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1. Prolegomena

he question of happiness (eudaimonia) is not raised until relative-

ly late in Plato’s Charmides. While examining Critias’ latest defi-
nition of sophrosyne as a second-order knowledge of knowledge and
ignorance (167b-c) Socrates wonders whether such a knowledge is pos-
sible and/or beneficial to society. To this end he mentions his dream
of a utopian society in which the rulers of the city are the true experts
in their field (173a-d). Deliberations always result in correct decisions,
leading to policies perfectly designed and impeccably implemented: er-
ror 1s, in the most tangible terms, simply not an option. Yet Socrates is
not convinced that those citizens would live a truly happy life (173d3-5).
In fact, in the ensuing discussion he dissociates knowledge from happi-
ness — to Critias’ amazement and disappointment (173e).!

The present paper examines the way Plato both problematizes and
rehabilitates the causal relationship between episteme and eudaimonia
in the utopian narratives of the Charmides. A short comment will also
be made on what is one to make of Socrates’ concluding unequivocal
causal association of sophrosyne with eudaimonia (176a4-5).

"'On Plato’s Charmides see: Lampert 2010, 147-240; Tuozzo 2011; Tsouna 2017,
Moore & Raymond 2019. The latter work is the source of all my translated passages
from the Charmides.
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2. The City of Clones

When Socrates expresses serious doubts as to whether absolute knowl-
edge is sufficient for absolute happiness, he does so in reference to the
inhabitants of a society in which epistemological failure is a practical
impossibility in every aspect of private and public life. In fact, this is
the third time in the dialogue that Socrates constructs a utopian city so
that he may give his argument a graphic representation. The first utopia
(161e-162a) pops up during the refutation of Charmides’ third definition
of sophrosyne as doing one’s own things (10 Ta €avtod mpdtTey, 161b6).
In an ostensibly sophistic manner Socrates deliberately understands the
phrase in the counter-intuitive sense of a pupil’s learning to read and
write only his own name or a doctor’s curing no one else but himself
(161d-e). He then asks Charmides to pass judgement on a polis in which
every citizen is required by law to make every item of his own ward-
robe, shoes included, as well as every other personal item of his:

Do you think a city would be well run under this law that orders
each person to weave and wash his own clothing, fashion his own
sandals, make his own oil flask and strigil, and do everything
else according to the same principle: that no one avails himself of
other things, but each works on and does his own things? (doxel
&v 601 TOMC €V 0ikeTcOat V7O TOHTOL TOD VOOV TOD KEAEVOVTOC
10 £0VTOD IHATIOV EKOGTOV VQAIVELY KOl TADVELY, Kol DTTOdN AT
GKVTOTOETY, Koi ANKvOOoV Kol 6TAEYYIda Kol TAALN TéVTO. KOTOL
TOV OOTOV AOYOV, TV LEV AAAOTPimV ur| drtecbat, T 68 E0ToD
gxaotov épyalecbai te xai mpdrtewv;) (Chrm. 161e10-162a2, my
italics).

Charmides cannot but concede that the principle of doing one’s own
cannot be related to sophrosyne since the latter is considered indispen-
sable for a well-governed city — and Socrates’ utopia plainly does not fit
the bill. The implementation of the law of do-it-yourself results in indi-
viduals who are perfectly capable of providing for themselves (and their
families?) drawing exclusively on their own resources and practical
skills. The concomitant prohibition against laying one’s hands on some-
one else’s possessions guarantees social peace. At the same time, house-
hold self-sufficiency means that people have no need for each other and
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lack any motive for human contact. Isolated individuals (or families?)
may lead lives of social insularity using rudimentary communication
—if at all. Their life comes close to questioning the very notion of com-
munity any city is supposed to embody. As they practice identical crafts
there is also no room for personal differentiation. Provocatively, they
all look like replicas of the Platonic Hippias who once had appeared in
Olympia while having made with his own hands everything he had on
his body (Hp. Mi. 368b5-6). In a very real sense, then, their utopia may
justifiably be called the City of (Hippias’) Clones.

