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1 

The Discourse: Importance of Ethics and Integrity in 1 

Ancient Greece and Modern Law 2 

 3 
This article undertakes to explain the importance of ethics and integrity in 4 
antiquity and ancient Greece. Drawing on the classical understandings of 5 
Socrates, Plato, and Aristotle, a comparison is drawn between the phenomena 6 
of ethics and integrity in ancient Greece and contemporary society. Here I 7 
argue that ethics and integrity bind the rules together. Therefore, ethics and 8 
integrity exist by sovereign natural rights. Consequently, sovereign natural 9 
rights shape actions and attitudes which follow the decisions and judgements of 10 
what is right or wrong, according to the disposition of the legal and governance 11 
systems. Finally, this article concludes that the fragmentation of modern society 12 
is the result of the destruction of ethics and integrity. Thus, the disposition of the 13 
modern world has led to the death of ethics and integrity in societal formation. 14 
It shall be said, then, that the legal and governance systems must be guided by 15 
ethics and integrity. These should remain in the systems without the distortion 16 
or fragmentation of the legal and governance rules in society. 17 
 18 
Keywords: Ethics, Integrity, Virtue, Philosophy, and Law  19 

 20 

 21 
Introduction  22 
 23 

To demystify the idea of the composition of Socrates, Plato, and Aristotle’s 24 

discourse as the beginning of the constitution of ethics and integrity, it is equally 25 
important to dive into the structure of knowledge in conception and practice. 26 

Knowledge is derived from thoughts, and language is a composition of thought 27 
and knowledge.

1
 Therefore, in the building blocks of knowledge, the composition 28 

and construction of the sentence are important to transcend the boundaries of 29 

theory and practice.
2
 Methodologically, the composition of knowledge is based on 30 

the construction of sentences, which extend beyond the normal daily patterns of 31 
life. Therefore, through knowledge and languages, the concept of discourse came 32 
about.

3
 Through the concept of discourse, we can investigate the nature, process, 33 

scope and application of ethics and integrity in Socrates, Plato, and Aristotle’s 34 
writings.

4
 This leads to the question what is discourse? And why was discourse an 35 

important line of inquiry in ancient Greece? 36 

The concept of discourse can be traced back to the 19
th
 century. The word 37 

came from the Latin word ‘discursus’, which is translated into the word 38 
conversation.

5
 However, the meaning of the word discourse as a conversation 39 
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could be seen as a simple interpretation of the symbolic word. Therefore, the word 1 

discourse goes beyond a simple translation to the word conversation. In ancient 2 

Greece, the word discourse carried a number of significant meanings. We can 3 
deduce from the ancient Greek approach that the word discourse meant a method 4 
of investigation or an enquiry into the philosophical meaning of a phenomenon or 5 
an objective form of existence.

6
 Accordingly, the word discourse became the 6 

requisite of the perfect quest for knowledge and the development of philosophy in 7 

ancient Greece. Another possible way we could conceptualise the word discourse 8 
is to see it as a definite process of finding the truth. Hence, to turn a concept into 9 
knowledge, we must enlighten the faculty of the mind by reflecting on the process 10 
of engagement and the analysis of the various parts of a phenomenon. 11 

In common with the principle of discourse in ancient Greece, inquiry distorts 12 

the normal formation of thoughts and concepts. Therefore, dialectical ingenuity is 13 
achieved by questioning and explaining the normal forms of existence and societal 14 

conduct. Applying the method of discourse, simplicity is achieved by revealing the 15 
true meaning of a substance, while eliminating the unnecessary or false 16 
precisions.

7
 We can assume that discourse as a method of investigation places 17 

much emphasis on the real meaning of substances by disregarding the superficial 18 

elements that obscure the real development of knowledge. In this respect, 19 
discourse verges toward the development and advancement of knowledge; thus, 20 

through this dialectical ingenuity, processes are made evident. In this conceptual 21 
understanding, a discourse becomes the process of stripping the outer layers of a 22 
substance to reveal the accurate truth about its form and expression. An adequate 23 

conclusion can be reached in this conception, partly because discourse is 24 
concerned with the primary principles which are the basis of philosophical 25 

diversity and inclusion. Therefore, philosophy is found in discourse not only in a 26 
language singularly deduced to explain the foundation of all premises. I shall 27 
attempt to complete this point by conceptualising that this method gives a 28 

universal process of communicating ideas without passing through the sphere of 29 
difficult particularities.

8
  30 

Carter (1993), for example, observed one of the many meanings of the word 31 

discourse. The author divided the meaning of discourse into two parts. The first 32 
related to the themes or the method of language used to contemplate contexts. In 33 
this instance, therefore, the method can be related to philosophy, politics, religion 34 
or any other form of substance that gives meaning to a thing said or done. The 35 
second part of the word discourse was attributed to the word spoken. Though the 36 

text is used to illustrate what is written, it does not affect the conceptual 37 
explanation of the context of the word discourse in this instance.

9
 Nonetheless, 38 

Carter did not provide a detailed account of the different meanings of the words 39 
text or discourse. However, this point is not apparent in most of the literature that 40 
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discusses this philosophical context. I will attempt to further the discussion here by 1 

saying that distinguishing does not affect the substance of the concept of discourse. 2 

This is because discourse allows us to discover the true meaning of a phenomenon 3 
and its interaction with society. Therefore, discourse reveals what must be known 4 
and is known to the individual. Within these parameters, in the effort to understand 5 
what a phenomenon may conceal or hide, the resource of discourse stimulates the 6 
mind to reveal the pattern of truth in all probability.  7 

Furthermore, Nunan (1993) observed that the two concepts are not distinct 8 
from each other. This is partly because they are used interchangeably and in many 9 
instances are treated separately. This seems to follow Carter’s point on the 10 
correlation between the words text and discourse. Respectively, when one 11 
observes the point of analysis in these two authors’ claims, there is a correlation 12 

between the composition of the process and the substance being investigated if this 13 
method is used.

10
 A point to note here, is that this method of investigation is used 14 

to establish the important distinction between the traditional concept of a sentence 15 
and the critical analytical patterns of language used in the examination of a 16 
phenomenon. It is possible to assume that discourse is the natural pattern of 17 
language used in philosophical investigation. Therefore, the emblematic method of 18 

discourse and its process is drawn out from the individual examining the form and 19 
substance of his own understanding of the phenomenon and its interaction in 20 

society. Through discourse we learn about the phenomenon, we are able to read 21 
into a substance, and we build a universal concept that helps explains the order of 22 
things.  23 

In connection with this point, Trask (1999) explained the distinctiveness of 24 
the discourse method. The author concluded that this method was not connected to 25 

the speaker or the writer. However, the word discourse was associated with oral or 26 
written debates developed by two or more people. When we conceptualise the 27 
notion of discourse according to Trask, we arrive at the conclusion that this 28 

method is solely for investigation and the analysis of a substance.
11

 This is true to 29 
some degree, as discourse explains the diversity of the phenomena by which all 30 

interactions of society are conceptualised. Therefore, discourse allows us to give 31 

an interpretation of a substance according to our conviction and the understanding 32 
of the diversity of all things. As we look at the process and context of discourse we 33 
see a diverse concept that, whether we know it or not, simplifies our understanding 34 
of things and how these are reflected in societal conduct.  35 

Therefore, it is possible to assume that the notion of discourse contemplates 36 

two approaches; the first is the language used and the second is the method of 37 
discourse. These two approaches, thus, produce the formal approach and the 38 
functional approach to the investigation of a phenomenon. Schiffrin in particular 39 
uses these two approaches in producing her examination of ‘the study of language 40 
use above and beyond the sentence’.

12
 The author goes further to explain that the 41 

formal or structural trend is the first step in attempting to demystify the approaches 42 

to discourse. In this understanding, the notion of discourse is an attempt to explore 43 
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the various patterns of language in an analysis by focusing on the substantive part 1 

rather than the whole sentence. This may also follow Schiffrin’s findings on this 2 

point.
13

 According to Schiffrin, discourse is just a form of a higher level of 3 
language in the hierarchy of sentences. This hierarchy of sentences seems to 4 
follow Harris’s work on the theory of discourse. Harris seems to point to the 5 
internal composition of discourse. She observes that the utilisation of discourse in 6 
the depiction of language is a process of creating internal structural associations 7 

with the levels of discourse in an investigation. This association explains the 8 
formal links within the discourse.

14
 Likewise, there is what the author refers to as 9 

the functional perspective. This functional perspective is associated with 10 
intrasentential connections, as well as language use. These two points are valid in 11 
theory and practice, partly because discourse in these settings may cause a person 12 

to develop what may be defined as philosophic knowledge. 13 
Brown and Yule's (1983) theory seems to follow Schiffrin’s and Harris’s 14 

explanations of discourse in this setting. It is possible to hypothesise that the 15 
notion of discourse helps the thinker to deduce the high part of a substance. 16 
Therefore, to achieve a meaningful dialogue in philosophy the method of 17 
discourse helps produce the meaning of the known and the unknown. Van Els et 18 

al.’s (1984) views contribute to this point and contest that ‘the study of language in 19 
context will offer a deeper insight into how meaning is attached to utterances than 20 

the study of language in isolated sentences.’
15

 I am, therefore, of the view that 21 
discourse does not allow us to accept an explanation of a phenomenon at the face 22 
value. It allows us to search for the hidden agendas and motives which are 23 

invisible to the observer but are capable of altering the substantive meaning of 24 
what is known and unknown. If we are able to use the concept of discourse 25 

instinctively to regard all phenomena as the outer space of hidden truth, we will 26 
make great strides towards rationalising the entire nature of rules and laws. 27 
Discourse provides a process for the observer to begin to know the diversities and 28 

the inclusivities of all substances in the process of thinking.  29 
An assumption exists that discourse assembles the thinker’s mind on the 30 

variables of the attribution and deduction of the meaning of a substance. However, 31 

it is also adequate to question the validity of this approach in the 21
st
 century of 32 

knowledge-seeking. Partly, this is because in the traditional sense, discourse is a 33 
linguistic formal or functional language used in the exploration of phenomena. 34 
Therefore, this concept is associated with a process of truth-seeking in ancient 35 
times. Hence, if we are to arrive at a method that conforms to the 21

st
 century of 36 

truth-seeking, how can we determine the use and effect of this method in 37 
producing modern outcomes? The answer to this question can be found in the 38 
knowledge of the language being used. It can be assumed that rationalisation and 39 
the deduction of truth are not exempt from the scientific method of knowledge 40 
development in the 21

st
 century. Perhaps a scientific method of truth-seeking 41 

might be derived from the principle of discourse. Thus, discourse in modern terms 42 
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is a step to the comprehensive truth of a phenomenon, such as law and policy, 1 

which does not exist in most forms of modern methods. It must be sought for 2 

through a vigorous application of the method of discourse in deducing the 3 
diversity of truth-seeking. I shall endeavour to systemise that discourse is capable 4 
of comprehending a single absolute fact, which is necessary to produce the exact 5 
procedures in society. Thus, discourse unfolds the relationship between the known 6 
and the unknown into a philosophical principle. It is then conceivable that 7 

discourse by its deduction creates societal forms and substances for the 8 
investigator.  9 

For instance, Socrates, Plato, and Aristotle used discourse as a method of 10 
dialogue in the process of truth-seeking.

16
 When close attention is paid to the 11 

interactions between Socrates, Plato and Aristotle, it becomes apparent that the 12 

method of discourse was a process used by these philosophers to respond to 13 
philosophical challenges. Take, for example, that Socrates used short questions 14 

and answers to address the issue of virtue. The method of discourse allowed 15 
Socrates to deduce an alternative and better course of action in his approach to 16 
truth-seeking.

17
 Socrates was able to provide a new explanation of virtue within 17 

his process of short questions and answers. A new reference to Socrates’ quest to 18 

understand the meaning of virtue was established by simply asking what virtue is. 19 
Even though Socrates and Protagoras in the previous interactions attempted to 20 

address the issue of virtue, the short question and answer method led to a renewed 21 
investigation into this concept and its importance in society.

18
 It is possible to 22 

assume, therefore, that, the previous interaction not only failed to provide an 23 

adequate account of what virtue is, but it also failed to include the composition of 24 
virtue in the discussion. Hence the interaction resulted in a vague explanation of 25 

the concept of virtue.
19

 Discourse in this understanding can be devised to deduce 26 
almost any desired phase of reason or philosophy. Through the use of the 27 
emblematic method of discourse alone, the abnormality can be ratified and 28 

subnormality raised to a normal state of knowledge. Socrates, therefore, was able 29 
to discover the true meaning of virtue through questioning the true substance of 30 

the state of character, and the evidence produced by the source.
20

 31 

Nevertheless, Socrates’ discourse did not provide everything we needed to 32 
know about virtue. It paved the way for Plato to elaborate on the underlying 33 
differences in his discourse on the issue of virtue.

21
 What is important to 34 

conceptualise here is that Socrates and Protagoras’ discourse led to the notion of 35 
quality of virtue. They arrived at this point by examining the physical evidence of 36 

virtue and, for example, whether it could be taught or not. If it could be taught, 37 
how could it be taught in society? The answer to this question is rather difficult for 38 
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them to contemplate in the substance of their discourse. Therefore, they were not 1 

able to provide an accurate distinction between the features that make virtue an 2 

important principle of society or human beings per se. The issue with this lack of 3 
distinction, however, is not associated with the discourse but is rather the result of 4 
a lack of crucial information on the concept of virtue. Likewise, this lack of 5 
information distracted from the quest to find from it the proper course. A possible 6 
way this issue should have been resolved was by first investigating the 7 

composition of virtue, and what was the true form and substance of virtue, before 8 
seeking to discover whether it was indeed possible to teach virtue or contemplate 9 
it. Socrates and Protagoras’ discussion took the middle ground approach to this 10 
problem. As a consequence, the investigation took a wrong turn from the start of 11 
the discourse, which led to their misconstruction of the philosophical meaning of 12 

virtue. Therefore, as far as the dialogue is concerned, Socrates’ view on virtue is 13 
problematic in its form and substance. It can also be assumed here that discourse 14 

does not only provide meaning to a phenomenon but it also exposes the 15 
irregularities associated with the interpretation of philosophical concepts.  16 

In terms of our present analysis, the deficiency in Protagoras’ inquiry into 17 
virtue is not the discourse or the process of questioning the substance itself. The 18 

doubt is in the underlying view of whether virtue can be taught in society. 19 
Accordingly, a reasonable proposition here is to understand the aim of the 20 

discourse in different conceptual settings. Likewise, Socrates’ presentation in the 21 
discussion with Hippocrates is not compelling.

