTV TE KAl YUUVAOTIKNV €Tl TO Qupoedég katl
10 PAOGo0POV, OVK ETtL PUXT)V Kal OWHA, €L un el
TEeQYOV, AAA’ € ékelvw, OMws av dAANAoy
OLVAQUOOONTOV EMMITEVOUEV KAl AVIEUEVQ@ HEXOL
TOV TIQOOTKOVTOG.

% The form testashai is translated here as “to live an orderly life,” but
teind has the primary meaning “to stretch,” especially in the
context of turning stringed instruments. Hence, it is linked with
concepts of order and harmony.
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The image is one of tuning a lyre: the Pythagorean application
of order to produce harmony. The passage that began at 410b
with the question of how gymnastic education contributes to
arete in the soul ends with Socrates concluding at 412a:

Then he who best blends gymnastics with music and
applies them most suitably to the soul is the man
whom we should most rightly pronounce to be the
most perfect and harmonious musician, far rather
than the one who brings the strings into unison with
one another.

TOV KAAALOT &Q0t LOVOLKT) YUUVAOTIKTV KEQAVVUVTX
Kal peTouTaTa T PUXT) TIQOOEPEQOVTA, TOUTOV
0000TaT’ &v Qaipev elval TeEAéws HOVOKWTATOV KAl
EVAQUOOTOTATOV, TOAD HAAAOV 1) TOV TG X0QdAG
AAANAQIS ovvioTavTA.

The tuning metaphor is important because it shows how the
adjustment of a physical instrument according to a rational
sense of order can create something good and beautiful; the
same principle applies to the human being. Gymnastic training
not only harmonizes the body with the soul’s rational sense of
order, producing a visibly ordered physique, the ordered
movement of the body also engenders such order in the soul.
Just as body builders balance upper and lower body
exercise, physical and intellectual activity must be balanced to
prevent over-development of one part of the soul at the
expense of the others.” Plato’s Socrates states in Republic that
gymnastic exercise should be practiced not for the sake of
bodily strength, as athletes do, but rather to arouse the spirited

% A man who concentrates on gymnastiké and neglects mousikée
renders the philosophical part of his soul “feeble, deaf, and blind”
according to Plato, Republic 411cd.
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part of the soul (thumoidés).® Mousike, meanwhile, develops the
philosophical part of the soul, but it needs to be harmonized
with spirit through gymnastike to keep it “gentle and orderly”
(kosmion).>® Music and gymnastics together put the parts of the
soul in their proper order (Republic 441e—442a):

‘Then is it not, as we said, the blending of music and
gymnastics that will render [reason and spirit]
concordant, intensifying and fostering the one with
fair words and teachings and relaxing and soothing
and making gentle the other by harmony and
rhythm?’ [...] “And these two thus reared and having
learned and been educated to do their own work in
the true sense of the phrase, will preside over the
appetitive part...’

&Q' o0V 0VX, @omeQ EAEYOHEV, HOLOWKNG Kol
YUUVAOTIKNG KQAOLS OVHE@@VA AUTX TOW)OEL, TO
pév érutetvovoa kKal tépovoa Adyolg e KaAolg kal
uabnquaowy, TO d&  Avieioa  TEAPLOOLHEVT),
Nuegovoa puovia te kat QLOUQ; [...] kat ToVvTw )
oUtw tea@évte kal ws aAnOws T avtwv padovte

Kal maevOévte mpootioecOov ToL EMOVUNTIKOD
How exactly music and gymnastics would achieve this

harmony is not explained, except to say they should be
practiced in a simple and moderate way (Republic 404e). Plato

5% Plato, Republic 410b: “What is more, he will toil at the gymnastics
and physical exercise with a view to arousing the passionate side
of his nature rather than cultivating mere strength, unlike other
athletes who plan their diet and exercise with a view to
developing muscle.” AVT& unv Tt YUpuvAowx Kol ToUG TOVOLS
TmEOG 1O Ouuoewiéc e PUoews BAETWV KAkevo Eyelpwv
MoV oeL HAAAOV ) TEOG LloXUV, oVX WoTeQ ot dAAot abAnTal
OUNG éveka oLtio kal TOVOLS petaxelpilovtat.