In terms of intra-textuality, except for the Hippias Minor, this uto-
pia of self-sufficient individuals is mostly related to the Republic. The
law of ‘doing one’s own’, bearing now the newly coined name of oikeio-
praghia (434c8), 1s a fundamental principle both in the City of Pigs and
the Kallipolis. In a reversal of the situation in the Charmides, however,
here this very same law results in the creation of a harmonious society
and the solidification of communal spirit. For in the Republic the prin-
ciple implemented means that each man performs a single task (370b6)
and exchanges the surplus of his production for all the other goods he
needs but cannot himself produce. At the very beginning of his con-
struction of the just city, Socrates gives an explanation for the origin of
societies along these lines: given that people are not self-sufficient on
their own they decide to live together and enter into a ‘give-and-take’
relationship with each other so that their needs may be covered in the
best possible way (369b-c). These two elements, namely the practical
impossibility of the self-sufficient man and the necessity of sharing and
exchanging goods, look like a corrective comment on the first utopia of
the Charmides thereby giving the lie to what Socrates says in the City
of Clones.

The latter may then be read as Socrates’ deliberate attempt at dis-
crediting any simplistic acceptance or rejection of ‘doing one’s own’ as
a definition of sophrosyne by pointing out that it is its opaque formula-
tion that makes it liable to misinterpretation. To make his point, he takes
an absurdly literal meaning of the definition and turns it into a city: an
impracticable conglomerate of human atoms, displaying an unrealistic
level of self-sufficient isolationism. Here Socrates takes a leaf out of a
riddle contestant’s book: Charmides has confronted him with a riddle
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(aiviypatt yap tivi Eokev, 161c9; cf. 162al10), therefore Socrates coun-
ter-attacks with an adynaton-puzzle of his own. No wonder Charmides
finds such a polis dysfunctional, if not essentially dystopic.

3. Sophronopolis

The City of Clones has no room for the question of the distribution of
knowledge and happiness among its populace — with the possible excep-
tion of the productive knowledge practitioners of weaving, shoemaking,
pottery, and smithery are expected to display. Contrariwise, Socrates’
second utopia is all about the great benefits enjoyed by the citizens of a
polis ruled by infallible leaders, possessors of sophrosyne, who would
know what they know and what they don’t know — with happiness as the
greatest of benefits (171d1-6):

We would live our lives free from error, both we ourselves, the
ones who had discipline, and anyone under our rule. We would
never attempt to do anything that we didn’t know how to do; we
would instead find those who did know and hand the task over
to them. And as for those under our rule, we wouldn’t entrust to
them any tasks but the ones they would do correctly — the tasks
for which they possessed the relevant knowledge. In this way,
thanks to discipline, a household would be admirably run, a city
well governed, and so too everything else that was under the rule
of discipline. With error uprooted and correctness in command,
people in that situation would be bound 7o succeed in everything
they did — and those who succeed are happy (dvapdptnrot yop
av Tov Blov drelduev avtol € [Kai] ol TV OEPOSHVIY EXOVTEC
Kol oi dAAOL TavTeg OG0 VO’ MUY TiPYoVTOo. 0VTE YOp GV avTol
Eneyelpovduev mpdrtey 0 un Emotaueda, AAX €EEVPIGKOVTEG
TOVG EMoTapévoug éketvolg v mapedidopev, ovte T0lc dALOLG