22
 It is possible to deduce from 22 

Socrates’ conversation with Hippocrates that there is an element of naivety in 23 

Protagoras’ skills and ability to stimulate the mind to arrive at philosophical 24 
reasoning. This point holds true; if one applies his/her point of discourse with the 25 

sophist, they will arrive at the conclusion that there is an element of disparity in the 26 
approaches. In other words, without the proper knowledge and skills, Protagoras’ 27 
teaching may have affected the way we approach philosophical phenomena, just 28 

as bad theory affects policy and societal formation. Therefore, discourse allows an 29 
emblematic method to express the true fact, and from the realisation of this fact 30 

new explanations for the creativeness of a substance emerge. Discourse is a 31 

peculiar response and the process of understanding a phenomenon through the 32 
borders of language for the expression and explanation of thoughts through the 33 
power of questioning. 34 

I will complete this part by illustrating that discourse set the reaction in which 35 
the philosophy of forms or patterns that are not yet known can be scrutinised. 36 

Take, for insistence, Zeno, who was of the view that reality could only be 37 
quantified as a wholeness, which was changing constantly and in permanent 38 
flux.

23
 What is interesting in this dialogue is that it is always been assumed that 39 

Parmenides’ and Zeno’s concepts are associated with reality as one thing. 40 
Therefore, when we view the philosophical path of Parmenides and Zeno, we are 41 

contemplating all reality as one thing. The point of the discourse here is that 42 

Parmenides and Zeno accepted all reality as inseparable. Plato on the other hand 43 

addressed Protogroras in his discourse on the measure of all things. Protagoras saw 44 
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reality as a compound process that led to relativism.
24

 From this discourse, the true 1 

meaning of reality is fanciful and likened to a cleverly drawn picture. It is, thus, 2 

established by these philosophers that reality may but slightly resemble the unity 3 
of all things. The physical appearance is still part of the non-physical appearance if 4 
one conceptualises this point in modern language. The discourse method helps 5 
with the discerning of philosophical ideas into simple physical explanations of life 6 
and societal formation. So discourse is employed throughout the process of 7 

philosophical challenge, for by it two definite ends are achieved.
25

 8 
Aristotle’s rhetoric is another example of discourse as a method of truth-9 

seeking. In this conceptual approach, Aristotle’s way of structuring rhetoric and 10 
reasoning has its foundation in the principles of discourse. Through rhetoric, 11 
Aristotle is able to create technê, which is the basis of conceptualising reasoning in 12 

the theory of language.
26

 However, Aristotle’s rhetoric is not exempt from 13 
scrutiny; for example, some critics accused him of following the sophistry method 14 

of persuasion within a philosophical discussion. In an attempt to review this 15 
criticism, the inconsistency in Aristotle’s approach does not illustrate a 16 
fundamental gap in his method of reasoning. However, it should be assumed that 17 
his approach correlates with the UnPlatonic explanation of the language developed 18 

by Aristotle regardless of his support for the Platonic paradigm of alêtheia.
27

  19 
It is possible to conceptualise that Aristotle’s emphasis was not on Plato’s 20 

forms, but on the concept of truth-seeking as a method that is an examination that 21 
enhances the Greek philosophical way of thinking about a substance and its link to 22 
society and conducts. Therefore, Aristotle’s rhetoric is an endorsement of his 23 

approach to truth-seeking. This is evident in his introductory chapters of Rhetoric, 24 
where he stresses that the aim of rhetoric is to illustrate the facts, ‘what is or is not, 25 

what has or has not happened’.
28

 By this method, Aristotle is able to construct a 26 
discourse through the mode of question and answer in order to arrive at the core of 27 
the issue. Rhetoric, therefore, is a secondary method of association in philosophical 28 

discourse by which the mind is able to conceptualise and deduce a phenomenon 29 
into an objective analysis. Therefore, the nature of Aristotle’s rhetoric is to assume 30 

the nature and expression of reasoning to a ceaseless establishment of societal 31 

structures and forms.
29

 32 
However, it is possible to also see that according to the principle of language 33 

as a mode of expression, rhetoric undermines the validity of this thought. 34 
Likewise, Aristotle’s contention and analyses on the particular aspect of rhetoric 35 
may also undermine the language of expression. On a conceptual level, the 36 

construction of the traditional opinions demonstrates language to be a composition 37 
of, and not solely a secondary course of, the subject or a substantive fact. On this 38 
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theoretical point, Aristotle did not advance his position on this point nor explicitly 1 

address the course of its permeation in reasoning.
30

 This gap may lead one to 2 

question this approach as a substantive method of philosophical reasoning. Thus, 3 
Aristotle’s rhetoric may have the tendency to turn philosophical reasoning from a 4 
consideration of truth-seeking to cherishing the baseless notions of needless 5 
questions and divisions. While discourse enables endless philosophical reasoning 6 
and construction, its significance is in its ability to deduce vibrant knowledge and 7 

develop the principles humanity concerns itself with. In Aristotle’s rhetoric, the 8 
question becomes how to choose the proper fork or frock for a formal banquet. In 9 
this respect, it is important to rest the mind upon the pettiness of accomplishment 10 
of thoughts and representation, until the natural state of the substance is achieved 11 
in its conceptual form. However, one should not be very excited by the 12 

insignificant and bewildering point in Aristotle’s rhetoric, which is oblivious to the 13 
deficiency and gap created by its lack of tangibility and mediocrity. 14 

In addition, Aristotle’s programmatic end to his reasoning may have hindered 15 
him from either viewing or understanding the problematic aspects of his rhetoric. 16 
However, Rhetoric invites us to examine the argument in a way that discloses the 17 
significant patterns of power in language. The power of language, therefore, 18 

through validation and experiment produces the reality that we sort to represent in 19 
our discussion.

31
 Also, while we recognise this method of language construction as 20 

a modern form of reason, it is deeply ingrained in the former conception of 21 
language in the West. However, its diminishing is partly due to the strong legacy 22 
of Platonism. This legacy impacted Aristotle and his work throughout his lifetime.  23 

For truth-seeking, we may acknowledge that something is called a tree; this may 24 
be because we conceptualise it to be a tree by ourselves. Therefore, the meaning of 25 

a substance is subject to the application of the appropriate language to describe its 26 
meaning and form. When attempting to examine a substance via Aristotle’s 27 
rhetoric, the philosopher’s mind is confronted with nothing but the limitation of 28 

languages and the constant strangling of a combination of terms. As the 29 
philosopher passes through the different aspects of discourse, he/she must come to 30 

terms with all the relatively inconsequential views concerning the substance 31 

investigated. In this instance, it is possible to assume that through further 32 
investigation of the substance the philosopher will begin to reveal the inner 33 
constitution, and with constant inquiry, he/she may be able to discriminate the 34 
false from the real. The truth is revealed not by the language but by the method of 35 
inquiry and reasoning. Yet, the mystery of the false and real which expands 36 

throughout the discourse is what must be discovered and developed. Therefore, the 37 
purpose of this article is to explain the importance of ethics and integrity in 38 
antiquity and ancient Greece in the philosophy of law. Drawing on the classical 39 
understandings of Socrates, Plato, and Aristotle, a comparison is drawn between 40 
the phenomena of ethics and integrity in ancient Greece and contemporary society. 41 

Hence, the remainder of this article will focus on the examination of Socrates’ 42 
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discourse on virtue, and Plato’s and Aristotle’s discourse on ethics, in order to 1 

deduce its importance to the philosophy of law.  2 

 3 

 4 
Socrates Discourse on Ethics 5 
 6 

The rule of law and international law must move rhythmically and 7 

majestically upon the themes of ethics and integrity. Therefore, a possibility arises 8 
in the harmony between the rule of and international law to be a sum in a single 9 
thought of the principles of ethics and integrity.

32
 This means that our conception 10 

of obedience to the law deserves consideration in the principles of ethics and 11 
integrity. To contemplate the universal principles of the rule of law and 12 

international law is the beginning of understanding what informs law and 13 
behaviours in society. Ethics and integrity reveal the discipline whereby a person 14 

is rendered capable of appreciating the principles of the rule of law and 15 
international law.

33
 Through ethics and integrity, the rule of law and international 16 

law are made susceptible to their principal impulse. This point can also be traced 17 
back to the ancient discourse on virtue.

34
 However, modern theories of ethics 18 

unintentionally depart from this point of the discourse to some extent. History does 19 
not provide an adequate account of the foundational principles of Socrates’ points 20 

on virtue.
35

 The deficiency in this approach reflects on the lack of observation in 21 
obedience to the law and how society conducts itself in the contemporary world. 22 
Of course, there may be a good reason for this lack of reflection. My belief is that 23 

Socrates is the father of ethics, and that he is the one who inspired the foundation 24 
of logical moral life, which has continued to influence modern society.  25 

Socrates’ point on virtue was guided by his quest to understand the meaning 26 
of injustice or, in other words, the avoidance of injustice

36
 In line with Greek 27 

tradition, ethics as the composition of virtue was built on the concept of evil and 28 

injustice. Both occur when the general patterns of accepted virtues are not 29 
observed in the behaviours and conduct of society. This was the point Socrates 30 

attempted to clarify and depart from. In the general discourse of Socrates, the 31 

concept of virtue is less discussed (he did not understand the true form of virtue). 32 
What he attempted to demystify was the meaning of evil and justice.

37
 In this 33 

understanding, it is possible to conclude that for Socrates virtue was not his 34 
problem; his main concern was wrong or wrongful conduct. Therefore wrong or 35 
wrongful conduct is the basis of Socrates’ ideological concept of ethics. His 36 

philosophy is based on ‘neither to do wrong or to return a wrong is ever right, not 37 
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even to injure in return for an injury received’ (Crito 49d).
38

 The philosophical 1 

question here is what is wrong? Can we determine what is wrong if we do not 2 

know what is right or what is virtue? In determining this position, Socrates was of 3 
the view that ‘every act is wrong with whose agent I cannot go on living 4 
together.”

39
  5 

Therefore, Socrates’ point is that wrong conduct is what makes the person 6 
detached from its principle. A note of caution is due, as this point could imply 7 

subject reflection and action according to a person’s own conviction. This 8 
subject’s reflections and actions according to a person’s own conviction became 9 
part of the classical theories of the Sophists. The introduction of this concept might 10 
hold true because the existing state does not determine a person’s course of action, 11 
or deem them being wrong. Conduct or action is a reflection of a person’s internal 12 

conviction. Therefore, the Sophists including this notion as part of their view of 13 
virtue is a valid point that is worth considering in our understanding of Socrates’ 14 

approach to the meaning of wrong.
40

 If this point of discourse is streamlined with 15 
Socrates’ explanation of wrong, it is possible to assume that Socrates is indeed a 16 
Sophist. However, in the pattern of a general Sophist discourse, a reputable 17 
presumption may exist in Socrates’ conviction and his explanation of wrong. 18 

Therefore, we can assume that Socrates lacked a positive conviction in accordance 19 
with the pattern of the Sophists. The conviction he may have had must have been 20 

negative, which is the conviction that a person should do all in their capacity to 21 
avoid wrong conduct. He reached this position because he believed the avoidance 22 
of doing no wrong was in line with the inner harmony of the person. Therefore, 23 

according to Socrates, avoidance of doing no wrong was the criterion for 24 
determining conduct.  25 

If we could contemplate Socrates’ and the Sophists’ approach to the 26 
philosophy of wrong, in things which are considered as conduct or behaviour, we 27 
may reflect on the formation of wrong or the constitutions of wrong.

41
 Both 28 

Socrates’ and the Sophists’ points are valid in terms of our understanding of wrong 29 
and conviction. However, for one to arrive at this point requires a careful inquiry, 30 

which leads to learning what is wrong in accordance with the true nature of all 31 

convictions and actions. This point can also be explained in our conceptual 32 
understanding of the rule of law and international law.

42
 For example, what 33 

formed the concepts of the rule of law and international law? How can the theories 34 
of the rule of law and international law pierce the openings of all societal 35 
structures and the formation of governance? What criteria are used to determine 36 

the presence of the rules of law in all legal frameworks? What criteria are used to 37 
determine international law in state compliance? Attempting to answer this 38 
question may help bring us back to the foundation of all principles and 39 
governance. It will also help to convey rational thinking before any court of law or 40 
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societal structure. Therefore, I am convinced that sovereignty of the rule of law 1 

and international law cannot be achieved without the presence of virtue. This is 2 

because the concepts of the rule of law and international law lack sufficient moral 3 
intelligence to administer the affairs of society, let alone those of the international 4 
sphere. Times have changed since those golden years when we saw the rule of law 5 
and international law as absolute principles of governance.

43
 What matters now is 6 

if we can concern ourselves with the effectiveness of these principles. 7 

Moving on, when it comes to Socrates’ discourse and his contribution to 8 
ethics, history unintentionally neglects him as the founding father of virtue, 9 
leaving his contributions in the field of ethics uncertain and obscure. There are 10 
varieties of evidence to support this claim. However, due to the fragmental nature 11 
of this observation, it is often difficult to correlate the various testimonies together. 12 

As a result, the two most prominent authorities on ethics are Xenophon and Plato, 13 
overlooking Socrates’ important contributions.

44
 Likewise, most of the 14 

philosophical concepts deduced from the discourse of ethics are often framed in a 15 
theoretical agreement between Xenophon and Plato.