% Plato, Republic 410e.
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and Aristotle agree that heavy training for athletic competition
is not appropriate before puberty, but they both allow for a
short period of life afterward to be completely dedicated to it.*®
As Aristotle says in Politics 1338b—-1339a:

It is thus agreed that we should employ gymnastic
training, and how we should employ it. For until
puberty we should apply lighter exercises, forbidding
hard diet and severe exertions, in order that nothing
may hinder the growth; [...] But when they have
spent three years after puberty upon their other
studies, then it is suitable to occupy the next period of
life with laborious exercises and a strict training diet;
for it is wrong to work hard with the mind and the
body at the same time, for it is the nature of the two
different sorts of exertion to produce opposite effects,
bodily toil impeding the development of the mind
and mental toil that of the body.

OTL Hev OOV XONOTEOV TM) YUUVAOTIKE, KAl TS
XONOTéOV, OUOAOYOUUEVOV €0TLV UEXOL UEV YAQ
1BNS KoLPOHTEQR YUUVATLX TTOOOOLOTEOV, TNV Blotlov
TQOENV  Kal Tovg  TQEOS  AVAYKNV — TOVOLG
amelgyovtag, tvaa unOév Eumodlov 1 mEOG TNV
av&now [...] 6tav d &’ 1ipnc étn Tola EOS TOIC
AAAOLS HaOT Aot YévwvTal TOTE AQUOTTEL KAl TOLG
mOVOLS Kal Talg dvaykopaylals kataAapBavery
Vv éxopévny NAwiav: &pua yao ) te davola kal
T@W OWUATL dATOVELY 0oL del, TOLVAVTIOV Y&Q
ékdtegog  ameQyaleofal mépuke TV  TOVWY,
EUTOdICwV O HEV TOL OWHATOG TOVOS TNV dAvoLay
0 d¢ TavTNG TO oWHA.

¢ For Plato, see Republic 498bc, and 537b.
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In any case, the psychological aspects of athletic
competition and training—practiced in a moderate way—
seem to contribute to the virtuous soul they are aiming for. In
fact, ancient gymmnasia staged intramural competitions,
typically called Hermaia, that commonly awarded prizes not
only for footraces and other athletic contests but also for
“gymnastic virtues” such as philoponia, euexia, eutaxia, and
eukosmia.! We do not know the exact nature of the contests, but
awarding a prize for something attaches the pleasure of victory
to it, thereby motivating a desire for honor (philotimia)—the
characteristic emotion of the spirited part of the soul.
Philotimia, in turn, motivates the appetitively unpleasant
exertion (ponos) and training (askesis) required to achieve such
honors—as Xenophon recognized in his praise of King Cyrus:

And as, in addition to this, he had further observed
that people are much more willing to practice (askein)
those things in which they have rivalry (philonikia)
among themselves, he appointed contests for them in
everything that he knew it was important for soldiers
to practice (askeo).

€L 0¢ TEOG TOVTOLS évvonoag OTL TeQL OTMOTWV &V
yyévavtat avOowmolg @ulovikial, MOAL paAAov
€0€A0V0L TADT AOKELY, AYWVAC TE AVTOLS TIQOELTIEY

61 For example, three inscriptions from Samos contemporary to the
Gymnasiarchic law preserve lists of victors from gymnasia
competitions show that the youth competed in foot race, euexia,
eutaxia, philoponia, stone throwing, catapult, javelin throw,
archery, fighting with weapons, fighting with shields, stadion,
diaulon, and dolichos. E.g., IG XII 6 1 183 (before the middle of the
second century BCE); IG XII 6 1 181 (200 BC) and IG XII 6 1 182
(200-150 BC). In another victory list from Samos, we read
alongside winners of philoponia and torch-racing, winners in
diaulon, wrestling, pankration, and boxing: IG XII 6 1 180.
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ATAVTWV OTOoa €ylyvwokev Aokelobat dyabov
elvatl DO OTEATIWTWV KAl TTIQOELTTE.®?

