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In Books VIII and IX of Plato’s Republic
 Socrates discusses the degeneration of the morals and constitution of a once-beautiful city.  There are four stages to the devolution, each of which involves the disappearance of one of the cardinal virtues: wisdom, courage, moderation, and justice.  The failure of wisdom creates a timocracy; the failure of courage creates an oligarchy; the failure of moderation creates a democracy; the failure of justice creates a tyranny.  The degeneration shows that the cardinal virtues are imperfect unless they are united under the leadership of wisdom.  The virtues are holistic; we need all of them to flourish.  After one or two virtues begin to crumble, the resulting imperfection in the remaining virtues induces their own collapse.  The disunited virtues are pale imitations of the pure united virtues; as such, they are inherently unstable.  While they last, however, they have some power in staving off vice.  Thus Books VIII-IX imply a unity of the virtues thesis: Any pure virtue is united to all the other virtues.  But the thesis in Books VIII-IX allows for something resembling the virtues to exist in a disunited condition: imperfect forms, simulacra if you will, of the virtues.
The connection between the four virtues and the stages of the degeneration has been noted before, but to my knowledge it has neither been explored in detail nor connected to the unity of the virtues.  F. V. Merriman mentions the connection, saying, ‘In terms of the cardinal virtues this process [of degeneration] can be described thus: timocracy sacrifices wisdom; oligarchy, courage; democracy, temperance.  But under Tyranny the city does not merely sacrifice justice and collapse, it organizes injustice and survives.’
  But Merriman does not go on a detailed description of the degeneration in terms of the virtues.  H. P. P. Lötter hints at the connection but misses the significance of the connection for the unity of the virtues, for he claims that the disunited virtues are ‘still intact’.
  They are not intact; courage, moderation, and justice have a way of going wrong without wisdom’s leadership.  Similar to Lötter, John M. Cooper has criticized the viability of the unity of the virtues thesis on Plato’s threefold scheme, arguing that parts of the soul other than the rational part should be able to achieve their respective excellences without the excellence of the rational part.
  As we shall see, the other virtues require wisdom to function properly.  The loss of wisdom instigates the loss of the other virtues.  Thus, in addition to unlocking a neglected aspect of Book VIII’s tale of degeneration, a study of the unity of the virtues in this tale has the potential to illustrate the reality of that unity as Plato conceives it.

I shall limit myself to the unity of the virtues in Republic and to the thesis I have already stated and which is vividly illustrated in Books VIII-IX: The pure virtues are the united virtues, although there are such things as disunited simulacra of the virtues.  I set aside the debate on the unity of the virtues in the broader context of Plato’s corpus, in which there are two major interpretations of the thesis: first, that the virtues are a distinct many that need one another; second, that the virtues are not many, but one.
  I defend neither view here, although Republic’s portrayal of the unity of the virtues is consistent with, and more closely resembles, the former view, since it allows for an imperfect form or imitation of a virtue to exist apart from the other virtues.
After a brief review of the cardinal virtues in Book IV of Republic I shall establish five things by looking in turn at each of the four stages of the degeneration.  First, the stages of the degeneration are connected to the successive losses of the virtues.  Second, the degeneration illustrates a unity of the virtues thesis by showing that a solitary virtue is imperfect, at best a simulacrum of its perfect form when united to the other virtues.  Third, each of the first three imperfect constitutions exemplifies one of these imperfect forms of virtue: the timocracy an imperfect form of courage, the oligarchy a corrupted form of moderation, and the democracy a severely corrupted form of justice.  Fourth, the role of the virtues in the happy life—or their lack in an unhappy life—illustrates the necessity of virtue for human flourishing, or what the ancients call eudaimonia.  Finally, the eudaimonistic account in Republic aims for the harmony and satisfaction of desire.  I shall conclude by summarizing and offering a few remarks about the interconnectedness of the Republic.