45
 Though Xenophon and 16 

Plato are historically recognised as the authorities on ethics, it is adequate to 17 
conclude that Socrates’ personality and characteristics exerted much influence 18 

around ethics and society in general. Socrates’ personality and characteristics can 19 
be observed in his self-control and temperate attitude, which made him resolute in 20 

his discourse and conduct, and his devotion to the general good, not politics. 21 
Private conversation and debate were where Socrates was able to demonstrate 22 
commitment and dedication to the discussion of mind and the concept of moral 23 

insight. Socrates’ approach to philosophy and reasoning appealed to young men; 24 
this was particularly important to him because his focus was to address the issue of 25 

ethics among that segment rather than engage in scientific speculation that other 26 
Greek thinkers sought to further. However, when it comes to examining the extent 27 
and scope of ethics in its substance and form, it becomes clear that solid 28 

personalities such as the Socrates of Plato and the Socrates of Xenophon are 29 
diverse in statement but not fact.  30 

Of course, modern scholars and thinkers have a clear and adequate 31 

understanding of Socrates. However, the descriptions of Socrates came from Plato. 32 
By utilising his talent as a thinker, he was able to further the path of Socrates.

46
 If 33 

Plato had created his own image and a portrait of his own approach to ethics, 34 
questions may have arisen about the nature and quality of his philosophy. 35 
Consequently, it becomes apparent that in an attempt to examine the main source 36 

of ethics, we must start with an analysis of our knowledge of Socrates and where 37 
this knowledge originated from.

47
 Socrates’ approach to ethics and philosophical 38 
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discourse has brought opportunities for educational inquiry into the conduct of 1 

present-day people. Socrates’ ethics and philosophical discourse help us develop a 2 

better understanding of every problem we face and encourage us to find a better 3 
process of learning at the intersection of policy and paradigm shift.  An impressive 4 
educational discourse and organisation is one that helps develop a better 5 
knowledge and understanding of the problems confronting society and its social 6 
structures. Through the principles of Socrates, the spirit of wisdom is installed in 7 

the philosophical discourse of society. To us, ethics is still but a word deduced 8 
from a moral principle, which truly implies all that is noble and compliant, all that 9 
is good and beautiful, and all that is true about the rule of law and international 10 
law. Yet how far do the principles of the rule of law and international law fall short 11 
of the promise; how vast is the interval between the implication and the fact?  12 

The ethics which society lived by and which they have preserved as the 13 
highest principle through the Dark Ages have been reduced to meaningless, 14 

shallow and superficial paradigms in the modern age. Therefore, ethics in the 15 
modern age must seek the meaning of the rule of law and international law; it must 16 
be sought and perfected with the conventional wisdom of the moral conduct of 17 
society, otherwise the rule of law and international may fail in substance and form. 18 

We live in an age of violations of the rule of law and international law; however, 19 
ethics provides the philosophical principle required to avoid the difficulty of the 20 

problem. 21 
Going back to our present discourse on Socrates' concept of virtue, 22 

knowledge is an important component of his determination on this point. This 23 

opinion can be broken down into three metaphysical aspects; the first is that all 24 
living patterns of life are good in their conception, the second is observed in his 25 

question of whether anyone knows what is good and if this good can be achieved, 26 
and the third is if we can conceive the goodness in someone, if so then does this 27 
mean they will do what is good, because the assumption is he/she will aim at 28 

achieving the ultimate goal of all things, which is being good.
48

 A point of 29 
digression that should be noted here is, can these metaphysical questions be 30 

attributed to the way we question the validity of the rule of law and international in 31 

the present discourse of legal systems and governance? I doubt that this concept of 32 
virtue may be attributed to the behaviour of actors and individuals in the legal and 33 
governance worlds today. Therefore, by this conceptual question, we could say 34 
Socrates' metaphysical inquiry is valid in the discourse of the rule of law and 35 
international law because both lack the presence of virtue. However, Socrates' 36 

opinion on moral virtue is contrary to the consensus of society in the argument put 37 
forward by Aristotle.

49
 However, if Socrates' opinion is valid, then why do 38 

knowledgeable people break or violate the social norms of society? Why do actors 39 
who advocate for the rule of law and international law behave contrary to these 40 
norms? Why is there a deficiency in their knowledge and conduct? This question 41 

requires scrutiny. Could it be Socrates may have got it wrong? Could it be that it 42 

might not be true that every vice is the consequence of ignorance, and all (moral) 43 

                                                           
48

Gregory Vlastos, ‘The Philosophy of Socrates: A Collection of Critical Essays’ (1980). 
49

George Scott Gravlee, Contemplation and the practical life: A study of Aristotle's "Nicomachean 

Ethics" (Stanford University 1996). 



2023-5256-AJMS-MDT – 6 APR 2023 

 

13 

virtue is the consequence of knowledge? This leaves a gap in Socrates' approach to 1 

the composition of knowledge and virtue.
50

 What can be said, though, is that 2 

without the concept of virtue, compliance or respect for the rule of law and 3 
international becomes simply an impossible achievement in the present-day 4 
world?  5 

Socrates on numerous occasions insisted that he knew and taught nothing. In 6 
addition, he was of the opinion that for a person to achieve virtue or to be virtuous, 7 

they should be in possession of particular knowledge. In this understanding, 8 
Socrates established that an important component of virtue was knowledge. These 9 
two opinions may lead us to assume that Socrates himself could fall outside this 10 
category. This is partly because by denying the existence of knowledge in his 11 
discourse, he was not in a position to possess virtue. Knowledge cannot be 12 

achieved without virtue, nor can virtue be achieved without knowledge, according 13 
to his philosophy.

51
 Clearly, this conclusion is problematic theoretically and 14 

practically. For instance, Socrates appears to possess what I call knowledge in its 15 
substance and form. Therefore, this position cast a dark cloud on Socrates’ view 16 
on the correlation between knowledge and virtue because he claims to know 17 
nothing. Likewise, Socrates’ conclusion on virtue being knowledge appears to 18 

depart from the argument of the weakness of will, specifically of how when a 19 
person knows the better course of action but picks the worse one. Therefore, when 20 

one attempts to conceptualise this viewpoint, the outcome of this philosophical 21 
discourse is problematic. So can it be said that Socrates lacks virtue? A probability 22 
may arise that the apparent omission of virtue in Socrates himself may be 23 

disastrous to his philosophy, as well as to the primary objective of his ethical 24 
consideration.

52
 Though Socrates’ position may lead to some deficiencies in his 25 

approach to the issues of knowledge and virtue, his position on virtue is not 26 
compromised in my analysis of its importance in a person’s behaviour and societal 27 
conduct. I will advocate that the good in Socrates communes with the virtue in his 28 

own understanding, and both share in the common felicity of knowledge. 29 
Therefore, Socrates’ philosophical approach is neither problematic nor disastrous, 30 

as his approach to discourse might be based on what he sees, what he senses and 31 

how he feels. Thus, he comes into possession of knowledge of all kinds, without 32 
specification. In my view, this leads him to impart onto others the inferior part of 33 
himself, the sphere of ignorance.  34 

The part of the Socratic discourse that points to his own claim to know and 35 
teach nothing sheds little light on what this concept actually means in practice. 36 

Let’s take for example how in one of his discourses he stated ‘I am very conscious 37 
that I am not wise at all’ (21d). Additionally, he observed that if ‘anyone says that 38 
he has learned anything from me … be assured that he is not telling the truth’ 39 
(33b) and ‘neither of us knows anything… I do not know, neither do I think I 40 
know’ (21d). Discussing with Meno the notion of virtue, Socrates insisted that 41 

‘I… am as poor as my fellow citizen in this matter and I blame myself for my 42 
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complete ignorance about virtue’ (Meno 71b).
53

 Meno’s prompting of Socrates on 1 

his inconsistency leads to his latter statement that ‘I am more perplexed than 2 

anyone when I cause perplexity in others’ (Meno 80c). This sensitive dialogue 3 
may have led some authors to conclude that Socrates’ concept of knowledge and 4 
virtue has an element of weakness, specifically in correlation to the timing of his 5 
death. However, I conclude that Socrates’ insistence on not knowing in this 6 
discourse, in particular, does not show he lacks knowledge or does not know 7 

anything. Socrates, indeed, possesses knowledge of the true conceptual 8 
understanding of virtue. Socrates’ attempt to construe himself into a noble person 9 
in society is his example of living a life of virtue. His virtue is employed in his 10 
understanding and approaches to the life of the good. Therefore, Socrates’ 11 
knowledge may be summarised in a single point of view of virtue. Socrates, by 12 

stating his lack of knowledge, is clothing himself with the unfamiliar terms of the 13 
familiar mind of the people. This enables him to grasp the discourse with a certain 14 

measure of accuracy and precision of the unknown.  15 
The issue though for Socrates is that people may misconstrue his 16 

interpretation of what constitutes virtue and knowledge. It could be that some 17 
people may find their own interpretation of what is wrong. Therefore, not having a 18 

virtue may not mean a bad conscience despite their bad deeds.
54

 This is contrary to 19 
Arendt, who on some occasions seems to suggest a remedy for reckless behaviour 20 

is thinking in itself, but Socrates on the other hand presents a distinctive view on a 21 
remedy: mocking.

55
 So, if we observe the differences in Socrates’ view on 22 

‘remedy: mock’, then it is likely that not a single Athenian had a good conscience, 23 

and even if they did, this would be subject to reproach. This is not because 24 
possessing such a conscience is bad, but it is partly because a good conscience 25 

should be bestowed on a person. The person must prove himself in the face of 26 
adversity; thus, it is bestowed because the person has exposed themselves to the 27 
possibility of a bad conscience but choose an alternate path. In accordance with 28 

Socrates’ opinion, there are three possibilities to avoid a bad conscience (‘lyreour 29 
of tune’). We can avoid a bad conscience by living and failing to acknowledge its 30 

existence (this is the worse path) or departing from the true nature of the mind 31 

without further scrutiny. The right way of avoiding a bad conscience is to develop 32 
a close and intimate understanding of it. This means that we must acknowledge it 33 
exists, we must be extremely conscious of its presence, and be ever conscious of 34 
its possibilities and pressures. This is Socrates’ conclusion on the issue of a bad 35 
conscience.

56
 Therefore, by recognising the ever-present possibility of bad 36 

conscience, we begin to build the foundation of ethics. On this basis, Socrates 37 
established the foundation of ethics on the recognition of the ever-present 38 
possibility of a bad conscience.  39 
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It is possible to assume that the person who has acknowledged this possibility 1 

is able to ask questions about what is good and what is right in their 2 

contemplation. I will infer that this might be the main reason why Socrates 3 
stressed that it was important to receive abuse from a ‘close relative’ if a person 4 
wants to pursue the good; it is, thus, important to be conscious of the experience of 5 
bad consciences. Consciously or unconsciously, addressing the question of what is 6 
good and recognising the ever-present possibility of a bad conscience shape and 7 

arrange the patterns of a person’s conduct, which comes into close contact with the 8 
scrutiny of society. Therefore, the ever-present possibility of bad conscience 9 
behaviours is caused by the contemplation of what is good and what is the natural 10 
order of things. All the natural patterns of bad conscience contain a force that is 11 
generated by a person’s own understanding of what is good. It is possible to reach 12 

the conclusion that Socrates’ view of wrong or the good may be referred to as the 13 
dream state of conduct where all actions can be reduced to their substantive value 14 

and measure. What is wrong or the good urges conduct to the universal acceptable 15 
familiar, and it creates and retains the principle of virtue throughout the person’s 16 
life. 17 

This conclusion is only possible if we examine Socrates’ discourse in this 18 

context. Equally, we can also attempt to correlate Socrates’ discourses about 19 
Daimonion, such as Apology 31d and 40a-b, Republic 496c, Phaedrus 242c-d, and 20 

Theatetus 151a
57

, and still arrive at the same conceptual conclusion. However, it is 21 
also possible to challenge this conceptual conclusion, partly because Socrates’ 22 
Daimonion does not encompass the moral element. Similarly, his inclusion of the 23 

intervention of a ‘divine insignificant occasion’ is also problematic.
58

 Sensibility 24 
may hold here. However, this can only be achieved if we consider that there is no 25 

moral element in Socrates’ life, because morality is the ultimate attainment. If this 26 
holds water, then it is possible to also conclude that the lack of morally insignificant 27 
events in the discourse may lead to the question of the extent and scope of a 28 

person’s view of wrong, for as Socrates pointed out, ‘who is any good at all’ 29 
should observe his action in the parameters of morality, ‘whether what he does is 30 

right or wrong’ (Apology 28b). It is possible to assume that morality is not an 31 

element that is sometimes eminent in a person’s contemplation or absent in the 32 
conduct of the person. However, Socrates is of the view that morality is present 33 
whenever a person behaves in such a manner, or even whenever he/she 34 
contemplates an action. I will agree with Socrates but will also differ in my 35 
opinion to some extent because a person must be conscious of the knowledge of 36 

morality before they can be aware of it. Without the consciousness of morality, it 37 
is impossible for a person’s action to be judged by his contemplation. Therefore, 38 
the consciousness of morality gives meaning to a person’s action according to the 39 
level of intelligence upon which they contemplate conduct. The purpose of 40 
morality is to uncover the limitation of a person’s action by continually emphasising 41 

the insufficiency of one’s own interpretation of what is wrong.  42 
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The important question here, though, is how to deduce the effective meaning 1 

of Socrates’ Daimonion.
59

 We can conceptualise the interpretation of Socrates’ 2 

Daimonion into three parts. The first is observing morality in the conscious 3 
contemplation of a person as a sign or a voice. The second is putting limitations on 4 
oneself, with this restriction correlating to the notion of the prohibiting of oneself 5 
from doing wrong. This deviation may prevent a person from pursuing conduct 6 
that he/she initially contemplated.