2 On ancient riddles see: Konstantakos 2004 and 2019. According to him the adyna-
ton-puzzle «may be an impossible sophism, a statement about an unnatural phenom-
enon, which the propounder calls the addressee to answer for or comment on» (Kon-
stantakos 2004, 121). This could be a fitting description for Socrates’ first utopia. The
most recent discussion on the City of Pigs is to be found in: Usher 2020, 91-109. Cf.
also Balasopoulos 2013; Rowe 2017.
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dnetpémopey, MV fipyouev, dALO TL mpdrtew fi 6L pdTTovTEg
OpOGC Euelrev mpaey — t0DT0 & MV &v, 0V EMGTAUNY ELYOV —
Kol oOT® O1) VO COPPOGHVNG 0lKin TE 0TKOVUEVT] ELEALEV KAADIG
oikeic0ot, TOMG T€ TOMTEVOUEVT, Kol BAAO TV 0D GOPPOGHY
dpyot apoptiog yop €Enpnuévng, 0pBOTNTOC O& 1 YOLUEVNC,
gv mhon mphéel KaAdS Kai €0 mPATTEY AvoyKoiov TOVG 0DTM
Sraceévonc, todg 88 €0 mparTovTag evdaipovag eivar (Chrm.
171d6-172a3, my italics).

Socrates addresses this narrative to Critias, Charmides’ older cousin and
guardian. Critias has entered the discussion after Charmides’ epic failure
to defend his thesis that sophrosyne is to do one’s own things. Defending
a definition he himself had authored (162¢4-6), Critias argues successive-
ly that sophrosyne is the doing of good things (163e10-11) and the sec-
ond-order knowledge that knows both itself and the other kinds of knowl-
edge (166e5-6) — or, as later rephrased by Socrates, the knowledge of both
knowledge and ignorance (169b6-7). The emergence of a city ruled by the
experts forms part of the elenchus of this latest formulation — one that
ultimately goes back to the original Critias’ and Charmides’ definition.
In other words, the city of sophrones responds to the same philosophical
conundrum as the City of Clones, only it does so indirectly.

But this is where the similarities of these two narratives come to a
halt. The Sophronopolis is an actual polis featuring the standard polar-
ity in ancient Greek politics depending on whether one exercises polit-
ical power or not. By means of possessing the absolute knowledge of
everything knowable and unknowable, the rulers see that the princi-
ple of ‘doing one’s own’, properly understood, is implemented in every
aspect of both private and public life. The sophrosyne administration
guarantees the best possible state of affairs for each and every house-
hold, the city as a whole, even the human soul — possibly to be under-
stood as one of the referents of the vague dAlo mav (171€7).

Unlike the dystopian City of Clones, the Sophronopolis is evidently
a eutopia for at least three reasons: (a) its citizens do not make mistakes
(dvapdptntot, 171d6): they always give the correct answers, make the
right decisions, execute flawlessly each and every plan. Similarly, they
display an impeccably moral conduct, since they always make Heracles’
choice when being confronted with ethical dilemmas. Vice seems to
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have been excised from their city alongside error (quoptiog EEnpnuévng,
172al); (b) its leaders do not overstep their authority. The sophrosyne
imperative means that there may be only one expert for every conceivable
object of knowledge and that no one else should interfere with him in his
field of expertise. This applies to the sophrones themselves, whose task
is to rule the city by telling the experts what to do, not how to do it. Since
the majority (or is it the totality?) of the population consists in experts of
some kind, the political authority of the rulers is more a matter of distri-
bution of expertise than a will to confirm the inferior status of the popu-
lace. In a city of experts, governed by the experts’ experts as primi inter
pares, social peace finds its natural habitat; (c) everybody experiences the
absolute happiness. Due to their excellence in their specialty the citizens
succeed in every activity they engage in, they are always «doing well»
(0 mpdrTewy, 172a2). In ancient Greek this expression means ‘I am happy’
— mostly because I am successful. In the Sophronopolis epistemocracy
leads to eudaimonia; and eudaimonia is the hallmark of eutopia.