Very likely the “gymnastic virtue” prizes were cumulative
awards based on habitual attitudes and behaviors exhibited
over the course of a year. Explained philosophically, such
prizes helped to move motivation and discipline inward by
incentivizing the spirited part of the soul to follow the sense of
rational order characteristic of the philosophical part. The
appetitive impulse to sleep in, shout out, or otherwise act up
was eventually overpowered internally by the spirit’s desire to
win the award by following the counsel of reason.

Besides running, contests in wrestling, boxing, pankration,
javelin, archery, and other skilled athletic events are attested in
the Hermaia—especially for the ephebes. Success in these
would of course require organized and habitual training over
a period of time—training that would incorporate musical
principles such as rhythm and measure, even if it was not
accompanied by music itself. Advanced training methods
employing mathematical principles such as progressive
resistance are attested in the ancient world, and associated
with the Pythagorean wrestler Milo, who was famous for
exercising with a calf draped over his shoulders every day
until it turned into a bull.®® There is also evidence of
periodization in a training technique called the tetrad, which
varied exercise intensities over a four-day cycle. Philostratus
thought the tetrad to be dangerous for youths and even blamed

62 Xenophon, Cyropaedia 2.1.22, trans. Walter Miller (Cambridge, MA:
Harvard University Press, 1914).

6 The common legend which even generated a proverb is referenced
in Quintilian, The Orator’s Education, 1.9.5. For discussion, see
Jean-Manuel Roubineau, Milon de Crotone: Ou L’invention du Sport
(Paris: Presses Universitaires de France, 2016), and Heather Reid’s
review in The Classical Review 67.2 (October 2017): 457-59.
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a young athlete’s death on it.** It is unlikely that training for
gymmnasion contests was so extreme. As explained above, both
Plato and Aristotle thought moderation was the key since
heavy training was inimical to engagement with the Muses.
But low-key athletic contests and prizes for gymnastic virtues
could arouse philotimia and incentivize the internal discipline
of sophrosuné associated explicitly with gymnastic education.

Social eutaxia (dikaiosune)

The goal of gymnasion education is to create citizens, but
philosophically there is an interdependence between eutaxia in
individual souls and in their communities. It is telling that the
Academy handbook defines justice (dikaiosune) in terms that
can be understood individually or politically as:

the unanimity of the soul with itself, and the eutaxia of
the parts of the soul with respect to each other and
concerning each other; the state that distributes to
each person according to what is deserved; the state
on account of which its possessor chooses what
appears to him to be just; the state underlying a law-
abiding way of life; social equality; the state of
obedience to the laws.

Awatoovvn opovolwx g Puxns mEog avty, Kal
evtaéia TV TS PUXTG HEQWV TEOS AAANAL Te Kal
meol dAANAar €€l daveunTkn) tov kat aflav
Exdotw: €Ec ka®' flv O €XwV MEOAIQETIKOS E€0TLY
TWV PALVOUEVWY aVT dkalwv- €15 év Biw vopov
UTKOO0G: L0OTNG KOWWVIKT) EEIG DTNEETIKT VOUWV.®
The translator pushes things a bit by rendering hexis

(condition) as “state,” but in Plato’s Republic, justice in the
individual is a kind of musical micronarrative for justice in the

64 See Philostratus, Gymnasticus §§47-54.
65 [Plato], Definitions 411d-e.
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community; indeed justice is the power (dunamis) that
produces eutaxia in souls and states (poleis) alike.®® Socrates
defines the just man, furthermore, not in terms of his external
affairs, but as having attained,

self-mastery and beautiful order within himself, and
having harmonized these three principles [of the
soul], the notes or intervals of three terms quite
literally the lowest, the highest, and the mean, and all
others there may be between them, and having linked
and bound all three together and made of himself a
unit, temperate and harmonious.