60
 Thirdly, the person deviates from pursuing 7 

conduct that would harm him/herself. However, the question remains, whom will 8 
this person be? Well in this sense, I will say that this is a person who contemplates 9 
or has a particular behaviour in their contemplation. Therefore, this person is 10 
someone who bears the action or conduct that has the ability to bring unpleasant 11 
experiences to him/herself. Observing this in line with Socrates’ opinion, even 12 

death, as it is conceived in the Apology, may be more beneficial to the person than 13 
the unpleasant experience. In this assertion, the only real unpleasant experience of 14 

the person is caused by the morally wrong action, signifying the manifestation of 15 
the divine sign in the person. On the other hand, Daimonion may be interpreted as 16 
a warning for the forthcoming conduct of a person through a close relative or 17 
associate. Socrates saw Diamonion as a divine sign and warning for forthcoming 18 

events or conduct, hence why he was not able to participate in the political life of 19 
the polis. A possible conception may arise here, participation in politics according 20 

to Socrates leads to unjust acts and outcomes. Therefore, in his view, Daimonion 21 
prevents him from engaging in such a service due to morally wrong actions. The 22 
point here, though, is not necessarily about Socrates Daimonion, but one of 23 

conduct that is wrong or immoral. Therefore, when one is confronted by wrong or 24 
moral, one must acknowledge the uncertainties of his or her nature. Approaching 25 

the issue of wrong in this manner will allow a person to give a correct 26 
interpretation of his or her conduct in the realisation of what is moral. Hence, the 27 
insufficiency of knowledge about morals may be evident at the moment the person 28 

is invited to reflect upon their conduct involving wrong. 29 
In a critical observation of Socrates’ Discourse and Daimonion, we may reach 30 

a dialectical reason that he places value on truth and truth-seeking. This two are 31 

central to his interpretation of virtue.
61

Accordingly, the insufficiency of 32 
knowledge about morals is the main obstacle to a person acquiring virtue. This can 33 
be said to be true because a person’s ignorance and/ or deception in nature, 34 
whether within self or others may lead to wrong conduct or action in the person’s 35 
behaviour. Hence, in order for a person to achieve an accurate path of virtue, 36 

which is deduced from the principle of good, is by first cultivate the habit to see 37 
the true nature of everything within and outside the world he/she lives. An 38 
implication of this might be that the person must seek to examine their relationship 39 
with themselves, with others and with the law. In this understanding then, morals 40 
require wisdom and virtue requires the knowledge of the objective truth of all 41 
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things in their substance and form. Therefore, if a person is able to achieve this 1 

state, we can say he/she is no longer ignorant and deceptive because he/she 2 

acquires objective knowledge of all things in their substance and form. In my 3 
contemplation, the main barrier to accurate obedience to the rule of law and 4 
international law is not becoming aware of sensible experiences and effective 5 
responses to such experiences, which may only be addressed or ratified through 6 
rational or logical use of the principle of rule of law and international law.  7 

Likewise, I will argue we should not confuse rational or logical thinking with 8 
the principle of virtue, partly because the former is sufficient until it becomes 9 
redundant in our inability to trust ourselves with the law. When virtue retires 10 
abashed in a person, this is a process of informing us unmistakably that we are 11 
incapable to comply with the law. In this sense, the paradox of virtue is that virtue 12 

does not exist, because we have already claimed that for which in our thinking is 13 
either we are incapable of obedience to the law or still searching for an alternative 14 

solution. Therefore, modern compliance with the concept of rule of law and 15 
international law

62
 is not for us to discover the fact but it is the effort to discover 16 

facts in legal principles, and there will be great circumstances when the truth of 17 
this may be apparent even though a contradiction might still bring contention to us. 18 

We must not follow the popular fallacy that we grow by changing the law outside, 19 
for the law must change within in order for it to achieve any substance.  20 

This is similar to the ironic discourse applied by Socrates. We must seek to 21 
advance the discourse but slowly when every new discovery of the concept of rule 22 
of law and international law is found. For the new discovery to be valid, it must 23 

contradict the one that has gone before it. This means every new scholar should 24 
give a contradictory view to his or her predecessor and every new discovery of the 25 

concept of rule of law and international must depend on the success on which a 26 
new paradigm is developed. A little mango tree may not change overnight into an 27 
almond while in the process of becoming a mango tree, nor change its original 28 

identity in the process of construction. Every law must evolve by a sequential 29 
process; it must not tear down previous conclusions to make way for a new one. 30 

Hence, the concept of rule of law and international law may not increase 31 

compliance or respect for the law from a single shoot of enforcement. It must be 32 
rooted in the previous moral concept developed over the years if it should position 33 
itself as the beacon of the truth.  34 

According to Socrates’ reasoning, virtue is part of one theme and the 35 
compound of virtues means that whoever possesses part of them shall possess all 36 

of them and it can also be said to the person who lacks part of virtue, may lack all 37 
of them.

63
 This can also be attributed to the concept of ethics and integrity, rule of 38 

law and international law. Since these principles are part of the same sphere, they 39 
become part of the same principal sphere and not the values. However, in order for 40 
one to understand this conceptual approach here, it is imperative to reason this 41 

from the principle of conformity and contraction, which simply means the 42 

conclusion depends on the realisation of virtue (ethics) and integrity as part of the 43 
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concept of rule of law and international law, which is purely moral principle. 1 

Therefore, by denying the existence of ethics and integrity in rule of law and 2 

international law we distort the whole pattern of obedience to the law. Since law 3 
and conventions are part of society and exist to regulate the conduct of the 4 
community, it is important to integrate ethics and integrity as part of legal rules 5 
and conventions. In this understanding, we must revolutionise our approach to the 6 
discourse on rule of law and international law in order to cause a fundamental 7 

social change and change the relationship between the law and society. However, 8 
the change must happen within and move toward the traditional structure of 9 
society and not against them.

64
 In this respect, rule of law and international may be 10 

capable of changing the opinions and conduct of the whole society as to what is 11 
perceived as compliance with the law. Therefore, the function of rule of law and 12 

international law cannot be expressed and taught in the community without the 13 
knowledge and acquisition of virtue.

65
  14 

I will conclude this section on Socrates’ discourse by arguing that ethics, 15 
integrity and rule of law and international law represent perfect cooperation of the 16 
principal parts of obedience to the law, which result not only in the maintaining of 17 
compliance and the doctrines of legal rules and governance, its homogeneity and 18 

attaining its end in society. Therefore, with the least philosophical approach, we 19 
can demonstrate and achieve the existence of power within the principle of virtue 20 

in society. For if a mango tree cannot change its originality to an almond tree we 21 
cannot forego the principle of virtue in order to achieve effective and perfect legal 22 
compliance. In ignorance we make laws, only later to find them to be at fault. Of 23 

course, the apparent fault may be found in the law because we were ignorant of the 24 
basic principles underlining all societal rules. Therefore, we must seek to mollify 25 

the difference in society and the grievance caused by faulty laws, by resorting to 26 
condescension or modification. The philosophical step I propose here is to seek to 27 
develop rational powers in the correlation between virtue and legal rules so that we 28 

can establish the concept of rule of law and international law on an immovable 29 
foundation.  30 

Society in its unfoldment will not be periodically forced to overthrow the 31 

current way to the previous attitude. We must compromise in the process of 32 
supplementing and the true justification of legal rules. To realise this approach it is 33 
necessary that the first approach to rule of law and international law must be based 34 
on intellect that is vast enough or sufficient in scope to absorb all barriers in 35 
current thinking to one compound approach. By this, the wisdom of all `1qsx legal 36 

rules and governance shall be observed and all obstacles shall be transmuted into 37 
the compound element of morality and society. The law must think through the 38 
principles of ethics and integrity. I will seek to argue that failing to realise this may 39 
lead to disparities in our understanding and approach to obedience to the law, 40 
which may have no place in the greater element of legal rules and the complex 41 

patterns of society. We must, therefore, ask ourselves that if virtue is part of the 42 

foundation of all social norms and rules, will the concepts of the rule of law and 43 
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international law be sufficient to meet the modern social dilemmas and maintain 1 

order? Will they serve their purpose without the good in society? I dare to argue 2 

this is true, though I am reluctant to give a false impression of that which I cannot 3 
conceive in my contemplation. Hence, the law must order its thoughts for there to 4 
be justice in its creation and application. The next section will look at the ethics of 5 
Plato, as well as the composition of the compound elements in his dialectical 6 
approach to this phenomenon. 7 

 8 
 9 
Plato’s Discourse on Ethics 10 
 11 

In line with our quest to understand the foundation and form of ethics, it is 12 

important to observe Plato’s discourse on ethics.  Plato and Socrates both 13 
approached ethics with the concept of living a good life. Correctly, ethics was in 14 

accord with the right act and the good life, and thus Plato’s discourse on ethical 15 
thinking was concerned with these two interrelated but distinctive approaches to 16 
moral conduct.

66
 However, Plato and Socrates were not the only philosophers who 17 

sought to understand the true meaning of ethics; the Sophists, despite focusing on 18 

the issue of being and not being, attempted to discover what virtue meant.
67

 Plato 19 
sought to offer a practical approach to the discourse on living a life of virtue or the 20 

good life, though it is also possible to argue this dialogue was related to Socrates’ 21 
discourse on what made a person courageous or virtuous.

68
 Plato’s dialogue on 22 

ethics re-emphasised the necessity of approaching every moral issue with an 23 

adequate understanding of the meaning of virtue. Confronting the issue of ethics 24 
without understanding the meaning of virtue would lead to a confused explanation 25 

of Socrates’ dialectical position. Therefore, Plato’s approach to ethics may have 26 
offered a less complex view than that in Socrates’ discourse. It is possible to 27 
assume that Plato’s discourse maintained a conception of virtue that was based on 28 

the theory of eudaemonistic ethics.
69

  29 
The eudaemonistic ethics were concerned with the concept of happiness. This 30 

is the point Aristotle’s ethical treatises are founded upon, therefore, happiness 31 

became the central pillar of his discourse. Fundamentally, the discourse sought to 32 
address the true meaning of what was a good life and how was it to be achieved.

70
 33 

Aristotle’s inquiry was founded on two distinctive questions; the first question 34 
focused on ethics ‘by nature, by discipline by divine favour and by luck’

71
 while 35 

the second was focused on ‘wisdom, virtue, and pleasure, honour, reputation, 36 
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riches, and culture.’
72

 Aristotle did not think all the elements in the second 1 

question were important in terms of the inquiry into what was good. If it was 2 

conceived that happiness could only be achieved ‘by nature or by luck or grace’, 3 
then it would be beyond the reach of most people in society, meaning it may not 4 
be under their control. In order to contemplate the full answer to the second 5 
question, we must also observe the outcome of this inquiry from the first question. 6 
This backward tracing inquiry led Aristotle to ask the question, what makes life 7 

worth living. Aristotle’s approach was an attempt to eliminate the false from his 8 
own rationality and to transcend the limitation of asking irrational questions. 9 
Therefore, the struggle to seek to explain what is good must be to overcome the 10 
insufficiency and to establish within the discourse intellectual adequacy in which 11 
the questions asked are competent to solving the problem. Aristotle’s question 12 

about what makes life worth living produced a healthy discourse that has its 13 
introduction in the foundation of ethics. From this point of view, Plato and 14 

Aristotle may be on the same point of truth-seeking even though both may be 15 
coming from different angles.

73
  16 

Achieving happiness or well-being according to the eudaimonia is the 17 
possible highest aim of all moral thought and behaviour. This may lead us to 18 

conceptualise that the notion of virtues is the required element for skills 19 
development and the behaviour that is needed to achieve it. In this understanding, 20 

Plato’s discourse on happiness leads to a vague explanation of its content and 21 
context. This may help to explain his support for a morality of happiness. It may 22 
also lead to some of the discrepancies found in his discourse on the morality of 23 

happiness.
74

 However, it is equally true to note that there are several reasons for 24 
this discrepancy in his discourse on this point. The first reason is his discourse 25 

does not define or attempt to make a direct inquiry into the morality of happiness. 26 
However, somehow in an attempt to address other questions, he arrives at the 27 
contemplation of the concept of moral happiness. The second is his explanation of 28 

the human good varies from one discourse to the other, therefore, making it 29 
difficult for one to deduce the discrepancies in his dialogues. To address these 30 

discrepancies two questions need to be asked, why is there a discrepancy in the 31 

matters pertaining to human good or virtue? And the second is why the best 32 
philosophers in his time and present in his dialogues are gullible. The answer to 33 
the first question is self-evident. Plato’s discourse is a philosophy of life and 34 
science dealing with intangible variables. Therefore, there is no criterion by which 35 
his position on human good or virtue can be questioned or established except that 36 

of a rational contemplation by his integrity to weigh and pass judgement upon 37 
elements involved in his dialogue. This means Plato’s explanation of human good 38 
must transcend the limitation of perceptions by his moral thinking to an estimated 39 
code that is enshrined in the physical integrity of society. Therefore, there is 40 
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nothing tangible and evident which can be connected to Plato’s view on human 1 

good, and perplexing varieties of conclusions deduced from other discourse.  2 

Moving on, these discrepancies do not allow effective scrutiny on the issue of 3 
the variations in his notion of human good. The flaw also created a fundamental 4 
gap in Plato’s work on the morality of happiness, thus it is unclear whether his 5 
dialogue follows ‘utilitarian’, ‘revisionist’, or ‘developmentalist’. However, from a 6 
utilitarian point of view, we can assume that Plato’s discourse is part of a mosaic. 7 

Though, Plato’s dialogues are consistent with unified doctrine from the beginning 8 
of writing to the last, the revisionists claim that Plato’s discourse changed over the 9 
course of his work, while developmentalist’ are of the opinion that Plato’s work 10 
developed substantively through his lifetime. The important point here though, 11 
revisionism concepts have failed to influence social discourse over the year, 12 

however, it seems that the developmentalism approach exacts much impact on our 13 
thinking. However, as all virtue exists in an intangible circumference, which we 14 

like to call morality or moral values, the problem of Plato’s discourse cannot 15 
actually be solved except by exploring further dialogue from a rational intellect 16 
point of view.  17 

Also, while human good is based on the previous concept of virtue, it is rather 18 

unfortunate that some of the increasing tolerant behaviours, all too often fail to 19 
increase virtue. This means that regardless of the flaw observe in either Socrates or 20 

