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GENERAL INTRODUCTION

1. INTRODUCTION

Republic is the most widely known and in many ways the 
most important dialogue of Plato (ca. 429-347 BC).1 It is 
a work of Plato’s middle maturity, a “staging post,” con
solidating and expanding political, ethical, psychological, 
and metaphysical ideas explored in earlier dialogues, no
tably Gorgias, Meno, and Phaedo, all dating probably to 
the middle to late 380s. It also incorporates basic ideas 
concerning human goodness and knowledge which go 
back further still to the earliest aporetic dialogues (dia
logues without positive outcome) probably composed in 
the 390s.

1 All dates will be BC unless otherwise stated.

The title, Republic, is the traditional but misleading 
English translation, derived from the Latin, of Cicero’s De 
Republica. The Greek title is Politeia, more accurately 
rendered “The State,” “Citizenship,” or “Government.” 
Politeia has a much broader semantic range than our “gov
ernment” and denotes both an institution and the behav
ior, activities, customs, and traditions of the people in it. 
The dialogue is cited by name by Aristotle (384-322) at 
Politics 2,1261a6. The subtitle “or On Justice” found in a 1 
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GENERAL INTRODUCTION

number of M S S may have been added by the scholar Thras- 
yllus of Alexandria (d. AD 36), to whom is also ascribed 
the organization of Plato’s dialogues into tetralogies.

Perhaps more than any other philosophical work, Pla
tos Republic has been subject to a variety of different and 
often mutually contradictory interpretations: a foundation 
of idealist metaphysics for Neoplatonist and early Chris
tian thinkers who tended to give prominence to the theory 
of Forms (Resp. 6, 7, and 10) and to emphasize the more 
metaphysically oriented of Plato’s dialogues such as Ti
maeus. For the Stoics, on the other hand, e.g., Zeno (.Re
public) and Cicero (De Republica), Republic was a source 
of not uncritical interest for its revolutionary political con
tent. Since the Renaissance, Republic has rarely been ab
sent from broadly based debates concerning the political 
and ethical basis of the ideal state, from Thomas More’s 
Utopia in the sixteenth century AD to Victorian political 
idealism in the nineteenth;2 and in the twentieth century 
severe critiques of Plato’s totalitarian state by e.g., R. H. S. 
Crossman and notably K. Popper3 are offset by the inter
pretation of Republic by L. Strauss and his followers as an 
impossibility ironically conceived.4

2 Jenkyns, Victorians and Ancient Greece, 227ff.
3 Crossman, Plato Today; Popper, Open Society.
4 Strauss, City and Man; Bloom, Republic of Plato. (On the 

afterlife of Republic, see further the introduction to vol. 2, sec
tion 3).

Republic’s unique ability to reflect so many radically 
different philosophical visions stems from the nature of 
the work. Exceeded in length only by Plato’s last work, 
Laws, Republic consists of an extensive and leisurely ex
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GENERAL INTRODUCTION

ploration, in ten books,5 of the nature of justice and what 
constitutes living the good life. Ostensibly the construc
tion of a "Kallipolis” (“beautiful,” or “fine city”), the pur
pose and aims of Republic are nevertheless far from 
straightforwardly expressed. There are two basic tensions 
in the work: the first between practical proposals for the 
founding of a state and a utopian fantasy, a “blueprint” or 
“thought experiment” which Socrates, the main speaker of 
the dialogue, hints may not be practicable (e.g., 9.592a9- 
b6). The second tension concerns the focus of the key 
concept of “justice.” The Greek words translated by “jus
tice” (dike, dikaiosune, to dikaiori}6 have a much wider 
semantic range than the English word, and indicate both 
external relationships, e.g., between individuals and com
munities, and also describe the inner state of the indi
vidual: “justice” as a kind of inner, or psychological, har
mony.7 This tension between external and internal justice, 

5 The division of Republic into “books” was almost certainly 
not made by Plato himself, but at some later date in the history 
of transmission. These divisions usually correspond roughly to 
divisions in the subject matter, but not always, e.g., Books 1-2, 
where the dramatic structure indicates a clear break at 2.368c4 
(see note ad loc.).

6 Distinctions in meaning between dike and its cognates are 
often hard to establish in translation. In particular dikaiosune and 
to dikaion (literally “the just thing”) are often used almost inter
changeably, e.g., 336al0, where, however, Socrates, in using the 
words in close proximity, may be making a distinction between a 
more abstract concept and a practical application (“justice” and 
“doing what is just”).