ao&avta avTOV alTOL KAl KooUroavta Kal @lov
YEVOUEVOV £QUTE KAl OLVAQHOTAVTA Tl OvTa,
WoTEQ OQOLG TEEIG AQUOVIAG ATEXVWS, VEATNG T&
Kal OmMATNG kKat péong, kat el dAAAa atta petalv
TUYXAVEL OVIQ, TAVIA TALTX OLVONoAVTA Kol
TIOVTATIAOLY VAL YEVOUEVOV €K TTOAAWY, 0W@oova
Kkat rjopoopévov. (Republic 443d-e)

Leaders need to be in harmony with themselves internally in
order to create harmony in their communities (something
Siracusa’s Dionysius notoriously failed to achieve).®” In Plato’s

6 As Socrates convinces Glaucon at 443b: “’Are you still looking for
justice to be something other than this power which produces
men and states such as this one?’ | “No, by Zeus!’, he said.” "Ett Tt
ovVv €tegov (Ntels dikatoovVNV etvat 1) tadTV TV dvvauwy 1
TOUG TOLOVTOVE AvOQAG Te MaQéxetat kKal ToAeLs; | Ma Ala, 1) &
8¢, ok éywye.

67 See Plato, Seventh Letter, 332d: “Such, then, was the counsel which
Dion and I always gave to Dionysius. [...] in the first place, make
it his aim to acquire other friends for himself from among his
kindred and contemporaries who were in harmony about virtue;
and to acquire, above all else, this harmony within himself, since
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ideal polis, the three social classes with particular functions
(producers, guardians, and rulers) correspond to the three
elements of the soul.

It is not enough for the gymnasion to foster eutaxia in
individuals, it also needs to teach them their place in the
community. As Aristotle points out, “law is a form of order
(taxis), and good law must necessarily mean good order
(eutaxia); but an excessively large number cannot participate in
order (faxeos).”® Citizenship was not a privilege afforded
automatically to everyone; it meant taking special
responsibility for the polis and, in the case of the ephebes,
learning to defend it militarily. Originally attested as a liturgy
in 4"-century Athens,® eutaxia is frequently used in a military
context and could apply to military activities in the gymnasion
such as marching, group fighting exercises, and training with
weapons and shields.”

in this he was surprisingly deficient.” A 01 kat Awovvoiow
EvvePovAetopev éyw kal Alwv [...] modtov émi TavTa
oounoavta @idovg aAAovg avT@® TV Oolkelwv Apa Kol
NAKLWTOV KAl CUUPWOVOUS TIROG XRETNV KTHoaoBal, HAALOTA D’
aVTOV AT, TOVTOL YAQ AVTOV DAVUACTOGS EVOER YeEYOVEVAL
Tr. R.G. Bury (Cambridge, MA, Harvard University Press, 1966).

6 Aristotle, Politics 1326a: vopog Ta&lc TG €0TL, Kol TNV eVVOpiay
avaykaiov evtadiav eivat, 0 d¢ Alav VTeBAAAWY AQLOHOG oV
duvatal peTéxely taEews.

% On eutaxia as a liturgy, see IG II? 417 (c.330 BC). Stephen Lampert,
“Ten Notes on Attic Inscriptions,” Zeitschrift fiir Papyrologie und
Epigraphik 135 (2001): 51-62, 56, argues that it was certainly an
agonistic liturgy. This is suggested by a relief with an inscription
dated in the last quarter of the 4t c. BCE, depicting a honorand
with a shield (a common prize in civic contests), being crowned
by the demos with a personification of Eutaxia standing by.

70 See, for example Thucydides, History of the Peloponnesian War 6.72;
Plato, Laches 191c; Xenophon, Memorabilia, 3.3, and On Hunting

261

This content downloaded from 104.28.30.74 on Mon, 09 Feb 2026 18:53:58 UTC
All use subject to https://about.jstor.org/terms



Reid & Mouratidis

But philosophically speaking, both individual and
political eutaxia is based on an understanding of community
structure and an acceptance of one’s role in it. Just as the
irrational parts of the soul must accept being ruled by the
rational part, all citizens including the military must be willing
to perform their specific function in society. Social
responsibility is not reducible to military activity, and even the
highest social position is still beneath the gods. It is not by
chance that visits to the gymmnasion typically began with
religious sacrifice, or that ephebes were often responsible for
performing sacrifices at public festivals. Order between gods
and humans, as well as among social groups such as paides and
neoi (youths) was rigorously controlled in the gymnasion.”