Plato’s discourse on virtue, the concept of human good must increase in order to 21 
direct tolerance in society. Therefore, virtue is a principle that can instruct a person 22 
in the enormity of their own ignorance, and thus instil the belief of human good in 23 

anything they do. On the other hand, the lack of human good will generally set a 24 
person’s actions and behaviours to intolerance, hence difficult to convince him/her 25 

of the desirable truth in all conduct. I shall assume in the dialogue here that, a lack 26 
of ethics and integrity in rule of law and international law is frequently a 27 
disillusioned phenomenon. Approaching the principal point in this manner will 28 

mean we have been told the truth about the sufficiency of rules of law and 29 
international law, therefore its conceptual application is not gullible. Therefore, 30 

our attitude might be to question the intended purpose of Plato’s dialogue and 31 

must not accept everything, namely, human good, thus the questioning attitude 32 
becomes the secondary element of truth-seeking. If we seek to understand ethics 33 
and integrity as part of rule of law and international law, we practically understand 34 
the compound elements of virtues. 35 

Furthermore, in relation to the association with Plato’s dialogues, there is no 36 

agreement as to which part he substantively belongs to. Some utilitarians in 37 
modern scholarship have declined to support the idea that Plato’s early, middle 38 
and later dialogues differ in style, in terms of the language used, in scope and in 39 
content. This is partly because it is expected that as a philosopher progresses 40 
through their work over the years, their approach may differ and this may affect 41 

their delivery style.
75

 However, the majority of developmentalists are of the view 42 

that it is difficult to reconstruct Plato’s discourse in a sequence in order to deduce 43 

the differences that may have occurred over the course of time, for instance, where 44 
there is a diversion in the discourse depending on if it is complementation or 45 
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supplementation dialogue.
76

 It is impossible to engage in this sort of mapping 1 

exercise, therefore, vagueness may occur if one tries to reconstruct these points. 2 

Likewise, given that Plato is always reluctant to speak in his own voice, it is 3 
important to pay attention to the person whose task it is to take notes and the kind 4 
of role given to Socrates, such as whether he is the main speaker.  5 

Therefore, in order to develop an accurate picture, Plato’s discourse should 6 
not be examined in isolation when it comes to recomposing this philosophy. Thus, 7 

in the struggle to understand Plato’s dialogue and approach to human good, we 8 
must conceptualise his knowledge in a similar way to Socrates, for both dialogues 9 
give us a better understanding of the explanation of virtue.  Hence, rational 10 
intellect in the discourse of virtue becomes our sole hope of understanding the 11 
accomplishment of Plato’s point on human good and his identical accomplishment 12 

with Socrates.
77

 This will help us deduce the changes necessary to establish 13 
harmonious relationships between Socrates’ and Plato’s dialogues, from the 14 

rational sphere into an analytical objective view. 15 
To be able to address the issue of the rational sphere from an analytical 16 

objectives viewpoint we must first seek to understand the energy that holds the 17 
concept of good according to Plato. Though this energy is never clearly defined in 18 

Plato’s dialogue, it was present in his discourse on metaphysics and ethics. 19 
However, this lack of definition distorts his explanation of happiness and what it 20 

means to lead a good life, irrespective of his view that a person should be at their 21 
best if they are allowed to pursue their own agenda.

78
 This position is problematic 22 

in my view and I will argue is contextual in terms of the position a philosopher 23 

occupies in knowledge production in society. Great thinkers produce knowledge, 24 
which forms the foundation for all societal norms, including the good life of the 25 

whole society. This knowledge is also extended across the various spectrums 26 
where the individual is not aware of its significance, but because it serves to 27 
enhance the good order of the state it is accepted by all. Therefore, it becomes 28 

important for the deficiency in a philosophical argument to be queried according to 29 
the freedom of knowledge. So the composition factor here is traced back to what is 30 

the good that is important for the formation of all goodness in societal structures 31 

and other things.
79

 The good is the formation of all goodness that creates a 32 
potential instrument for solving the problems of the world but yet remains an 33 
unknown quality in all societal structures and processes. It produces sensitivity to 34 
the rational sphere which can be perceived through our actions and behaviours. 35 
For Socrates and Plato, the good must be the most precious aspect of a person’s 36 

development and centred around their contemplation and behaviour. In this 37 
rationale, I will infer that the dimension of the good is what provides a sphere for 38 
the rule of law and international law to operate effectively and efficiently. 39 
Therefore, the answer to Plato’s omission is that we must consider the good as an 40 
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existing rational sphere, one that is unfolding through a person’s behaviour and 1 

conduct, within the societal structures. When we seek the good, we are effectively 2 

illustrating the discipline procedures of the rational thought of a person so it 3 
becomes an adequate tool for the manifestation of happiness in living.  4 

Plato’s Republic (Book IV 509b) states: ‘Not only do the objects of 5 
knowledge owe their being known to the Good, but their being (ousia) is also due 6 
to it, although the Good is not being, but superior (epekeina) to it in rank and 7 

power.’
80

 Here the good is the luminosity of the inner nature of a person’s 8 
behaviour and conduct, thus in the attainment of the beautiful the individual must 9 
not discard the virtue of his life, which is the good. In my contemplation, we can 10 
use the good to illustrate the inner intellectual principles of a person, which 11 
determine their nature and the objective capability of their goodness. Therefore, 12 

the good is the objective sphere of moral conduct, which seeks to fulfil the 13 
respective functions of a person’s behaviour and conduct in an appropriate 14 

manner.
81

 The person by his/her behaviour shall be accounted to be good, and 15 
society should perceive him/her as a wise person, while the person without the 16 
virtue of goodness shall be considered as someone who lacks knowledge and 17 
capability. The good and all things related to virtue must be in conformity with the 18 

contemplation of moral conduct and must be attained through the principle of 19 
observation. Therefore, the good is subject to moral conduct and virtue. A 20 

departure from the good is effectively a move away from the responsibility for that 21 
which is beautiful to that which is not beautiful in its conception.  22 

It is also possible from my observation that Plato may not have attempted to 23 

deduce how the principle of the good affected all parts and natures of all things 24 
when he wrote the Republic.

82
 This may partly be because his ideas focus on the 25 

intrinsic binding force, as observed in Book X.
83

 It is apparent in Book X, where 26 
Plato explains the nature of being as the difference that exists, that this distinction 27 
is divided between what he called the Forms as a product of the divine creator. 28 

What this essentially means, is that the latter is a subproduct of the divine and the 29 
creator imposes a limitation on these subproducts (R. 596a ff.) Therefore, in each 30 

of Plato’s cases, it is the use or function that determines the meaning of what is to 31 

be classified as good. ‘Aren’t the virtue or excellence, the beauty and correctness 32 
of each manufactured item, living creature, and action related to nothing but the 33 
use (chreia) for which each is made or naturally adapted?’

84
 In this account, Plato 34 

did not restrict his explanation of this principle, but he seems to expressly 35 
incorporate living things and human conduct in this observation. This may show 36 

that Plato did have a particular category in his mind in relation to the composition 37 
of what is the good in each case. Therefore, Plato may seem to suggest the divine 38 
has departed from the subproduct. Therefore, according to my analysis of Plato’s 39 
discourse, in order to ascend back to the divine line, a person has to accept the 40 
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good as the authority instead of statutes, see rationalism as a phenomenon of the 1 

good instead of misconception, and understand the morality of happiness instead 2 

of distorting virtue. Accordingly, the good allows a person not to wonder about 3 
their daily conduct without the destitution of intelligence. 4 

This theoretical approach can also be found in Republic I (353a–e) where 5 
Socrates himself contradicts the dialogue of Thrasymachus. He argues that one’s 6 
capacity to perform his/her task to a satisfactory quality forms the composition of 7 

excellence in each entity.
85

 If we relate this to the action of human beings, it is 8 
possible to assume that this means doing well, and doing well in this instance 9 
means living well, and living well in this instance means living happily. The 10 
strictness of this explanation might not be clear or obvious to many; however, it 11 
illustrates how Plato contemplates the intimate link between the nature of all 12 

things, and the function and the well-being of all things as part of the human 13 
phenomenon. Accordingly, the intimate connection between nature and all things 14 

influences a person to live beyond an appearance, taking into consideration the 15 
outward look for the inner quality and the dimension of virtue as the only certainty 16 
in conduct. Therefore, for Plato, a person must strive to elevate himself/herself to 17 
the state of virtue, meaning he/she would drag his/her conduct from the lowest 18 

level to the good. In this sense, the link between the nature of all things stimulates 19 
within the person the virtues of all conduct. As long as the person clings to the 20 

principle of virtue he/she will be trained to reason on the logic of the good and will 21 
be able to act in accordance with a sufficient contemplation of the moral or 22 
morality of happiness.  23 

Moving on, Plato’s Books VII and VIII of the Republic give a detailed 24 
account of the concept of morality. Here, the fundamental compound basis of the 25 

concept of morality is the notion of knowledge. Accordingly, Plato relates the 26 
concept of knowledge to the state and nature of humans.

86
 The concept of 27 

knowledge according to his understanding is disassociated with the sensory 28 

perception of the person’s conduct. Thus, in this understanding, it could seem that 29 
Plato suggests that genuine knowledge does not depend on sensory perception. 30 

Hence, the sensory perception does not reveal the true reality of the person’s 31 

action. This also means that Plato saw morality as an element of knowledge and as 32 
an intrinsic phenomenon.

87
 This position correlates with Socrates’ discourse, 33 

which saw knowledge as an important aspect of virtue. Hence, both might be of 34 
the view that having knowledge is an important element in escaping the ignorance 35 
of everyday life.  36 

This position seems to suggest that people without knowledge are ignorant, 37 
and therefore may not be able to acquire virtue. In this conceptual framework, 38 
Plato is arguing that rationalism is the nature of knowledge. However, if this 39 
should hold true then the ignorant person can be said to possess knowledge.

88
 This 40 

position can be problematic conceptually because rational knowledge should not 41 
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be associated with morality or virtue per se. Thus, we must seek to differentiate 1 

between rational knowledge as an abstract principle and morality or virtue as 2 

transitory carriers of that principle. While Plato might have seen knowledge as the 3 
defining principle of morality or virtue, he may also have distracted from the 4 
significance of truth-seeking by presuming knowledge as the real substance. 5 
Hence, the basic question that one may seek to address is: what will a person of 6 
good morals or virtue do in pursuing a general course of conduct? Will the person 7 

persuade themselves through conduct that injured themselves or others? We may 8 
thread through the conduct of a person to deduce their morality and the actions that 9 
recognise the principle of morality as key in the contemplation of their decision. If 10 
morality or virtue are eminent in their decision-making, we may think the person 11 
has applied themselves to the principles according to which all their conduct is 12 

judged. While the view of knowledge is important, however, is not the substantive 13 
element of morality, and therefore a person who has virtue may seek the truth 14 

without injuring their knowledge in the contemplation of their decision. 15 
Additionally, in Book IV of The Republic, Plato conceptualised human 16 

beings as composed of the body and soul. He saw the two as a compound; 17 
however, the soul in essence is the important component of the human being. 18 

Therefore, according to Plato, three elements become apparent in our 19 
understanding of the human being. The human being is composed of the rational, 20 

irrational and spiritual.
89

 The violation of moral conduct and other behaviour is the 21 
result of confusion between the intrinsic part of the human being and their 22 
experiences of the outside world. In this understanding, Plato is of the view that 23 

three types of activities occur in a person when they are confronted with an issue 24 
that undermines morality or virtue. This conflict can be divided into three possible 25 

parts.
90

 The first part is the person’s awareness and ability to uphold their integrity, 26 
which is also connected to their ability to reason in light of the situation in front of 27 
them. The second is the person’s ability to sense the desire for the good (the will), 28 

which rests on action taken through the lens of spiritual conviction when 29 
confronting a problem. Therefore, the desire for the good is the process of 30 

responding to the direction of reason when dealing with a problem. It is perfectly 31 

adequate to assume here that how a person responds to a reason is an intrinsic part 32 
of their nature. Finally, the third is gut, the ability to sense the will of the body or 33 
understand the course of action through the reading of the body. This is what Plato 34 
referred to as the irrational property of the soul. According to Plato, the irrational 35 
property is part of the function of the soul. This is partly because it is an essential 36 

part of a human being.
91

  37 
Therefore, the way in which these faculties cooperate and decode an 38 

experience in the process of resolving conflicts determines the moral conduct of a 39 
person or whether the person has attained virtue. Plato’s point presents another 40 
phase of virtue for consideration. In essence, the tripartite approach to virtue in a 41 
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person becomes the allegory of the next phase of virtue.
92

 The changing of actions 1 

or conducts, the rational and irrational redirecting of decisions, and the 2 

interpretation of the meaning of experiences and conflict resolution make it 3 
difficult to examine the direct components of the attainment of virtue in a person. 4 
Consequently, to seek a meaningful and accurate translation of Plato’s dialogue on 5 
human beings and virtue, we do not necessarily need to imply that these three 6 
faculties are indifferent. They all possess the information embodied in the 7 

experience of the human being. No action can bypass the soul, therefore, no sacred 8 
explanation can be given for the relationship between the lack of attainment of 9 
virtue and the soul and the spirit. One can only assume a lack of attainment of 10 
virtue is result of a person’s inability to transport the faculties of the soul and the 11 
spirit into their action or conduct. Therefore, the rational and irrational aspects of a 12 

person’s decision become distorted or diluted when the original part is missed. I 13 
will argue that the inner parts of the person become an important element in our 14 

study of virtue. This will, thus, keep the compound correlation of all the faculties 15 
required to acquire virtue from getting distorted.  16 

When this point is examined in relation to what has been said thus far, it 17 
becomes apparent that Plato examined the nature of the human being against the 18 

state, which led to his dialogue on the concept of morality.
93

 In this conceptual 19 
framework, Plato is able to argue that a state is ‘just’ when the three natural 20 

compositions of wisdom (which is illustrated by the rulers), courage (which is 21 
illustrated by guardians) and temperance (which is illustrated by creators) are 22 
effectively coordinating and performing their dedicated roles in an appropriate 23 

manner. Examining Plato’s argument on this point, it can be assumed that each 24 
composition may belong to the state; however, this constitution may also belong to 25 

the person who possesses it. Therefore, the concept of reason, which is the highest 26 
aim of the faculty of a person, regulates the conduct of the soul. However, having 27 
or possessing reason does not necessarily exempt the person from desiring conduct 28 

that is contrary to the soul or in other words the person’s attempt to regulate the 29 
soul. The presumption here is the desire of the person leads them toward pressures 30 

that may be in conflict with the soul. From this point of view, Plato observes that a 31 

person’s moral conduct is the determination of the soul; therefore this 32 
determination circumvents the person’s behaviour or, in other words, might 33 
correct the action of the person. In this instance, if we release the nature of the 34 
virtue locked in the soul within the characteristic of the person, the conduct may 35 
serve the true nature of their morality. This holds true if we can deduce the 36 

concepts of the rule of law and international law in the characteristics and state of 37 
a person, so that they are able to separate the infringement of rules from its form, 38 
meaning disobedience of the rule of law and international law from true virtue. If 39 
this can be achieved, then it is possible to assume that the intrinsic aspects of the 40 
rule of law and international law are realised by the responsive nature of the soul 41 

in human beings.  42 
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This is partly because for any human conduct, the mind must have conceived 1 

it, and then instructed the body to execute it. Therefore, the teaching of the rule of 2 

law and international law should place much emphasis on the state (mind) which 3 
is the ultimate instruction of human actions.