7 Translators sometimes render dike and its cognates as “mo
rality” (Waterfield, Plato, Republic), or “right” (Lee, Plato: The 
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G E N E R A L IN T R O D U C TIΟ N

and uncertainty about where Plato intends that the em
phasis should lie, pervades the whole dialogue, (see espe
cially below, the introduction to Books 1-5, section 2 (ill), 
and the introduction to volume 2, section 2 (ii)).

2. THE COMPOSITION OF REPUBLIC

Despite the absence of absolute dating criteria for this or 
any other Platonic dialogue, there is general agreement 
that Republic was composed (or reached its final form) in 
the mid-370s, before Plato’s second visit to Sicily. There is 
also a rough consensus that the; dialogue is to be placed in 
Plato’s late “middle period” (after Symposium but before 
Theaetetiis).8 More controversial than relative chronology 
is how Republic relates in compositional terms to the dia
logues which precede it. It undoubtedly reflects or sums 
up many issues and doctrines in Plato’s earlier thought and 

Republic). The implied anachronism in such renderings (there is, 
notoriously, no Greek equivalent for “morality”) makes a consis
tent use of the literal rendering the most satisfactory, as in e.g., 
Reeve, Plato, Republic, and in the translation presented here.

8 See the Chronology of Plato’s Life and Works (p. xxvii). Pre
cision on absolute dates and relative chronology is not possible. 
While there is rough agreement that the dialogues can be divided 
up into early, middle, and late, there is lively debate over the 
exact order and methods of composition. Basic tools of analy
sis include stylometrics (Brandwood, Chronology of Plato’s Dia
logues), development of Plato’s thought (Vlastas, Socrates), and 
methods of composition (Thesleff, Studies in Platonic Chronol
ogy). See also Kahn, “On Platonic Chronology”; Irwin, “The Pla
tonic Corpus.”
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GENERAL INTRODUCTION

can be seen as an important landmark in Platos philo
sophical development up to that point. A doctrine such as 
the theory of separable Forms or Ideas, central to Platos 
development of the idea of the true philosopher in Books 
6-7 and 10, has its anticipation in middle-period dialogues 
written before Republic, e.g., Meno, Phaedo, and Sympo
sium. Continuity is, however, balanced by change: in its 
tripartite model of the human soul Ipsuche) in Book 4, 
separating intellect and emotion and appetite in the indi
vidual, Republic represents what appears to be a depar
ture from the Socratic intellectualism of the earlier dia
logues, the assertion that virtue is knowledge and nobody 
does wrong intentionally (e.g., Apology 25e5ff., Protago
ras 358c) ,9 It is also notable that the dialogues which fol
low Republic tend to develop in very different ways from 
those which precede it.

9 For a review of both aspects of Republic, see Rutherford, 
Art of Plato, 23-25.

A work as large as Republic was doubtless a long time 
in gestation; it has been speculated that the roots of Re
public 2-5, which include the theories of the extended 
role of the women in the state and the disappearance of 
the family (Book 5) may go back as far as a possible “proto- 
Republic,” an outline of an ideal state, from the 390s, since 
these subjects appear to be the subject of parody by 
the comic playwright Aristophanes in his Eccleziazousae 
(Women in the Assembly} of 392; Socrates’ reference to 
the “gibes from the smart set” (5,452b7) which would 
greet his proposals concerning the role of women in the 
state, has plausibly been seen as a possible reaction to 
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GEN E R AL INTRO DUCTION

Aristophanes’ play.10 * An independent existence for the 
outline of society contained in these books may also be 
suggested by evidence from the Roman writer Aulus Gell- 
ius (2nd century AD) who, in a discussion of the rivalry of 
famous authors, reports that Xenophon wrote his Educa
tion of Cy rus as an answer to the first two separately pub
lished “books” of Republic.11

10 For details of possible cross-references, see Thesleff, Stud
ies in Platonic Chronology, 103-4. For a skeptical view of the 
relationship, see Halliwell, Plato Republic 5, 224-25 (appendix).

it Attic 'Nights 14.32. “Papyrus scrolls” (libri), containing 
more than our conventional two books (plausibly 2-5), are 
meant.

l2 See Vlastos, Socrates, 248-50, with earlier bibliography. It 
has also been suggested that the arguably genuine Clitophon 
might have been an alternative introduction to Republic, which 
the existing Book 1 replaced (Irwin, “The Platonic Corpus,” 75). 
For a different view, see Slings, Plato Cleitophon.