There were also exercises in social cooperation. The fact
that Panhellenic athletic festivals such as the Olympic Games
generally excluded team sports makes the gymnasion’s
inclusion of them all the more remarkable. It has even been
argued that the eutaxia was a team competition based on
military skills.”2 The premier team sport for gymnasia, however,
was the lampadeédromia or lampas (torch-race) in which groups
of youths representing different districts had to carry a sacred

12.5. Luca Sansone Di Campobianco, “The Frame of Mind of
Evta&a” in Mass and Elite in the Greek and Roman Worlds: From
Sparta to Late Antiquity, ed. Richard Evans (London: Routledge,
2017), 28, argues mainly from epigraphic evidence that eutaxia can
be understood as the techné that oversees the artful deployment of
the phalanx and the preservation of its cohesion in battle.

7t See EKM 1 Beroia. 1 11.B.13-15, quoted at the start of this section.

72 Nigel B. Crowther, “Team Sports in Ancient Greece: Some
Observations,” The International Journal of Sport History 12.1 (1995):
127-36, reprinted in Athletika: Studies on the Olympic Games and
Greek Athletics (Hildescheim: Weidmann, 2004), 357 describes
eutaxia as a military contest for teams on horseback. He also takes
the euandria to be a team competition in beauty.
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flame from one altar to another without letting it go out. The
torch-race for the Panathenaia began at the altar of Eros in the
Academy gymnasium and finished on top of the Acropolis”™—
it doesn’t take much to imagine the sense of social and religious
responsibility such an event inspired. Plato’s Republic mentions
a torch-race on horseback (at a festival outside Athens) in its
prologue, and Laws uses the torch-race as a metaphor for
passing life from one generation to the next.”* As anyone who
has participated in a relay-race knows, it inspires a keen
awareness of one’s own performance as something that others
are depending on, and creates a special need for timing and
cooperation. Such feelings could only be intensified by running
naked through city streets while trying to keep a sacred flame
alight. The torch relay replicates the psychology of citizenship
better than military service ever could.

Conclusion

In a way, the image of the lampadedromia brings us full-
circle to the publicly performed choral dance with which we
began: groups of age-mates, moving their bodies in a
coordinated way as they commemorate the excellences of their
ancestors. But the philosophy of the gymnasion re-interpreted
civic education as a process that harmonizes human action
with philosophical ideals by moving one’s sense of discipline
from obedience, to honor, and finally to justice. It does this in
the beginning by establishing healthy routines and pleasant
games enforced by external authority, then it moves to
structured training and intramural competition which

73 On the civic value of team events in the Panathenaia see Julia L.
Shear, Serving Athena: The Festival of the Panathenaia and the
Construction of Athenian Identities (Cambridge: Cambridge
University Press, 2021), 196-201.

74 Plato, Republic 238a; Laws 776b. See Xenophon, Ways and Means 4.52
on torch-race teams receiving a stipend from the gymnasion.
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cultivate self-discipline (sophrosune), and it reaches a peak with
cooperative activities and team sports that motivate and
enforce a sense of social responsibility (dikaiosune). In tandem
with mousike, which cultivates an intellectual appreciation of
kosmos and taxis, gymnastike applies those principles to
movement activities thereby harmonizing body and soul not
just individually but also collectively. This is why in Plato’s
Republic, care for the state begins with preserving the taxis in
musical and gymnastic education;” eutaxia turns out to be the
mousike in gymnastike.

75 Plato, Republic 424b: “...the overseers of our state must [...] be
watchful against innovations in gymnastics and music counter to
the established order.” toilg émipeAntaic g MOAews, maQX
TAVTA AVTO QUAATTWOL, TO UT) VEWTEQILELY TEQL YUHVAOTIKIV
Te KAl HOVOLKNV TtaQX TV TA&Lv.
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