94
 Here I am of the view that only 4 

virtue is able to develop and fine-tune the faculties of the rule of law and 5 
international law to deduce the relevant from the irrelevant and prudently preserve 6 
that which is sensible to the obedience of the law.

95
 As Plato shifted dialogue on 7 

morality and the human soul, we must also recover the substantive evidence of the 8 
rule of law and international law that is no longer evident in our understanding of 9 
modern violations of legal norms.

96
 So, virtue may lead the way for the 10 

examination of the intellectual remains of the rule of law and international law in 11 
order to rescue them from the contemporary understanding of legal rules and 12 

governance. From this, a principle of judicial application and governance can be 13 
located and conceived through the composition of the number of missing layers in 14 

each of our understandings of the true meaning of obedience to the law. Therefore, 15 
the half-disintegrated philosophies and explanations of the rule of law and 16 
international law in the vast discourse will vanish into the institution dogma, 17 
making way for noble intellectual procedures. In this conceptual understanding of 18 

the past and present approaches to the notions of the rule of law and international 19 
law, I conceive that our understanding of things of virtue in the past has not lived 20 

in vain.  21 
Furthermore, the concept of morality according to Plato suggests that a 22 

person can achieve this state when three of the components are in a collective 23 

function. This means that reason as the fundamental principle begins to control the 24 
two components of the human being. The first is the rational aspect of the human 25 

being that is responsible for the rational thinking capacity of the mind. The second 26 
rational principle is the source of bodily glorification and desires, such as lust, 27 
hunger and thirst, while the third (passion or spiritual) is part of the secondary 28 

element of the rational part.
97

 Therefore, if in any instance situations in the 29 
irrational principle burden the rational principle of the human being, a state of 30 

conflict occurs in the nature of the soul. This state of conflict, according to Plato, is 31 

what leads to immoral behaviour in the person. In line with the discourse in this 32 
book, the translation of this is the breaking of legal rules and the governance 33 
system, meaning the person no longer possesses the faculties of virtue to refrain 34 
from doing conduct that will bring injury to themselves or other persons. 35 
Essentially what this means here is that the person’s conduct is no longer governed 36 

by the rule of reason, but by irrational principle. When this occurs the person is no 37 
longer able to refrain from glorification and desires. Therefore, a few simple rules 38 
of philosophical analysis might help to reach an assumption in the dialogue here. 39 
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The first rule is to know how a person seeks to accomplish their means by 1 

circumventing legal principles and governance codes. In this instance, we can 2 

assume that the concepts of the rule of law and international law must first 3 
establish the triangle of obedience before the solution to any legal or societal 4 
problem is possible. Hence, the rule of law and international law accordingly are 5 
based upon a threefold parameter. Once the mind is familiar with this triangle 6 
formation, ethics and integrity will discover the correct solution in the law.  7 

This is possible because the incentive to respect the law is acquired in one’s 8 
understanding of the principles of ethics and integrity. Acquiring this knowledge at 9 
the early stage of societal development serves as guidance to the individual. 10 
Therefore, if built into their behaviour and conduct, eventually, the perfection of 11 
the law is achieved within the understanding of what is just and what is wrong.

98
 12 

This point of view is consistent with Kant’s view on morality and ethics, which is 13 
deduced from his work ‘Grounding for the Metaphysics of Morals’.

99
 Kant’s work 14 

focused on the way people conceptualise morality, in line with the theory of that 15 
time. Therefore, Kant presented an empirical understanding of morality and how 16 
to deal with the question of moral conduct. He argued that it was important to deal 17 
with the issue of morality rather than focus on the study of human behaviour and 18 

conduct. It is possible to correlate this point to Plato’s discourse on virtue, which 19 
can simply be interpreted as knowledge or skill that is acquired by exercising 20 

one’s own intelligence and decision-making and working out one’s own conduct 21 
according to their knowledge of virtue.  22 

My view on this point is that morality according to Kant or virtue according 23 

to Plato are concepts that should be based on a person’s reasoning of what is moral 24 
but not a consequence of societal rules. Thus, the individual in exercising their 25 

judgment decides what is moral and right, but not what happens according to the 26 
law. This proposition is comprehended much more clearly from what I have said 27 
in the examination of Plato’s point on virtue and the good. I have shown that the 28 

ideas of ethics and integrity, that is morals and virtue, are one and the same aspect 29 
of the rule of law and international law. Therefore, we must conceive ethics and 30 

integrity in a conceptual understanding that can be attributed to the rule of law and 31 

international law. Hence, under the attribution of the extension, we attain the 32 
completeness of obedience to the law. Thus, the idea of ethics and integrity and the 33 
rule of law become one and part of the same thing, which is conceived under one 34 
and the same attribute, namely, the rule of law and international law.  35 

Likewise, when we deduce the central theme of Plato’s ethics, we arrive at 36 

the question of ‘how best to live’. This can be rephrased in modern terms to deal 37 
with the question of what kind of rules are in the society we live in and how do we 38 
observe them, how do we think about them, how do we talk about them and what 39 
knowledge do we have about them? To answer this, we must first address the issue 40 
of ‘how best to live’ and to contemplate how best to live we must have the 41 
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knowledge of what is best.
100

 In contrast to the subjectivist or the relativist 1 

approaches, Plato was of the view that in examining the real state of the object 2 

value we must first investigate its qualities.
101

 Therefore, we can acknowledge the 3 
beauty in something, not because we are overwhelmed by it, but because we truly 4 
believe it to be so. This is different from it being appreciated, meaning the 5 
acknowledgement of the total beauty in a thing. In this sense, we may arrive at the 6 
conclusion that the value is natural to the object. In Plato’s view, what is seen as 7 

valuable can only be deduced and examined in a decisive way. For instance, one 8 
may decide whether A is more pleasant than B just as I will conclude that X is 9 
bigger than Y. Therefore, in order to arrive at this decision, I may require the right 10 
skill of judgement, and with this help, I may be able to increase my good and 11 
achieve a state of happiness.

102
 It is, thus, possible to assume that Plato’s point 12 

here may lead us to reach the conclusion that ethics as a form of skills and sound 13 
judgement may help us to perceive not only the true beauty in an object but also 14 

the state and modification of that object. The idea of skills and modifications 15 
follows the observation of the rule of law and international law in the same manner 16 
and is referred to as ethics in the same manner. Through skills and modifications 17 
of the individual’s behaviour in pursuit of the good, obedience and compliance to 18 

the law are attained.  19 
Nonetheless, according to Plato, the naturalist approach to examining 20 

qualities and correlations posed some difficulties when trying to understand ethics. 21 
Partly this was because it is impossible for the value of a sensible object to be of a 22 
particular standing no more than at a different location. This applies to a different 23 

person, in a different situation, and this has its contrast. Therefore, subjective 24 
values may illustrate the phenomena in their properties, which can also represent 25 

the objective contradictions. When the objective contradictions arise as a substitute 26 
for the representation of qualities and correlations, it falls to our translation of 27 
morality according to the naturalist approach but not to its form. While the 28 

naturalist approach is important to our understanding of morality, we must seek to 29 
extend this explanation to the knowledge of the first kind of morality. Therefore, it 30 

is not possible that we come to an explanation of morality without a better 31 

integration of all the functions and methods of rationality. The naturalist approach 32 
of examining qualities and correlations must function in harmony with morality in 33 
the course of society, wherein all principles verge toward virtue, law is not stunted 34 
and the integrity of rules is maintained in its nature. 35 

A possible implication may arise in an assessment of these properties, thus, to 36 

be able to examine them, we must first seek to deduce their meaning. However, 37 
because of the nature of their contradiction, they may be cognitively unreliable. In 38 
this rationale, Plato concludes that sensible objects that are over and above exhibit 39 
properties that may give an absolute understanding of the concept of value. This is 40 
referred to as the Forms - ‘cognitively reliable, pure instantiations, or absolutes, of 41 

value’. These Forms are what give us the knowledge to know what is best in a 42 
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specific situation. Thus, Plato is of the view that any given situation or object may 1 

represent one Form. In order words, one Form is equal to one representation. 2 

However, it is also possible to note that any Form of a given situation might differ 3 
from another, only in so far as the essence of that one Form differs from the 4 
essence of the other. The assumption may arise, therefore, that the examination 5 
and understanding of the sensible object are attributed to our desire or pleasure. 6 
Therefore, morality becomes the basis for understanding the nature of the sensible 7 

object. I will attempt to clarify that morality in this sense may not differ from 8 
desire or pleasure, however, it will only be so as far as the nature or essence of one 9 
is similar to the nature and essence of the other. We can infer that the rule of law 10 
and international law are passive states of Forms, whereby the person’s power or 11 
will to observe the law may only increase or decrease if ethics guide or no longer 12 

guide his or her conduct in daily living. Hence morality helps the person to 13 
observe the law, and therefore achieve the desired outcome of obedience to the 14 

law.  In this sense, the rule of law and international law are identical to ethics, 15 
insofar as the external environment increases or decreases the person’s ability to 16 
comply with the law.

103
  17 

However, Forms are not static, and they may be influenced by or may derive 18 

from other factors. Therefore, this is adequate only in some parts of a dialogue on 19 
behaviours partly because it excludes the possibility of repetitive behaviours in the 20 

examination of moral conduct. Thus the word Form according to Plato is 21 
ambiguous in this sense. In this understanding, it is possible for there to be a 22 
disagreement between the aesthetic definition of beautiful and the term noble. This 23 

distinction is present as much as they both seek to portray the Greek ‘Kalos’. As a 24 
result, we may say if two objects are given similar value, with adequate skills we 25 

can provide a valid judgement on both. This means we are able to decide what is 26 
valuable by examining one object against another. Hence, it follows that when we 27 
conceive the object’s value and its properties, we can perceive its true and 28 

adequate nature. However, for this to be present in our examination we must 29 
conceive certain adequate ideas about the object. This is true of the concepts of the 30 

rule of law and international law. Therefore, to achieve the requirement for 31 

obedience to the law, we must conceive the idea of ethics in the rule of law and 32 
international law insofar as it has a clear and distinct meaning to human behaviour 33 
and conduct. Thus, the desire to attribute ethics to the rule of law and international 34 
law must be paramount in our minds. Even those who are interested in rule of law 35 
and international law today must often give due consideration to obedience of the 36 

law in society and its effectiveness on individual behaviours.
104

 37 
Finally, to achieve the ultimate or the absolute state of obedience to the law, 38 

the legal and governance systems must outgrow the literal interpretations of the 39 
rule of law and international law. The current explanations of the rule of law and 40 
international law belong to a different age. It is time we sought to discard the 41 

limited views on these doctrines. I will conclude on Plato’s discourse on ethics by 42 

illustrating that ethics for me is essential to the philosophy of the rule of law and 43 
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international law. It had its inception at the beginning of moral conduct and 1 

societal rules. Ethics must serve the rule of law and international law in the quest 2 

to find the true meaning of obedience to the law in contemporary society. 3 
Therefore, it is fitting that ethics should quantify the expressions of the rule of law 4 
and international law in contemporary society. In this sense, the rule of law and 5 
international law require no other quantification, but rather conjure society to be 6 
more virtuous in its daily conduct.  7 

 8 
 9 
Aristotle’s Discourse on Ethics  10 
 11 

The theory of ethics according to Aristotle is a study that is different from 12 

theoretical science. Consequently, the methodological approach to ethics must 13 
correlate with the concept of good action. However, this point according to 14 

Aristotle does not provide the whole picture of ethics in its association with other 15 
general fields of study.

105
 The theory of ethics is necessary not only to understand 16 

the meaning of good action, but to provide an avenue where conduct and societal 17 
behaviour may be improved as a result. In this understanding, the principal 18 

objective of ethics is an association with the nature of human behaviour and well-19 
being. Therefore, Aristotle’s distinction of ethics as separate from theoretical 20 

science may not be plausible.
106

 Furthermore, it is not plausible because all that 21 
society is or ever hopes to be depends upon its understanding of ethics, and 22 
theoretical science is not exempt from this discourse. No society or theoretical 23 

science is greater than the ethical principle they depend on, nor are they capable of 24 
existing without the principle of ethics. This creates a vicious circle for our 25 

contemplation of ethics in this section. Hence, the study of ethics must pass 26 
through three possible cycles of truth-seeking, the first symbolises societal values, 27 
the second morality and the third is societal conduct.  28 

However, it is possible to argue that Aristotle’s concept of ethics follows 29 
Socrates’ and Plato’s discourses on virtue as the central component of the good 30 

life or happiness.
107

 Similarly to Plato, Aristotle interprets ethics in the notion of 31 

‘justice, courage and temperance’, etc., as well as consisting of ‘rational, 32 
emotional and social skills.’ The only difference in this interpretation is Plato 33 
foregoes the idea that absolute virtue can only be achieved through training in 34 
fields such as science, mathematics and philosophy, which concern our 35 
understanding of what is good or the term ‘the good life’. Therefore, for Plato, 36 

what is importance is what do we need to live well? Is there a comparative way in 37 
which this goodness can be achieved? In order to pursue this good, one must first 38 
seek to understand the meaning of friendship, pleasure, and virtue, of that which is 39 
honourable and that which is not honourable, and how one’s understanding of 40 
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wealth brings all the components together.
108

 In this sense, ethics provide the 1 

individual with the capacity to observe, discriminate the good from what is not 2 

good, and develop the social skills which are prerequisites of knowing. It is first 3 
important for the individual to observe the value of ethics in the diversity of all 4 
rules and all things, then to discriminate between that which is of primary 5 
importance to attain the good life, and that which is of secondary importance to the 6 
achievement of the good life. Thus, having determined what is most worthy of 7 

consideration, it is then necessary to develop the social skills that allow for 8 
concentrating on the importance of differentiating that which is good from that 9 
which is not good. Thus, when these three faculties are present in the person’s 10 
conduct, it can be assumed absolute ethics is attained.