I THE VIRTUES

We are meant to superimpose the cardinal virtues on Plato’s image of the threefold natural order of the soul.  Flourishing requires that the three parts of the soul be aligned properly. As Socrates says, ‘We’ll call the part of the soul with which it calculates the rational part and the part with which it lusts, hungers, thirsts, and gets excited by other appetites the irrational appetitive part, companion of certain indulgences and pleasures (439d).
  To maintain its government over the appetites the rational element makes an alliance with a third thing: ‘so that of the two factions that are fighting a civil war, so to speak, spirit allies itself with reason’ (440b).  When reason allies itself with spiritedness, appetites do not lead us into danger; they heed the rule of reason and promote our own good.  A remark by C. S. Lewis is a succinct summary: ‘The head rules the belly through the chest;’
 reason rules the bodily appetites through the spirited element.  Under this arrangement, appetites heed the rule of reason and promote our good.  The same goes for the city.  Wise rulers correspond to the rational element of the soul, the military to the spirited part, and the city’s working class to the appetites.  The city flourishes when its rulers make an alliance with the military to preserve the right ordering of the city.

Justice, ‘the having and doing of one’s own’ (433e-4a), protects this natural hierarchy.  It assigns each of the three parts of the soul to its proper place.  In the city, justice is present when the wisest citizens rule, the strongest and bravest undergo military training, and others work with their hands.

Wisdom is the head of the virtues; personal wisdom is the proper functioning of the rational part of the soul, societal wisdom that of the ruling class of the city.  Through her superior knowledge wisdom dispenses the other virtues (428c-d):

     Then, is there some knowledge possessed by some of the citizens in the city we just founded that doesn’t judge about any particular matter but about the city as a whole and the maintenance of good relations, both internally and with other cities?

     There is indeed.

     What is this knowledge, and who has it?

     It is guardianship, and it is possessed by those rulers we just now called complete guardians.

     Then, what does this knowledge entitle you to say about the city?

     That it has good judgment and is really wise. (428d)

She knows what is good for a constitution and guides it accordingly.  Wisdom has a privileged understanding of the natural order and inculcates that order in the soul.

Courage is the excellence of the spirited part of the soul.  It preserves the right ordering of a constitution by clinging to ‘the correct and law-inculcated belief about what is to be feared and what isn’t ... ’ (430b).  It enables a person or a city to live by the dictates of wisdom, even under duress.

Moderation, or temperance, is a harmony between the parts of the soul or the city.  Harmony obtains when ‘the naturally better part [of the soul] is in control of the worse’ (431a).  This might suggest that personal moderation is just ‘the mastery of certain kinds of pleasures and desires’ (430e), but such descriptions are more like ‘tracks or clues that moderation has left behind in language’ (430e).  The self-mastery model, on which some desires dominate other, unwilling desires, falls short.  Moderation is the agreement of one’s desires (431), not the suppression of one desire by another.


This is the model for the ideal unity of the virtues; disunited, the virtues are imperfect.  The breakdown of the other virtues follows on the heels of the disappearance of wisdom.  I shall now trace the breakdown of the disunited virtues.  Although I shall not attempt to solve the riddle of the relationship of the city and the 
soul in the Republic, I shall be attentive to the unraveling process as it is manifest in each.

II THE TIMOCRATIC CONSTITUTION: COURAGE WITHOUT WISDOM

As A. E. Taylor says, the city suffers a moral decline, marked by a tendency to hold up lesser goods as the greatest good.
  The moral decline of a constitution is bound up with the constitution’s loss of wisdom, for it is wisdom that helps us recognize the greatest good.  When the Muses speak in Republic 546, they are talking about the guardians’ insight into metaphysics.  When the guardians lose their knowledge of ultimate reality, they lose knowledge of the good they are meant to inculcate in the city.  They bear children who don’t know or love the best thing: children who are not wise.  Eventually these children become the rulers of the city.  When unwise leadership governs a constitution, it tends to seek various lesser goods as the greatest good.  Each degenerate constitution pursues a particular lesser good: the timocracy pursues honor, the oligarchy money, the democracy equality, and the tyrannical constitution sexual pleasure.