Socrates’ second utopia raises for the first time in the Charmides
the question about the relationship between knowledge and happiness
and answers it in the affirmative. The second-order knowledge and ig-
norance wielded by the sophrones is the reason why all citizens lead
a successful and, therefore, a truly happy life: to0¢ 8¢ €0 npdrTovogc
evdaipovag etvar (172a3). And yet this city would remain forever a real
(o)u-topia, a piece of wishful thinking that cannot be put into practice.
This great eutopian narrative was from the beginning a what-if scenar-
10: had Critias been right about the nature and attributes of sophrosyne,
the sophrones would have been extremely privileged (peyorwoti v
MUV, Popéy, dEEMIoV v chepocty etvat, 171d5-6). But, to their dis-
appointment, Socrates and Critias have failed in identifying that type
of omniscient super-knowledge required for the birth of Sophronopolis
(6pdic 6T 00dapod EmoThun 0vdepia Tot Ty ovoa TEPOvVTAL, 172a7-8).
Their argument has shown that the best a sophron may hope for is that
he will be a better student and teacher than others in any epistemologi-
cal field. This is, indeed, a far cry from the benefit of political leadership
in the best society ever.’

3 The notion of utopia, both in thought and literature, and its definitional taxonomy is
succinctly discussed by Vieira 2010. On ancient utopians in general see Dubois 2006;
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4. Darling, I'm a nightmare dressed like a daydream [...]

In view of his confession that Critias’ super-knowledge is no more than a
chimerical vision, Plato’s audience may reasonably think that Socrates has
no reason to produce cities in words anymore. This is not the case though.
A few moments later, against all expectations, he returns to Sophronopolis
producing an enhanced version of the city of experts, addressing the same
issue: if Critias’ latest definition of sophrosyne is the right one, one is enti-
tled to ask how this virtue benefits those who have it (172¢7-d1). The new
utopian narrative (173a7-d5) may be divided into five sections: (a) introduc-
tory remark; (b-d) main part; and (e) concluding remarks.

Arguably the most striking feature of a utopian narrative not lack-
ing in surprises is its oneiric textual identity. This is the opening sen-
tence of the section:

(@) «Then listen to my dreamy», I [Socrates| said, «whether it
has come through horn or through ivory» (Axove 61, &pnv, 10
EUOV dvap, glte S kepatwv glte O ELEQavTog EANALOeY, Chrm.
173a7-8).

This sentence is a majestic intertextual reference to Odyssey, XI1X, vv.
560-567: Penelope has just recounted to Odysseus a dream she had had
last night about a group of geese killed by an eagle. She would like to
think that this is a good omen and Odysseus will finally return home
and kill the suitors. But she has no way to tell whether her dream passed
through the gate made of horn, the origin of truthful, prophetic dreams,
or the one made of ivory, the origin of deceptive dreams.

Plato takes full advantage of the irony and polysemy of the Homer-
ic passage so that a horizon of indeterminacy may hover over his own
narrative. Taken at face value, the analogy implies that the soon-to-be-
narrated utopia is the dream, Socrates is Penelope and Critias is Odys-
seus who is expected to fulfil it. Significantly, Plato’s text suggests that
Socrates experiences a lucid, that is a waking dream (&vap), not a vision
(bmap), as he sees in front of his eyes (kai dptt dmwoPAéyoc, 172¢5) the
construction of the new city.

while Vegetti 2013 comments on the utopian character of the Platonic Kallipolis.
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The events following Athens’ defeat in the Peloponnesian War,
though, may suggest an additional layer of interpretation. The ideal so-
ciety of the experts must have been the historical Critias’ dream and he
possibly intended to put it into practice as soon as he joined the Thirty.
In view of Critias’ and Charmides’ defeat and death at the Battle of
Munichia in 403 B.C., the dream proved to be a nightmare. In this case,
Socrates, essentially a Platonic avatar of Odysseus in more than one re-
spects [Moore & Raymond 2019, 41], experiences with eyes wide open
(not shut) the dream/nightmare of Critias/Penelope.*

The main part of the narrative runs as follows:

(b) For if discipline really were to rule over us, and it were as
we’ve just defined it, wouldn’t everything have to be done in ac-
cordance with knowledge, and no one who claimed to be a ship’s
captain but wasn’t would deceive us, and no doctor or general or
anyone else would get away with pretending to know something
he didn’t know? (gi yap 611 pAAGTO MUY GPYOL 1) COEPOGVVY,
ovco. ofav viv op1lopeda, dAAO T1 KaTd TOC EMICTAUAC TAVT
dv mpaTTorTo, Kol ot TIC KLVPEPVATNG PACK®V £ival, OV 88
o0, g€amat® v NUAG, obTE 1aTpOG 0VTE GTPUTN YOG 0VT BAAOC
ovdeic, mpoomolovUeEVHS Tt €idévar O un oidev, AavOdvor &v;)
(Chrm. 173a8-b4, my italics).

(c) If that were the case, wouldn’t the result have to be that we’d
have healthier bodies than we do now, and when in danger at
sea or battle, we’d be kept safe, and our tools, all our clothing
and footwear, and all our belongings would be skillfully pro-
duced, as would so much else, seeing that we’d be employing
genuine craftsmen? (€k o1 ToVTOV 0VTOC EXOVT®V dALO GV MUV
Tt ovpPaivot §) VyLécty T€ T8 cOpaTa Etvar udAAOV §j VOV, Ko &v
BaAdTTn Kivdvvevovtag kol £v moAEp® omlecsbal, Kai Td oKedN
Kol TNV QUTeEYOVNY Kol DTOSECY TAGOV Kol TG YPNUATO TAVT
TEYVIKGS MUV sipyacpévo stvor kod SAA0 oA S16 1O AANOvoic
onovpyoig xpficOar;) (Chrm. 173b4-c2, my italics).

* On the Homeric passage and Critias’ role in the Charmides see Catalin 2010; Kot-
wick 2020, and Danzig 2013 respectively. Capitani 2015 offers a useful overview of
the dreams in the Platonic dialogues.
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(d) And if you like, let’s also accept that divination is the knowl-
edge of the future, and that discipline, presiding over it, turns away
charlatans and appoints genuine seers as our prophets of what’s
to come (€1 8 PoOLOIO Y&, KOl TAV LLAVTUCTV ELVOL GLYYOPT|COLEY
EmoTUNV T0D pHEALOVTOG €0€00at, Kol TNV COEPOCVUVNV OVTTG
gmotatodoay, Tovg PEV AAaLOVOG ATOTPEMELY, TODC O0€ MG
aAN0dc pavrelg kabiotdvor MUV TPoeNTaS TOV HEAALOVTOV
(Chrm. 173¢3-7, my italics).

Socrates’ third utopia, Sophronopolis Reloaded, shares the same prem-
ise with its earlier counterpart: the sophrones rule due to their pos-
sessing the superior knowledge of knowledge and ignorance — but it is
more detailed in its description. The narrative displays more realistic
features and is brought closer to the interlocutors’ experience. To begin
with, three types of experts are mentioned by name (the captain, the
doctor, and the general), all of whom must have been familiar faces to
Socrates from his three-year military service in Northern Greece. Par-
ticular emphasis is also placed on the detection of deception (¢€omatd,
b2) performed by those who falsely pretend (mpocmotovpevog, b3) to
know navigation, medicine, or generalship. This emphasis points also
to a thinly veiled sleight of hand on the author’s part: Plato’s audience
may recall that Socrates resorted to the deception of role-playing when
pretending (tpoomomocoacOar, 155b5) to know a cure for Charmides’
headache.