The very different content and dramatic style of Book 
1 has sometimes been thought to indicate that it is a revival 
of an early dialogue, perhaps called Thrasymachus (after 
the major interlocutor with Socrates in Book 1), which 
Plato reused as an introduction to the Republic as a whole, 
with minimal alterations to fit a new context.12 Socrates 
discovers that—contrary to his assumption that, following 
failure, they would agree to abandon the discussion (as in 
earlier apore tic dialogues)—two of his associates, Glaucon 
and Adeimantus, regard Book 1 as merely a “prelude” 
{prooimion 2.357a2), and that they expect Socrates to give 
answers to their reformulation of the Book 1. argument 
between him and Thrasymachus (see below, section 4). Be 
that as it may (and there is no concrete evidence to sup
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G E N E R A L IN T R O D U C TIΟ N

port the idea of a separate dialogue, previously composed), 
the organic relationship between Books 1 and 2-10 is clear 
in many details, to the extent that any earlier version, if it 
ever existed, was seamlessly woven into the whole.13 14

13 There are problems in the relationship of Book 10 with the 
remainder of the dialogue, on which see the introduction to vol. 
2, section 2 (iv).

14 The single exception to the dialogue form is Apology, Pla
to’s version of Socrates’ defense speech against a charge of impi
ety in 399 (which nevertheless contains a section of dialogue 
between Socrates and one of his prosecutors, Meletus).

15 The fragments of the Socratics are collected in Giannan- 
toni, Socratis et Socraticorum Reliquiae.

3. DRAMATIC CONTEXT AND 
CHARACTERS IN THE DIALOGUE

With one exception, Plato’s works are cast in the form of 
dialogues, almos t all between Socrates and a series of in
terlocutors, most of whom are recognizably historical per
sons transported into a largely fictional dramatic context.1'1 
The extent to which the personality or beliefs of Plato’s 
Socrates represent those of the historical character is a 
controversial issue; Plato’s dialogues belong to a genre 
of prose works termed, e.g., by Aristotle, “Socratic dis
courses” (Sokratikoi Logoi): Poetics (1447bll), philosoph
ical dialogues written by Socrates’ associates as com
memorative memoirs of their revered master.15 With the 
exception of the works of Plato and the soldier/historian 
Xenophon (428-ca. 354) these survive in very scanty frag
mentary form. While Plato’s dialogues are formally part of 
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GENERALINTRODUCTION

this genre, in philosophical scope and literary quality they 
go far beyond it. It is generally accepted that by the time 
of Republic “Socrates” is largely a character invented, or 
at the very least, extensively developed, by Plato.16

16 For differing views on the extent to which the historical 
Socrates can be detected in the early dialogues of Plato, see Vlas- 
tos, Socrates, 45-80; Kahn, Plato and the Socratic Dialogue, 88- 
95.

17 Another notable exception to this is Phaedrus, where Soc
rates’ reluctance to stray outside the walls is commented on by 
Phaedrus, (Phd.r. 230c-d). See also Cri. 52b-c. In fact, the port 
of Piraeus, the setting of Republic, in the late fifth century was 
still technically part of the “city,” being within the fortification 
walls built by Pericles (and rebuilt in the 390s following the defeat 
of Athens in the Peloponnesian War (431-404).

The dramatic setting of Republic, the house of a metic 
(noncitizen) family in the port of Piraeus is unusual in 
taking Socrates outside the city of Athens, which he was 
portrayed as always reluctant to leave.17 Socrates has made 
a journey of nine kilometers from the city, accompanied 
by Glaucon (a young associate and, incidentally, Platos 
brother; see Book 2 n. 38). The event is a festival of the 
Thracian god Bendis, apparently recently introduced to 
the Piraeus, and featuring processions, races, and other 
celebrations. Socrates is persuaded to go home with Pole- 
marchus, where they find his aged father, Cephalus. Those 
present comprise a prominent metic family, Athenian citi
zens, and a visiting sophist from Chalcedon, Thrasyma- 
chus, who plays an important part in Book 1. Plato’s choice 
of a metic residence for the dialogue, together with a geo
graphical setting removed from the city of Athens, as well 
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G E N E R A L IN T R O D U C TIΟ N

as a festival to a foreign goddess, may be a deliberate at
tempt to match context to subject matter—avenue and an 
event sui tably distanced fro m the established values of the 
Athenian citizen democracy as a context for revolutionary 
social and political proposals.