The first degenerate constitution is a timocracy.  Lacking wisdom, the city is guided by courage, but by courage in an imperfect form.  For the operation of virtue reason must be properly trained to issue the right commands, and courage and moderation must heed her commands.  Courage preserves beliefs ‘about what things and sorts of things are to be feared,’ but it must receive these beliefs from wisdom (429c).  One must be courageous about the right things.  Without the wise commands of reason to preserve, courage is little better than a vice.  So it is not the case that ‘In a timarchy at least two virtues, courage and self-discipline, are still intact.’ 
  They are not; without wisdom to tell the other virtues what to love, the virtues become misdirected; inordinate desires begin to grow, hastening the reign of vice.

The timocratic soul is courageous about the wrong things.  He is marked by ‘the love of victory and the love of honor’ (548c ), aiming above all to preserve them.
  But honor is not always to be loved, nor shame always to be feared.  Plato’s dialogues are replete with talk of the benefits of shame.  Meno’s failure to learn from shame and Theaetetus’ success are just two examples.
  Shame is especially healthy for young men—see, for example, the Lysis.
  Or take Socrates’ appeal to Odysseus in Book III of Republic.  Odysseus is living as a beggar in his own home; he is ‘eager to fight’ and kill the revelers who are disgracing him:


     ... but he smote his breast, and rebuked his heart, saying:

     “Endure, my heart; a worse thing even than this didst thou once endure on that day when the Cyclops, unrestrained in daring, devoured my mighty comrades; but thou didst endure until craft got thee forth from the cave where thou thoughtest to die.”

Socrates appeals to this passage as an illustration of courage: ‘But if ... there are words or deeds of famous men, who are exhibiting endurance in the face of everything, surely they must be seen or heard’ (390d).  Odysseus exhibits courage in the face of great shame.  G. M. A. Grube appropriately renders the kunteron Odysseus had endured, the ‘more dog-like’
 thing, as ‘more shameful things’.  Odysseus endures the temporary shame of a dog’s life by recalling how by shrewdness, not by giving in to rage, he once escaped a worse fate.  A moment later Athena herself appears to comfort him; Odysseus’ courage symbolizes obedience to wisdom herself.

Unlike Odysseus, fear of shame overwhelms the timocratic soul.  A timocrat aims to preserve honor, no matter what wisdom says.  The timocratic city strives for victory in war and neglects the education of its populace (547d-8a).  J. Patrick Coby explains that the value of warriors in Plato’s city is the assistance they offer to wisdom in the preservation of justice.
  But timocratic courage does not serve wisdom; it resembles the sort of courage Theodorus the geometer says young men are typically possessed of: ‘They get swept along with a rush, like ships without ballast; what stands for courage in their makeup is a kind of mad excitement ...’ (Theaetetus 144b).
  Courage is imperfect without wisdom to guide it.

In sum, the timocracy has lost wisdom.  Its corrupted form of courage is an overweening love of honor.  This breed of courage is the prominent manifestation of virtue in the timocracy.  Honor is the timocracy’s highest ideal; its allegiance to honor result from the timocracy’s loss of wisdom, the virtue that is able to recommend to courage a higher ideal to preserve.  These things are true of both the timocratic city and the timocratic soul.

III THE OLIGARCHIC CONSTITUTION: MISGUIDED MODERATION

With nothing worth preserving, courage soon degenerates, spawning a burgeoning love of money.  The desire for money grows because the timocracy lacks the wisdom that a good education would foster (549b).  It is not wise enough to love the best things.  That the love of money emerges in a timocracy shows that even here moderation’s pristine harmony is cracked.  In the presence of timocratic courage, however, the damage to moderation is still very small.  An oligarchy results when the damage increases and the love of money becomes dominant.  This is the first constitution dominated by appetite (553c-d), but not primarily by the basest appetites; the oligarch ‘satisfies only his necessary appetites, makes no other expenditures, and enslaves his other desires as vain’ (554a).  Here is neither courage nor wisdom.  But oligarchy displays a kind of moderation, since the overweening love of money keeps the unhealthiest appetites in check.