109
 11 

If this point holds true, then in order for one to attain the level of virtue 12 

required in this particular instance, we must first achieve ethics through our 13 
upbringing, and through habits that we have cultivated over the years. Our 14 

upbringing and habits enable us to differentiate between that which is good from 15 
that which is not good, leading to taking better courses of action.

110
 Accordingly, 16 

Aristotle conceives that learning general rules of life may not necessarily lead to 17 
the attainment of wisdom. Wisdom must also be attained through training or 18 

consistent action, or through emotional and social skills, which will help the 19 
person to put their general understanding of the good life or happiness into practice 20 

or incorporate it into their daily activities according to specific needs.
111

 Quality 21 
thinking as the application of the mental processes is necessary for the 22 
understanding of the relationship between ethics and society. The person must 23 

train their faculties to reach a very high degree of intellectual thinking and 24 
observation, and must not lack the beautifying element which is indispensable to 25 

understanding the true valuation of ethics. Therefore, unless the quality of thinking 26 
transcends the ignorance of the past, we can never measure or attain the full 27 
expression of ethics in daily conduct. Whether society strives for moral values or 28 

depends upon its external qualities, the clarity of thinking on ethics or the meaning 29 
of the good life must not change the perception of virtuous conduct. 30 

A note of caution is due here though, as approaching the discourse in this 31 

manner simply means human beings are rational creatures, and hence by existing 32 
they must possess many characteristics, including qualities and virtues. This 33 
assumption may lead us to the point where we are able to infer virtues as natural 34 
characteristics that human beings possess.

112
 Therefore, as we seek to view human 35 

beings in their appearance, we are able to reach the conclusion that a person may 36 

always seek to focus their conduct on morality or other virtues and qualities, which 37 
are embedded in their characteristics, thus fitting the composition of human 38 
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beings.
113

 Except this cannot be true, in the sense that if qualities and virtues are 1 

inherent characteristics that are embedded in the person by being human, then all 2 

conduct must be that of the good and all societal behaviours must be of the good or 3 
of virtue.

114
 However, what might be true in this instance is the notion of freedom 4 

of choice or free choice. From this point of view, we can say a person has the 5 
freedom of choice or free choice to do what they want and this choice is 6 
determined by their upbringing and the environment into which they are born. 7 

This means the person possesses the capacity to choose between what is good and 8 
what is not good. This argument is plausible if it is based on the ability do to good 9 
or not as a right bestowed on the person as a human being.  10 

Aristotle in the ‘Book of the Third Nicomachean Ethics’ attempted to clarify 11 
this point.

115
 He tried to address the issue of decision-making in the context of 12 

separation on the one hand, and the concept of involuntary and arbitrary actions on 13 
the other hand. To observe the distinction between these actions, he noted that 14 

voluntary actions belong to the realm of conscious choice, meaning making 15 
choices with awareness. This awareness may also mean action taken with the 16 
foresight of the consequences or ramifications. Therefore, if we streamline 17 
Aristotle’s point on conscious choice and decision-making, we can assume that 18 

there is no definitive separation between the two; however, this was not made clear 19 
in his discourse. If this point is valid, then it is possible for one to assume that free 20 

choice is a divine right bestowed upon a person. Thus, Aristotle’s point on the 21 
‘subjective of the decision’ and the ‘subjective of the choice’ is part of the same 22 
action, however, only ‘the subjective of choice’ is strictly present at the beginning 23 

of a conscious choice. This is the advanced stage of the subjective choice that 24 
approved the decision. It is so because at this stage all seeking ceases, and the 25 

person no longer searches for an action to justify their conduct. Hence, Aristotle is 26 
pointing out action that is attributed to the inner part of the person (soul), because 27 
this choice is conscious and is derived from the soul of the person.  28 

This position is questionable because it contradicts the essence of being a 29 
person and having the free will to make decisions. However, the majority of 30 

Aristotle’s discourse on ethics seems to suggest that virtues are inherent in 31 

humanity, thus the subjective argument has merit.
116

 In comparison, Aristotle 32 
subdivides virtues into different parts, with quick wisdom as a mental virtue and 33 
generosity and thoughtfulness as moral virtues. In this understanding, we can 34 
deduce from Aristotle’s approach that being wise (spirit) leads to the 35 
acknowledgement of the person’s character and the conscious choice (soul) is 36 

what we may acknowledge as a virtue.
117

 I will argue that Aristotle’s point on 37 
morality and virtue blurs the lines between the acquisition of virtue, which is 38 
driven by a person’s character, and moral conduct, which is influenced by the 39 
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person’s environment. Take for example Mani as a character, being objectified 1 

from an impersonal and superior nature, which is neither personal nor individual. 2 

How can we attribute virtue to Mani’s conduct? Perhaps if Aristotle’s view is to 3 
serve as a point of discourse here, the only valid conclusion we can draw on this 4 
point is that morality and virtue are the integration of a person’s character and are 5 
not distinct. This might be true because Mani’s morality and virtue are absorbed 6 
into his character and conscious choices each time he attempts to make a decision. 7 

His morality and virtue are part of his own nature and the building block of free 8 
will or conscious choice whether he knows it or not. Therefore, Mani only projects 9 
the combination of these patterns of attributes within himself. We can state on this 10 
objectification that he is perpetuating his characteristic traits that are a part of his 11 
nature as a person. Whether this is part of Aristotle’s concept of spirit and soul is a 12 

subjective debate that is beyond the scope of this book. 13 
Having said that, it is also plausible to acknowledge that the concept of 14 

morality has improved the norms of societal behaviour in the contemporary world. 15 
However, the extent and scope of this improvement are subject to contention, 16 
concerning the principle of morality in respect of societal rules and the general 17 
duties of individuals and institutions in society.

118
 Nonetheless, the recognition of 18 

virtues in the norms of societal behaviours becomes apparent in the contemporary 19 
world because it is able to permeate both the internal and external qualities of the 20 

individual. These internal and external qualities can be observed in individual and 21 
societal behaviours and conducts, and in a culture of communication. Therefore, 22 
the combination of internal and external qualities might be what Aristotle saw as 23 

the characteristics of the spirit and the soul. Assuming this, it is perfectly 24 
reasonable to infer that the characteristics of the spirit and soul according to 25 

Aristotle are the qualities needed to strive to achieve perfection in obedience to the 26 
law and to live honestly and fairly in society. By possessing these internal and 27 
external qualities, we can, thus, say this is a person of noble qualities. However, 28 

the fundamental point in Aristotle’s opinion on morality might be attributed to the 29 
acquisition of virtues; therefore, to live according to them is the determination of 30 

the spiritual wealth of the individual. If this is the case, then we can assume that 31 

ethics according to Aristotle is the manifestation of the spirit through the soul of 32 
the person. The spirit is the universal alchemy of the soul. Thus, the spirit exists in 33 
every element of the universal and rational aspect of the person’s soul and the 34 
characteristics contain the internal and external qualities of virtues. The 35 
characteristic of the internal and external qualities becomes the base substance 36 

surrounding the spirit.
119

 Except this is an incomplete picture of the whole process 37 
of acquiring internal and external qualities. Indeed, the spirit and the soul are 38 
compounds in nature. However, the acquisition of virtue is a combination of 39 
societal rules, influences and personal qualities. Therefore, the spirit alone is 40 
incapable of producing virtue, which is contrary to Aristotle’s discourse.  41 
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We may assume that this is a logical conclusion of Aristotle’s discourse on 1 

the explanation of the role of spirit in the acquisition of virtues, which is plausible 2 

if we seek to understand the history behind mankind’s conscious life and 3 
obedience to rules. Aristotle stated that persons who are worthy and active are 4 
honoured, and the objective of the state is similar to this metaphor. However, this 5 
is implausible when we seek to compare a person’s desired good and the general 6 
morals of society.

120
 Therefore, the point of deviation might be that honour does 7 

not depend on who renders it, but rather on whom they render it. The purpose of 8 
the spirit then is to germinate the seed of virtue into the soul, which when properly 9 
nurtured will take unto itself the base of all moralities, absorbing them into all 10 
internal and external qualities. Likewise, the spirit as the ultimate and only true 11 
state of the soul may absorb into itself all the phases of societal influences, 12 

transmuting them into virtue. In this sense, we can complete Aristotle’s point here, 13 
by observing the patterns of the spirit and soul in the entanglement of internal and 14 

external qualities. We can, therefore, observe that the spirit is the rational soul, and 15 
the transmuting process is what allows the person to move away from the 16 
substances that are ignorant of virtue and preserve in its nature those that are moral 17 
qualities. Therefore, a noble person can only attain virtue if he or she is able to 18 

gather the proper elements of the spirit and the soul and place them in his or her 19 
daily conduct. In this sense, the person beginning the cycle of distilling ignorance 20 

from the truth may through constant searching arrive at the precision of virtue. 21 
Hence, when realisation increases to the point where it includes the recognition of 22 
virtue in conduct, we shall attain the true substance of obedience to the law. 23 

Obedience to the law is related to the conscious awareness of the principles of the 24 
rule of law and international law in the governing structures of all society.  25 

In this understanding, virtue is placed in the middle of a person’s 26 
characteristics. Having said that, it is also accurate to note that virtue may arise 27 
when there is a correlation between reason and feeling.  In a correlated state of 28 

reason and feelings, the mind is always directed to virtue (good). Thus, rights and 29 
pure feelings are the results of a harmonious state of reason and feelings. 30 

Consequently, the person easily follows rules, achieving the state of obedience to 31 

the law.  Aristotle refers to this as an honourable person who correctly judges each 32 
individual case correctly, and in each individual case (good) he or she may see the 33 
true nature of the case (good). The fact that each individual has their own 34 
conception of desire and pleasure means there is probably nothing that can 35 
differentiate what is honourable more than the fact that in a given circumstance he 36 

or she observes the truth as if it were the rule and measure to apply to them. In this 37 
way, it is reasonable to assume that the majority of people are convinced to accept 38 
pleasure, and consequently, that they are not able to attain virtue in this sense. 39 
Therefore, people mistakenly choose pleasure as the good, just to avoid suffering. 40 
However, this instead leads to disobedience to the law and the fragmentation of 41 

societal rules and structures.  42 

Therefore, if disobedience to the law and fragmentation of societal rules and 43 

structures are the result of a lack of ethics, then morality in virtues and immorality 44 
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is the consequence of these shortcomings. These two are in complete harmony 1 

with each other, like the theory governing our understanding of day and night. 2 

Nonetheless, according to Aristotle’s answer to Ibn Sino, with regards to dignity, 3 
disparities may exist in the explanation of their similarity and the importance or 4 
the complementary truth of an object.

121
 Therefore, the concept of dignity brings 5 

forth two vices. For instance, justice rests between violence and oppression, and 6 
generosity may rest between selfishness and wastefulness, while honesty may 7 

bring forth dishonesty and irony. In this understanding, we can reach the 8 
assumption that virtues and vices are on the same side; thus, these two are related 9 
to each other. Hence the notion of ‘Big Ethics’ is an extended version of this 10 
explanation. I will endeavour to argue that virtue is the centre of the opposite and 11 
the follow-up disposition. In this respect, in order to find obedience to rules and 12 

honour in society, the person must choose the centre to achieve his or her desires. 13 
The individual realising the centre passes through the stage of obedience to the law 14 

and honour in society; if they are mindful of their conduct they may be able to 15 
recognise the morality in virtues and societal rules. In this instance, we can say the 16 
person’s obedience to law and honour in society is found in their nature, which is 17 
inherent but influenced by the environment. The issues with regards to ethics 18 

within the rule of law and international law are knowing what is vested in the 19 
conduct of society, the continued manifestation of this conduct in society, and how 20 

this development affects rules and compliance in societal behaviours. So, for us to 21 
recognise the true value of the rule of law and international law we must turn to 22 
ethics and dedicate the principles and rules in society to the fulfilment of moral 23 

duties and obligations.
122

  24 
In the fulfilment of moral duties and obligations, we must recognise that 25 

social situations that bring forth vices are contrary to justice. Therefore, our 26 
struggle with immoralities is the failure of not recognising the centre of virtue. 27 
Additionally, this leads to temporal suffering for other people. In this observation, 28 

we may reach the conclusion that all suffering and violations of international law 29 
and human rights are the result of a lack of virtue in society.

123
 We can therefore 30 

assume the objective destruction of moral rules created in society is the legitimate 31 

cause of all suffering and violations of international law and human rights. This 32 
may be contrary to the rules or laws governing criminal conduct such as theft, 33 
violence, injustice, fraud and criminal war, etc. Hence, virtue, as well as obedience 34 
to the rule of law and international law, depends on individual characteristics, such 35 
as our understanding of virtue and what we ought to do and what we must refrain 36 

from doing, as well as the power to stop ourselves from bringing about conflict or 37 
harm or how we seek to maintain social structures and orders. Consequently, if 38 
obedience to the rule of law and international law depends on the collective 39 
characteristics of society, then it is perfectly reasonable to argue that the social 40 
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system must bring forth ethics at the core of societal behaviours and decision-1 

making. In essence, the core of the social system must develop its constitution of 2 

ethics. Therefore, the problem for the modern rule of law and international law is 3 
the distance between ethics and the characteristics of the individual person.  4 

Likewise, in line with the discourse above, it is possible for us to argue that 5 
happiness is a relative idea; however, it is also possible to recognise that there is no 6 
such thing as absolute happiness. Therefore, for us to conceptualise the true 7 

meaning of happiness, we must first examine the social standing of the person, 8 
their knowledge, their age and possibly their overall views about life. This is partly 9 
because a person’s concept of happiness is directly linked to their social 10 
environment and relationship with society and obedience to the law.