Another new element is the comparison of the populace of the third
utopia with men from the author’s historical present: the former enjoy
healthier bodies and far fewer (or, rather, zero?) casualties in both land
and naval warfare. This is a version of the familiar poetic motif of the
superiority of men from a bygone and/or golden age over those of today:
one may be reminded of Nestor’s boasting about the feats of his own
generation far exceeding the ones performed by the warriors fighting at
Troy or the Hesiodic myth of the races. Moreover, the selection of the
products of the superior craftsmanship in the utopian city (tools, cloth-
ing, footwear) recalls the almost identical list of items made by each and
every self-sufficient man in the City of Clones — items reflecting what
Charmides was wearing (cloth, shoes) or carried with him (o1l flask,
strigil) in the wrestling-school.
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The culmination of the enhanced level of the new Sophronopolis
is that the knowledge of its leaders knows no temporal limits. Since
divination is merely another type of knowledge, that of the future, it is
subordinate to sophrosyne. The sophrones then acquire a privileged sta-
tus normally assigned to gods and a selected group of gifted individuals
who serve as their mouthpiece, such as religious experts and poets. The
demand that the real seers and prophets should not be confused with the
fake ones may not be irrelevant to Socrates’ half-serious appropriation
of that role (novtevopoar, 169b4).

Up to this point Socrates’ narrative has created a powerful political
utopia that both supersedes the pre-political City of Clones and gives
a relatively more down-to-earth, therefore more persuasive version of
the Sophronopolis. By now both the internal and the external audience
of the Charmides has been led to conclude that living in such a city is
self-evidently beneficial for every lover of knowledge, truth, and social
well-being — to say nothing about the exact prediction of future events.
That is why Socrates’ final remarks must have caught everybody, not
only Critias, off guard:

(e) Now, if the human race were this equipped, I accept that we
would live and act with knowledge — after all, discipline, serv-
ing as a guardian, would prevent ignorance from intruding into
our work. But the further claim — that by acting with knowl-
edge, we would succeed and be happy — that conclusion, my
dear Critias, we aren’t yet able to reach (Kateokevacuévov o
oUT® 10 AvOpOTIVOV YEVOG OTL UEV EMOTNUOVOS GV TPATTOL
Kol (om, Emopot - 1 Yap cow@PocviVn QLAATTOVGO, 0OVK dv £
TOPEUTITTOVGAY THV GVETIGTNHOGHVIV GUVEPYOV MUV €ivol
- 811 & émotnudveg dv TpaTTtovieg €0 v TPATTOEY Kad
g0d0povoiney, To0To 8¢ ovdmm dvvaueda padeiv, o pite Kprria
(Chrm. 173c7-d5).

Socrates’ first words look a lot like a truism — though one universally
applicable: every society governed by the sophrones lives by the stand-
ards of real knowledge. What is more, by means of a military imag-
ery, as befits a brave soldier of the Athenian army, he assures that the
enemy (dvemotnuoosvvny, d3) will never manage to intrude into the
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polis (mapepnintovcay, d2; a Platonic hapax and, possibly, the earliest
extant occurrence of the verb), because the city’s defender (coppocivn,
d2), a combination of both Athena Promachos and Platonic Guardian,
will constantly hold the would-be intruder at arm’s length. One is also
tempted to see in this duel between the two female combatants a replay
of the antithetical pair error-correctness (apoaptiog - 6pBotnTOC) Of the
old Sophronopolis.

And then comes the final, shocking blow. Even those societies
equipped with and run by supreme knowledge are not necessarily suc-
cessful and, therefore, happy. In an anti-climactic fashion, this conclu-
sion plays a rather pessimistic tune as it demolishes the basic premise
of both narratives on Sophronopolis. Socrates’ second utopia embodies
by (onto)logical necessity absolute happiness provided that the super-
human knowledge envisioned by Critias is a real option. The problem
lies in whether such a knowledge exists, not whether such a knowledge
leads to absolute happiness. Socrates’ third utopia may or may not em-
body true happiness even if the superhuman knowledge envisioned by
Critias is a real option. The problem is that such a knowledge is not
enough for true happiness. In other words, in his last words Socrates
claims that sophrosyne is not intrinsically associated with happiness.