In the oligarchic city, the infamous ‘drones’ arise as a direct result of the quest for wealth.  A drone is made whenever a person sells ‘all his possessions’ but is allowed ‘to go on living in the city, while belonging to none of its parts’ (552a).  The drones live in the city as parasites; having neither abilities nor assignments of duty, they are an affront to the principle of justice, which requires that everyone do his duty to the city.  The city’s drones have as their parallel in the soul ‘dronish appetites’.  These appetites afflict a person who has not received an education that cultivates healthier desires; they are unjust because they consume a life while contributing nothing to it.  The moderation of an oligarchy is its ability to keep these drones in check.  In the city, the wealthy ruling class keeps the drones out of power.  In the soul, unnecessary appetites are subordinated to necessary appetites; the thrifty oligarch, desiring only money, simply has no time for them.

But oligarchic moderation is impure.  Consider the oligarchic city’s state of disharmony: ‘it isn’t one city but two—one of the poor and one of the rich—... always plotting against one another’ (551d).  Likewise, the oligarchic soul ‘wouldn’t be entirely free from internal civil war ... though generally his better desires are in control of his worse’ (554d-e).  Oligarchic virtue recalls the common conception of moderation: ‘the mastery of certain kinds of pleasures and desires’ (430e).  Far from controlling his desires, the oligarch is controlled by a select few of his desires.  Sensual indulgence is checked, but harmony is absent (554e).  Unguided moderation is really just the repression of certain bodily appetites.
  As Socrates says in Phaedo,
 this kind of ‘unsophisticated moderation’ is characteristic of those who ‘master certain pleasures because they are mastered by others’ (68e).  Money cannot guide the mastery of appetite; only wisdom can.  As Gerasimos Santas says, ‘desire—desire which is not itself the result of reasoning—has nothing to say about what is good ... these are reason’s functions.’
  Desires that are not guided and cultivated (or, in Platonic terms, persuaded) by wisdom are sure to go astray.  Yet this perversion is the best moderation can do without the counsel of wisdom and the persuasion of courage.  Absent harmony, repression becomes a last-ditch effort at self-control.  It is no recipe for human flourishing.
  As Nicholas P. White points out, ‘domination by greed requires the suppression of other desires, rather than the moderate satisfaction of the necessary ones ... .’
  Consider also John Mouracade on the unity of the good city: ‘Political unity is the sharing of pleasures and pains in common ... .’
  There is no such sharing in either the oligarchic city or the oligarchic soul.  Repression is a flawed attempt at a moderate harmony, and it is inherently unstable.  Satisfied drones (or dronish desires) might be kept docile, but suppressed ones threaten to revolt and take over the city (or a person’s life).

The oligarchy’s condition, by the way, helps us respond to an old Platonic puzzle.  Learning in Book IV that wisdom and courage correspond to the rational and spirited parts of the soul, that moderation is a harmony of the three parts, and that justice protects this harmony, we may wonder why there is no mention of a virtue corresponding to the third part.  But this virtue, whatever it is, is intimately related to moderation.  In the oligarchy the lack of moderation prevents the third part from functioning properly.  This shows that moderation, if not itself the virtue of the third part, is at least able to protect the virtue of the third part. Thus I take issue with Michael Kubara’s wording, for it is not the case that the omission of a virtue for the third part ‘glares’.
  The excellence of the third part is clearly present in the constitution with the cardinal virtues and is secured by moderation in particular.  This softens the puzzle, ensuring that the four cardinal virtues are sufficient for the excellence of the third part of the constitution.  A passage in Book IV supports this:

     So poverty and wealth make a craftsman and his products worse.

     Apparently.
     It seems, then, that we’ve found other things that our guardians must guard against in every way, to prevent them from slipping into the city unnoticed.

     What are they?