In the introductory sections of Timaeus, in a report of 
a discussion purporting to have taken place “yesterday,” 
Socrates outlines the basic subject matter of Republic 
Books 2-5 (17c-19a). The dramatic and philosophical link 
which connects the two dialogues is of course contrived 
(Timaeus was written probably up to twenty years after 
Republic; see the Chronology), and the date imagined for 
the setting of Republic appears to be determined partly by 
the participation in Book 1 of the elderly Cephalus, the 
paterfamilias, who had been persuaded by the Athenian 
statesman Pericles to immigrate to Athens in the late 450s 
and had established a flourishing shield factory in the Pi
raeus, where he lived for thirty years. This suggests the 
late 420s for the dramatic setting of the dialogue. How
ever, there is a reference at Rep. 2.368a3 to Glaucon and 
Adeimantus having distinguished themselves in a battle at 
Megara. Two dates are possible here, 424 and 409; the 
latter seems preferable, since Glaucon and Adeimantus, 
as bro thers of Plato, would have been far too young for the 
earlier engagement.18 * The reference to the gathering for 
the festival of the Thracian goddess Bendis (1.327alff.) 
does not help with the dating, since it is not known exactly 
when the cult was introduced to Athens, nor whether 

18 On the birth dates of Glaucon and Adeimantus and the
battle of Megara, see Nails, The People of Plato, 2-3.
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G E N E R A L IN T R O D U C TIΟ N

conventional religious piety are underlined by his exit 
from the scene in order to make a sacrifice, after handing 
the argument over to his son Polemarchus (331dl0), who 
in his turn, following an inconclusive initial attempt with 
Socrates to define justice, gives way to the most formida
ble of Socrates’ interlocutors, the visiting sophist Thrasy- 
machus (336bl), who states the case for justice as the 
advantage of the stronger, a philosophical position which 
Socrates sets out to refute in the remainder of Republic.

By far the most important of Socrates’ respondents in 
Republic are the Athenian citizens Glaucon and Adeiman- 
tus, who take over the argument at the beginning of Book 
2, restate and refine Thrasymachus’ case against Socrates 
(357a~67e4), and subsequently act as Socrates’ respon
dents throughout the: remainder of the long dialogue. Af
ter the initial setting out of their case against Socrates, 
they adopt a less confrontational role,24 corresponding to 
the change in the dialogue from an adversarial to an ex
pository style. Despite what has been seen as a somewhat 
passive reaction to Socrates, nevertheless, as young open- 
minded Athenian citizens, Glaucon and Adeimantus fulfill 
a valuable role as representatives of the generation of or
dinary Athenians Plato wished to reach and influence.25

24 Although not invariably so: see the adversarial and structur
ally significant interventions of Adeimantus at the beginning of 
Book 4 (419a), at the beginning of Book 5 (449a), and in Book 6 
(487b). (See further below, section 4.)

25 See Yunis, “The Protreptic Rhetoric of the Republic.” 
Glaucon emerges as the more philosophically sophisticated of the 
two, although more inclined, on the whole, to accept what Soc
rates says, unlike his brother (see previous note).
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Republic taken as a whole imperceptibly leaves far be
hind the initial dramatic framework of the social event of 
the Bendis festival in which it is placed. A relatively swift 
discussion followed by dinner and a postprandial walk
about to converse further with young men and view the 
festival is what Polemarchus has promised Socrates at 
328a7-9; but all this is forgotten in the broad development 
of Platos larger structure.

4. THE DIALOGUE FORM 
IN REPUBLIC

Other composers of the Sokratikoi Logoi may have had a 
hand in inventing the form of the philosophical dialogue, 
but Plato developed its dramatic possibilities to a unique 
degree. Influences on him have been variously traced. The 
dramatic interaction of characters in the debates (espe
cially the agones) of Athenian tragedy may have contrib
uted something, as well as the dramatic prose mimes of 
Sophron (Syracusan, 5th century), about which little is 
known, but which may have suggested a realistic setting 
and a conversational style.213 Platos contemporary Xeno
phon also wrote Socratic dialogues, as did later imitators 
such as Cicero and, in the eighteenth century AD, the 
philosopher Berkley. But none of these developed the 
precise and subtle dramatic interaction of character and 
philosophical ideas which we find in Plato.