In the discussion following the utopian narratives Socrates moves
a step further and argues that knowledge as such has nothing to do
with eudaimonia and there is no causality between them (173¢). In due
course it is revealed that it is a specific branch of knowledge that makes
a man happy. When Socrates presses his point on Critias expressing his
great desire (mpoomob®, 174al0; another Platonic hapax) to learn which
is the type of knowledge that begets happiness, it is Critias himself who
provides the correct answer as confirmed immediately by Socrates: it
is the knowledge of good and evil (174b10-c3).

In sum, Socrates answers the question of the relationship between
knowledge and happiness in the affirmative, with the proviso that it
pertains only to a certain kind of knowledge, that of good and evil. Yet
the dialogue ends in aporia because it is not clear whether this knowl-
edge is an offspring of mother sophrosyne, another, evolved version of
sophrosyne (sophrosyne reloaded, as it were), or a completely unrelated
virtue.
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5. Is Charmides happy?

Any interpretation of the notion of happiness in Plato’s Charmides would
be incomplete without a brief comment on those passages in which
Socrates associates Critias’ young cousin with eudaimonia. Incidentally,
these appear at the prologue and the exodos of the dialogue, flanking, as it
were, the relevant passages in the utopian narratives and their aftermath.

Socrates’ very first use of the term occurs in his praise of the family
of Charmides’ father: «For being outstanding in beauty and virtue and
the rest of what is called happiness (0O¢ dStoupEpovoa KAALEL TE Kol APETT
Kal T GAAN Aeyouévn evdaipoviayy (Chrm. 157¢7-158al, my italics).

This looks like a standard appraisal of an élite Athenian family that
lives up to the ideal of kalokagathia in the context of what is considered
socially desirable. Due to its qualification as Aeyouévn, one is tempted
to read it as a type of a popular notion of happiness that may be used
as a foil for a more «genuiney, philosophical notion of happiness asso-
ciated with (a kind of) knowledge. In view of what follows, however,
instead of resorting to any ready-made polarisation, it may be wiser
to notice that from early on Plato wished to present the association of
Charmides’ family history on his father’s side with a record of virtues
leading to happiness as Charmides’ own legacy.

Such a reading might find some support from Socrates’ last advice
to Charmides. After blaming himself for having failed to nail down the
meaning of sophrosyne, Socrates says to the promising young man: «But
as for you, consider yourself as happy as you are disciplined (ceavtov
8¢, dommep COPPOVEGTEPOS €1, TOGOVTE ELVOAL KoL EDSALOVESTEPOV)»
(Chrm. 176a4-5, my italics).

Curiously enough, this is the first and only time that a causal con-
nection is established between happiness and sophrosyne. One might
wonder how this claim tallies with the conclusion that the road to ab-
solute happiness is the knowledge of good and evil. Or how one is to
render the sophronésteros given that all the suggested definitions have
miserably failed. Perhaps it might be better to pay attention to the com-
parative degree of the adjectives and take these words at face value: the
more Charmides progresses on the road to sophrosyne — no matter what
this virtue means — the more he would live in a state of true happiness,
proving himself a worthy descendant of his forefathers.
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Abstract

The present paper deals with the rather convoluted relationship between happiness
and knowledge in the Charmides. The main argument rests on an analysis of the
three utopian narratives of the dialogue and the respective societies constructed by
them: a) the entropic City of self-sufficient Clones (161e-162a); b) the Sophronopolis
that boasts epistemocracy, or the rule of the experts, as its only governing principle
(171d); and c) the Sophronopolis Reloaded, a dreamland in which it is impossible for
one to make any mistake whatsoever (173a-d). The net result of these narratives is
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that, in the textual universe of the Charmides, there is no guarantee that a life free
from error is actually the royal road to happiness. In other words, the question «Are
the émotnuoéveg (dvteg evdaipoveg (173e)?» cannot be unequivocally answered in
the affirmative.
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