     Both wealth and poverty.  The former makes for luxury, idleness, and revolution; the latter for slavishness, bad work, and revolution as well. (421e-2a)
This passage foreshadows the oligarchy’s immoderate attitude towards wealth.  It is precisely this immoderation that prevents the city’s craftsmen from performing their duties.  Moderation, if not itself identical to the excellence of the third part, secures this excellence.  This does not, however, fully solve the puzzle, as we still have no name for the excellence of the third part.  But names are not hard to come by.  If we seek a name for the excellence of the third part of the city, Kubara suggests a good one: craftsmanship.  If we seek a name for the excellence of the third part of the soul, I think its name is moderation!  For the excellence of that part of the soul which desires bodily things is for these desires to remain in agreement with reason.

We have seen that the oligarchy has lost courage as well as wisdom.  The prominent virtue in the oligarchy is a corrupted form of moderation.  In the oligarchic soul, moderation is the love of money dominant over lesser desires; in the oligarchic city, moderation is the wealthy class’ dominance over the drones.  The love of money replaces the love of honor as a result of the absence of a better love, the love of wisdom.

IV THE DEMOCRATIC CONSTITUTION: OUTRIGHT IMMODERATION AND CONFUSED JUSTICE

The absence of courage brings about the democratic constitution and with it full-blown immoderation.  A city cannot both serve money and remain temperate (555c-d).  The oligarchic city is plagued by moneylenders who have a nasty way of lending to youths, encouraging them to spend it on anything (555-6).
  This discourages moderation in the young, encouraging instead bad habits and sensual indulgence.  The best way to halt the spread of these habits would be a law that fosters moderation in young borrowers by preventing them from spending borrowed money on anything.  Another law, nearly as good as the first, would foster responsible use of money on the part of moneylenders by requiring that they issue loans at their own risk (556a-b).  Money will be misused if it is not used virtuously.  Without laws encouraging the virtuous use of money, the victims of moneylenders become impoverished and useless to society, thus swelling the number of drones.  In wartime they realize that the oligarchs are weak, having no military ability:
... isn’t it often the case that a poor man, lean and suntanned, stands in battle next to a rich man, reared in the shade and carrying a lot of excess flesh, and sees him panting and at a loss?  And don’t you think that he’d consider that it’s through the cowardice of the poor that such people are rich and that one poor man would say to another ... “These people are at our mercy; they’re good for nothing”? (556e)

This clearly links the emergence of democracy (and the loss of moderation) to the oligarchy’s lack of courage and military ability.  The lack of effective courage on the part of the oligarchs inspires the drones to revolution.  In a similar way bodily desires may take control of a person’s life after a period of intense suppression.

The democratic person’s life is the very picture of immoderation.  He desires beneficial food, but often yields to ‘the desire that goes beyond these’; the same is true of beneficial sexual desire and desire beyond what is beneficial (559c-d).  He is ‘always surrendering rule over himself to whichever desire comes along’ (561b).  He has no wisdom to know what is good, no courage to do it, and no moderation to resist doing anything bad.  His life is thoroughly uninspired.  Never bothering to make something of himself, he spends his days seeking the nearest pleasure.

The case of the democracy shows that Platonic moderation is not punishment of the body, but reason governing the body for its own good.  Reason ought to look out for the body’s needs just as surely as the body ought to submit to the commands of reason.
  Socrates himself speaks approvingly of the controlled desires for food and sex (372a-d).  This passage suggests that the deadly eros of the tyrannical soul is not sexual desire as such, but sexual desire gone berserk—a lust after mother, man, god, and beast (571c-d).
  The body is better off when guided by reason.  Moderation is necessary for human flourishing: ‘a good soul by its own virtue makes the body as good as possible’ (403d).  Repression of desire is rather the oligarch’s model than the monarch’s; moderation prevents indulgence, but aims at satisfaction.  This suggests that the body and its desires are an object of concern for the virtues as Plato conceives them.  We may take this as evidence against the idea that Plato is unconcerned with bodily existence.
  In the democratic regime every desire is indulged at some point yet none is ever satisfied.  David Roochnik is thus correct that a good life does not suppress desires; but he is incorrect in thinking that it is in the democratic, rather than the monarchical, constitution that desire is satisfied and love of wisdom quickened.
  Only the tyrant, with his perennial sexual dissatisfaction, is less contented than the democrat.