124
 Thus we 11 

can deduce that for a person to be happy they must be free and equal and they 12 

must possess certain qualities that allow them to develop their talent, as well as 13 
satisfying both material and spiritual needs. Similarly, for individuals to attain 14 

happiness, they must find their purpose and place in society, and within their 15 
family and friends, and they must realise their duties and obligations in society. 16 
Thus, the individual with awareness and overall views of the dynamics of society, 17 
conduct, behaviours, and intellect, must strive to achieve success in order to attain 18 

happiness.
125

 However, a superficial pursuit of happiness may also help us to 19 
understand the person’s state of conduct and their ability to follow laws or societal 20 

rules. Therefore, happiness in the context of Aristotle’s discourse might mean 21 
respecting the rules and finding a true purpose for its own existence. In this sense, 22 
happiness becomes the quintessence of all the elements of the rule of law and 23 

international law. Thus, instead of focusing our attention on the exclusiveness of 24 
the rule of law and international law, which often paralyses our understanding of 25 

the foundation of obedience in society, we should seek to explore the philosophical 26 
understanding of happiness. 27 

In addition, the individual can become happy when he aligns his objectives in 28 

life with the objective of the great good of society. In this line of reasoning, 29 
happiness is part of spirituality, as a theory of moral consciousness in a person’s 30 

life. In this illustration, an individual who attains moral consciousness is satisfied 31 

with their life, which also means moral consciousness is the attainment of goals 32 
and the valid meaning of life. This, therefore, leads to the individual realising their 33 
self-esteem. Aristotle is of the view that to say happiness is the ultimate good in an 34 
individual is probably something that is universally applicable to all, but it is 35 
certainly important to give a precise definition of its importance. In this approach, 36 

we may be able to say happiness is attributed to positivity, which encourages a 37 
person to attain a certain social status in society.

126
 Therefore, the struggle to 38 

understand the fragmentation of the rule of law and international law in the 39 
contemporary world is our struggle to see the extent and scope of virtue in 40 
obedience to the law. When we seek to increase virtue in society, we seek the 41 
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empowerment of and the validity of the rule of law and international law. Through 1 

this effort, we may be able to maintain a higher footing than would otherwise have 2 

been conceptualised in the current approach. If, however, we cease to limit our 3 
understanding of the rule of law and international law, and approach these 4 
principles as a compound metaphor, we will bring about the undoing of the 5 
shortsighted view. We will, thus, realise the substantive forms of the rule of law 6 
and international law.  7 

Furthermore, Aristotle saw ethical virtue as a state, a condition, a disposition, 8 
a tendency to do something created by a person’s habits to develop the right 9 
feelings.

127
 Aristotle also refers to the faulty faculties of a person as the hexeis 10 

(plural of hexis). However, these faculties lead to the development of inappropriate 11 
feelings in conduct. This is important to his categorisation of these states within a 12 

person as hexeis. Outlining his discourse in this conception he was able to reject 13 
Plato’s early dialogue on the notion of virtue as nothing but an element of 14 

knowledge and vice.
128

 Even though Aristotle consistently draws a comparison 15 
between the concept of craft and virtues, he is still of the opinion that virtues are 16 
distinguished from crafts and all components of knowledge in that the former 17 
encompass the right level of emotional awareness and responses, which are not 18 

based on pure intellectual conditions.
129

 We may assume that for Aristotle the 19 
quality of character is distinguished from crafts and knowledge, and by 20 

approaching virtue as means of knowledge we increase the span of emotional 21 
awareness and responses. Therefore, emotional awareness and responses help the 22 
person to abide by the law of their own substance; hence all obedience is 23 

composed of knowledge as a substance.
130

 In this conceptual framework, as 24 
knowledge grows and develops, philosophically, the substance of morality and 25 

virtue as the ultimate form is dissipated within the conduct of the person. 26 
However, this cannot be the accurate form of truth in Aristotle’s approach to 27 
knowledge as a virtue. His point might be true to some extent; however, virtue 28 

constitutes the dynamic of a person’s nature, upbringing and societal influence. 29 
Hence, to say knowledge is the most important element of virtue casts a dark cloud 30 

over the substance and form of the compound.  31 

In addition, an intermediate condition is a part of every ethical virtue (mostly 32 
referred to as a ‘golden mean’), which simply means between two other states. If 33 
close attention is paid to this point, then it is perfectly reasonable to reach the 34 
conclusion that virtues are not different from any other skills; for instance, every 35 
skilled employee knows how to avoid excess and deficiency. This avoidance is a 36 

condition between the two extremes, which we may also refer to as an intermediate 37 
condition. The condition between the two extremes is also attributed to the 38 
courage of a person. For instance, to be able to judge between two extremes, or 39 
between two dangers, to know what is worth facing and what is not worth facing, 40 
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requires the principle of courage. Likewise, courage is an experience, which 1 

allows the person to confront fear in vast and appropriate circumstances.
131

 The 2 

position of courage in this book holds in Aristotle's discourse on ethics. In this 3 
conceptual understanding, the nature of courage is symbolic of virtue, for by 4 
acquiring courage and the appreciation of danger the person gains virtue in the 5 
form of intelligence, and therefore becomes proximate to his or her own rational 6 
decisions. In essence, courage may signify the growth of virtue in a person's 7 

conduct but it may also signify the lack of virtue in the person. To focus our minds 8 
on virtue there must be a link between courage and virtue as the unfoldment of the 9 
intellect in the accomplishment of that which appears to be ignorant of morality.  10 

Furthermore, Aristotle is of the view that these types of courage can be 11 
attributed to the ethical virtue of a person. However, he added that for a person to 12 

be said to have courage, they must be able to determine the nature and extent of 13 
the danger in specific circumstances.

132
 This is similar to concepts in mathematical 14 

formulas. Take, for example, that the mean between 10 and 2 is 6; this might be 15 
invariably so in terms of our understanding in relation to whatever we seek to 16 
count. However, our point is not related to a mathematical formula. The 17 
intermediate point in the discourse here is connected to how an expert in any given 18 

circumstances may arrive at a different conclusion in a specific situation or how a 19 
choice may vary between two experts. There is no general principle on this; 20 

however, the distinction is clear when we view two sets of choices or decisions. 21 
Take, for instance, how much food a Judoka may consume in their daily routine. It 22 
would be unreasonable to assume from the fact that 4kg of food is too much and 23 

2kg is too little for them that they should eat 6kg. Similarly finding the mean in 24 
any given situation is not a logical or reasonable process to undertake; however, a 25 

full examination and detailed account of the circumstance may provide a valid 26 
outcome for a given situation. Therefore, while courage may produce virtue or 27 
may be the prerequisite of virtue, it does not necessarily follow the principle of 28 

morality and the good, which does not rely heavily on courage per se.
133

 Hence, it 29 
is obvious that virtue depends on morality for its manifestation into substance and 30 

form (conduct), but such a manifestation is also merely a phase in the process of 31 

the condition in virtue. In this view, I will argue that virtue is limited to the sphere 32 
of the generation of morality, that it is of the process, and that it is not the essence 33 
of all conduct. While morality may be inherent in virtue and even attitude, and 34 
while under some conditions it is the principle that gradually shapes the individual 35 
into appropriateness, I am led to conclude that through the process of virtue we can 36 

seek to attain the absoluteness of the rule of law and international law in modern 37 
conduct and the contemporary world.  38 

However, we may also observe that Aristotle’s explanation of virtue affirms 39 
the idea that a person must be in possession of strong feelings when such faculties 40 
are called for in certain circumstances. According to this point of view, he must be 41 

endorsing the appropriateness of anger in the correct situations, but in some 42 
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circumstances, the dynamics of the issue may require greater anger.  I must say my 1 

point may differ from Aristotle's as the exercise of greater anger means a loss of 2 

control. Therefore, the person who loses control over a situation may no longer be 3 
in a position to exercise courage, and thus they lack the faculty of virtue in this 4 
circumstance. It is then inappropriate for Aristotle to elevate the degree of anger as 5 
to the correctness of a situation. Likewise, the right amount is not the intermediate 6 
between the lowest and the highest level; the amount of anger used, whatever the 7 

measurement is, should be proportionate to the seriousness of the problem. 8 
However, Aristotle also conceived that the use of anger in certain situations must 9 
not undermine reason. In this view, we may assume that Aristotle was trying to 10 
argue that the excessive use of anger in certain situations may have been the result 11 
of a loss of self-control in the person's conduct. However, how is it possible to get 12 

angry without going to the extreme? Even though Aristotle acknowledges this 13 
point, his argument falls short of self-control. Self-control in relation to the anger 14 

in the discourse on virtue is simply the maintenance of dignity in all situations or 15 
forms, and the supreme matter throughout the process of anger is not to get angry. 16 
This philosophy in its completeness establishes the excellence of morality and 17 
virtue as the rulers of all rational actions. Therefore, if we can elevate morality and 18 

virtue into the spheres of behaviours and conduct, we can establish the well-being 19 
of obedience to the law and the nature of the good in society. In this view then, the 20 

premise of anger is wholly destructive to morality and virtue, reducing ethics in a 21 
person's behaviour and conduct. 22 

In this sense, I am not convinced of Aristotle's argument. Therefore, the 23 

concept of the mean in this discourse is not to be accepted as the right formula for 24 
courage or the inducement of virtue in a person’s behaviour. However, we must 25 

also accept that there are two distinctive means, each of which may be called a 26 
principle of mean in its own right. Why is this so? This is partly because in 27 
accordance with the first mean, every virtue is a point that falls between two vices, 28 

which means one is in excess and the other deficient. The second mean can be in 29 
the conceptual parameters of the person’s conduct; for example, if a virtuous 30 

person has a series of virtuous acts to perform, we can conclude the conduct is in 31 

some way intermediate between an alternate course of action or lies between 32 
his/her choice or rejection.  Aristotle’s discourse on this point is contentious and 33 
likely arguable. Take, for instance, if a person is trying to make a decision about 34 
how much money to spend on a Christmas present for a family member, the 35 
person might start by looking at the price of the present which is neither very 36 

expensive nor deficient in quality. This might not be the same when a person is 37 
confronted with a virtuous decision. Partly this is because the person confronted 38 
with a virtue may not be prone to this quantitative analysis. Therefore, if the 39 
person is to decide when to go to the Christmas party or observe their preference 40 
or duties, it would not be helpful to explain this conduct as a search for a mean 41 

between the extremes, unless the person is aiming at the mean, simply because 42 

he/she is trying to make the right decision on a tangible substance. On this basis, 43 

Aristotle’s theory of the mean is problematic when we consider the ethical 44 
deliberation of the person involved in the decision-making process. Therefore, his 45 
concept of the mean is not plausible in many circumstances, and is neither 46 
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applicable nor illuminating. This holds true to our discourse of ethics and integrity 1 

in the rule of law and international law. In this understanding, avoiding the mean 2 

and approaching virtue as the completeness of conduct, we are simply affirming 3 
all the particulars of the rule of law and international law, which have their origins 4 
in ethics and integrity. Consequently, it is not the distinction between the two vices 5 
in the commonly accepted sense, but the inclusion of the dependencies of all 6 
conduct, and the achievement of the absolute rule of law and international law 7 

through the principles of ethics and integrity. 8 

 9 
 10 
Conclusion  11 
 12 

I will conclude this article by stating the following conceptual principle: 13 
obedience to the law simply means the growth and recognition process whereby 14 

ethics and integrity are reconciled to the rule of law and international law. If we 15 
are able to incorporate ethics and integrity into the rule of law and international 16 
law, the mystery of obedience to the law becomes evident in our conceptual 17 
analysis. Therefore, the path to obedience to the law becomes clear, and we are on 18 

the road to the concept of the absolute rule of law and international law. This 19 
means we must incline to neither side nor depart from the true nature of the rule of 20 

law and international law. If we are able to attain this point, we shall find 21 
absoluteness in the consummation of ethics and integrity in obedience of the law 22 
in society. The current discourse on the rule of law and international law fails 23 

because departing from the true nature of ethics and integrity would assume virtue 24 
belongs to another realm of conduct rather than compliance itself. In this 25 

understanding, the current discourse has attempted to allot an end peculiar to the 26 
rule of law and international law. Therefore, the rule of law and international law 27 
are of a similar kind and share a common origin and path with ethics and integrity.  28 

Hence, it is the particular purpose of ethics and integrity that the rule of law and 29 
international law become absolute and united in one nature constituting the three 30 

compound elements of obedience to the law, of which the first is completeness and 31 

the other two are the final elements of this completeness, namely the rule of law 32 
and international law. In examining the constitution of these compound elements, 33 
we may assume that the theories of the rule of law and international law should be 34 
expounded in the light of ethics and integrity as a continuous movement so that the 35 
various stages of virtue shall be revealed in the conduct of a person. For instance, 36 

the perfection of a flower does not move toward the perfection of a person, nor 37 
does the perfection of a person incline toward the perfection of the flower. Each of 38 
these stages is a complete cycle in itself, moving toward the inevitable good of its 39 
own perfection in the unfolding of its own intrinsic character, but with an 40 
important effect on the environment. The rule of law and international law, then, 41 

are the external procession of the qualities marching to unity with ethics and 42 

integrity. Thus, our concepts of obedience to the law and the absoluteness of the 43 

rule of law and international law come through perfection and unity with ethics 44 
and integrity. Chapter II will focus on the philosophical concepts of ethics and 45 
integrity. It will explain the importance of ethics and integrity in the rule of law 46 
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and international law and how this impacts our understanding of obedience to the 1 

law and societal conduct. 2 
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