We can see why the democracy has no moderation.  Its dominant virtue is a form of justice, now the last of the cardinal virtues.  Justice has been failing for some time, its slow crumbling coinciding with the collapse of the other virtues.  Let us briefly review injustice as it appears in the declining constitutions.  The dominant spirited element displays a modicum of injustice.  The timocrat avoids shame, although to escape deserved shame is unjust.  Worse, the soldiers of a timocratic city are not above committing war crimes in the effort to gain military victory.  They are like dogs that have been trained to attack enemies, but not to treat friends gently (375c), and are likely to violate Socrates’ standards for war with Greeks (469-71), not to mention contemporary standards for waging war.  This much injustice is allowed by two imperfect virtues, courage and moderation, in the absence of wisdom.  Injustice is more pronounced in the oligarchic city, where misers love money above justice, throwing orphans on the street for a little more gold (554c).  Thus injustice in the absence of both wisdom and courage.  The greatest injustice in the democratic city is the large class of drones who neither have nor do their own duty.  The democratic person is unjust for at least two reasons.  He fails to cultivate a skill in order to have and do his own work, and he honors through indulgence desires that do not deserve to be honored.  Such injustice is welcomed in the absence of the other three virtues.

But there are also semblances of justice in the declining constitutions.  In the democrat’s insistence on treating all pleasures as equal we can descry the perversion towards which democratic justice tends.  The democratic soul ‘declares that all pleasures are equal and must be valued equally’ (561c)—all pleasures deserve equal treatment.  The freedom of every person is the ideal of the democratic state (562b-c)—all citizens, from diligent laborer to lazy drone, deserve equal treatment.  The democracy has lost sight of the justice that wisdom prescribes: ‘the having and doing of one’s own’ (433e-4a), the distribution to each of his own desert.  Instead, the democracy perceives justice as a radical equality of all things, regardless of merit.  Plato’s understanding of justice has a hint of meritocracy about it, but democracy tends to reward merit and demerit equally.  We have already seen that the timocracy exemplifies an attenuated form of courage that has ceased to defend wisdom and that the oligarchy exemplifies a corrupted form of moderation that suppresses some desires to others.  The democracy has its own corrupted form of its own dominant virtue, namely this justice which scatters honors around on things that deserve no honor.  But this confused sense of justice is the best justice can do absent the wisdom to know what is good, the courage to defend it, and the moderation to love it.

But even in the democracy there is a hint of genuine justice.  Although he desires intercourse with his mother, with beasts, and with gods he restrains these desires while he is awake, indulging them only in dreams (571c-d).
  Shame prevents him from indulging the very worst of his desires.  His piety towards family and state is the democrat’s last shard of justice.  The tyrannical constitution displays complete injustice when it finally throws off that piety.

Thus, the democracy has lost wisdom, courage, and moderation.  A corrupted form of justice dominates the democracy: for the democratic soul, the equality of all desires; for the democratic city, the radical equality of citizens without regard for citizens’ characters.  The lack of moderation in the soul soon results in the loss of what justice remains in the democracy.

V TYRANNY: THE HEIGHT OF INJUSTICE

Here is how a tyranny comes about.  The declining democracy is populated by three classes: the working class, the drones, and the wealthy upper class (564-5).  The working class is most powerful when it votes, but the drones dominate the city through involvement in the political process, where they stir up the vote to procure money from the wealthy class.  The champion of the drones becomes a tyrant, turning in violence on his own people (565c-6a).  He attains a full measure of injustice when he purges the remnants of wisdom, courage, and moderation by killing anyone ‘brave, largeminded, knowledgeable, or rich’ (567b).

Injustice in the soul is just as bad.  Unrestrained sexual appetite dominates the tyrannical soul.  His overweening eroticism purges the remnants of justice by annihilating any remaining dictates of reason, in particular the sense of shame at wrongdoing, along with any remaining moderation of desire (572d-3c).  He ‘stirs up civil wars against the rich’ and, in addition:

... dominates a docile mob and doesn’t restrain himself from spilling kindred blood ... brings someone to trial on false charges and murders him ... his impious tongue and lips taste kindred citizen blood.  He banishes some, kills others, and drops hints to the people about the cancellation of debts and the redistribution of land. (565e-6a)
The pinnacle of injustice is parricide.  In a way, the establishment of a tyrannical system of government is an act of parricide, for it slays the democracy that spawned it.  In a more literal sense, the city’s tyrant turns his violence against his own father when his father won’t obey him (569b).  Fathers obeying their sons and sons killing their fathers: This is the height of injustice and the ultimate reversal of the natural order.  The overthrow of traditional opinions by the tyrannical soul is his own twisted breed of parricide; his lust makes him give up ‘the old traditional opinions that he had held from childhood about what is fine or shameful’ (574d).  The degeneration that began with the loss of wisdom is completed, for these ‘old traditional opinions’ are the last remaining dictate of reason, the rule prescribing that one ought to be ashamed of unrestrained sexual indulgence.  By giving up this rule the tyrant sheds his last trace of the virtues.

This does not bring him happiness.  The tyrant’s soul perversely mimics the harmony of a healthy soul.  But, where the oligarch suppresses his baser desires, the tyrant annihilates his best desires, and is left miserably unsatisfied: the final proof that life without virtue is miserable.  The city’s tyrant is unhappy because he always fears assassination (566d-7b); the tyrannical soul is unhappy, for his raging lust admits of no satisfaction (574a-6b).  A tyrannical soul ruling over a tyranny is the most miserable condition possible (578b).  The tyranny also illustrates a vital truth: A harmony of desire is necessary for happiness, and that harmony is only possible when the soul is united under the guidance of wisdom.  Virtue is required for happiness, and wisdom is required for virtue.  As Socrates says in Phaedo, ‘With this [wisdom] we have real courage and moderation and justice and, in a word, true virtue ... .  Exchanged for one another without wisdom such virtue is only an illusory appearance of virtue; it is in fact fit for slaves ...’ (69b).

VI CONCLUSION

We have seen that each downward movement in the degeneration of Kallipolis coincides with the loss of one of the cardinal virtues.  Courage, moderation, and justice are imperfect and unstable in the absence of wisdom.  A disunited virtue, though better than absolute vice, is greatly inferior to the pure forms of the unified virtues.  The imperfection and instability of the disunited virtues thus illustrates the claim that any virtue must be united to the other virtues in order to be whole and hale.  Only by maintaining the natural order of the soul can we hope to be happy.  The virtues that are present in the natural order, and only these virtues, are able to administer order in our desires so as to achieve satisfaction.  This vital unity of the virtues undercuts Cooper’s suggestion that a virtue can exist without wisdom.  The spirited and appetitive parts of the soul are unable to achieve their own excellences without the help of wisdom.  But such is human nature: Our desires go astray without the wisdom given by a properly functioning reason.
That the notion of the unity of the virtues is present in Books VIII-IX shows once more that Plato meant us to read the different parts of the Republic as pieces of an interlocking whole.  Book IV’s analysis of the harmonious soul unveils aspects of the story of degeneration in Books VIII-IX.  The degeneration in turn helps us understand the unity of the virtues through poignant illustrations of the inferiority of the disunited virtues.  These lessons on virtue help make the case for justice and a virtuous life, a task Socrates takes up in Book II, thereby resolving Glaucon’s and Adeimantus’ worries about justice.  They also show the importance of the care taken in Book III for promoting virtue in children through the arts.  Finally, they show us why the pedagogy in the middle books of the Republic is so important.
  The education in Book VII gives the mind the kind of access to reality described in Books V-VI.  Wisdom consists in this access, and under wisdom’s guidance the combined virtues are able to lead us as near to happiness as is possible for mortal men.
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