26 Categorized with the Socratic dialogue by Aristotle Poet. 
1447b9. Diogenes Laertius also suggests the influence of Sophron 
(3.18); see a possible allusion to the mimes by Socrates in Resp. 
5.451c. See Guthrie, History of Greek Philosophy, 3:332.
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Plato’s dialogue form, like that of Xenophon, doubtless 
originated in the adoption of the oral method of their 
teacher, Socrates (469-399), who wrote nothing but ap
pears to have believed that real progress in philosophy is 
made by discussion of issues of importance by two indi
viduals, rather than through solitary monologue, which 
was the main teaching method of his contemporaries, 
the sophists, and which Socrates, with varying degrees of 
ironic politeness, rejected as a method of discussion.2' The 
main form of discussion in Platos earlier dialogues, per
haps modeled to some degree on conversations with the 
historical Socrates, is known as the elenchus (“cross ex
amination or scrutiny and refutation of an argument”), an 
exchange in which, having elicited from his associate an 
initial definition of a particular value, e.g., holiness, brav
ery, temperance, Socrates engages in a step-by-step ex
amination which ends in refutation of the original defini
tion and a more or less good-tempered agreement that 
they have not succeeded in arriving at an acceptable con
clusion, but, along with Socrates, have reached an im
passe (aporia: see Euthyphro, Charmides, Hippias Minor, 
Laches, and Lysis).28

This method is to be contras ted with dialectic, a method 
of conversation or discussion in which the relationship 
between Socrates and his respondents is, in theory at least, 
nonconfrontational and enables progress to be made on 
important issues by mutual exploration. This latter method 
is characteristic of (though not exclusive to) the later dia
logues, and Republic appears to represent a transition

27E.g.,Prt. 328eff.
28 See e.g., Vlastos, “The Socratic Elenchus.”
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between the two methods of discourse: in the discussion 
of what “justice” is (the ostensible subject of Republic) 
Book 1 ends in Socrates, having refuted definitions by 
both Polemarchus and Thrasymachus, confessing that he 
has not succeeded in defining it himself: “For as long as I 
don’t know what justice is, I’m hardly likely to discover 
whether it is actually an excellence or not, and whether 
the person possessing it is unhappy or happy” (1.354cl). 
However, for once, things do not end there: at the start of 
Book 2, Glaucon and Adeimantus take the initiative and 
restate the position which had been taken by Thrasyma
chus in Book 1, their contributions each taking the form 
not of dialogue but of a display speech (epideixis) setting 
out the case, and leading to Socrates’ reply, in which he 
mee ts their challenge by taking a different tack altogether, 
and begins the long dialectical discussion which occupies 
the remainder of the work.

In some respects the role of Glaucon and Adeimantus 
is thenceforward, i.e., from 2.367e onward, much less as
sertive than that of their previous speeches or, for that 
matter, that of Polemarchus and, in particular, Thrasyma
chus in Book 1, and consists largely in expressing agree
ment at intervals with Socrates’ leisurely exposition. It is, 
however, not true to see their role as an entirely passive 
foil to Socrates: there are key moments in the dialogue 
when questioning interventions, in particular from Adei
mantus, underline potentially difficult or controversial 
problems. For example, at the beginning of Book 4 (419a- 
20b2) Adeimantus abruptly takes on an adversarial role 
and asks Socrates to defend himself against the charge that 
his ruling guardians have none of the normal advantages, 
such as wealth and social prestige, which should naturally
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stem from their position; this leads to the important point 
that the happiness of one group lies in the happiness of 
all—an idea which introduces the analogy of three inter
dependent elements in the state/human soul. Again, in 
Book 6.487b Adeimantus raises the “everyman” objection 
to the counterintuitive idea (with which Glaucon | a6], thcr 
more knowledgeable, but perhaps the more conformist of 
the two, seems to be perfectly happy) that philosophers 
should rule the state; this leads to Socrates’ more devel
oped exposition, in Books 6 and 7, of the philosophers’ 
education and their study of the Forms.28

At one key point at the beginning of Book 5 (449a), 
Adeimantus, aided and abetted by Polemarchus, effects a 
major structural change in the direction of the discussion. 
Socrates, having ostensibly finished outlining his “good 
constitution,” is planning to pass on to the deficient ones 
when Adeimantus pulls him up short and accuses him of 
avoiding tricky issues relating to the position of women 
and the family. Socrates is forced to change tack. While 
ostensibly a digression, Books 5-7 actually contain the 
heart of the discussion, the social and intellectual organi
zation and development of the guardian class.

These interventions and Socrates’ reaction to them 
demonstrate that Plato’s dramatic structure is not simply 
an ornamental device but an essential means of conveying 
the far from straightforward development of his ideas. 
This development is, however, by no means easy to follow. 
Plato never introduces himself as a character in his dia-

29 "Form” is used throughout to translated eidos, as being less 
ambiguous than “Idea,” which can, in modern discourse, suggest 
something subjective, conceived purely by the mind. 
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logues, and every contributor, including Socrates himself, 
is a fictional construct. Therefore, one cannot baldly and 
uncritically accept any statement in Republic (or in any 
other dialogue) as what Plato wishes us to believe. His 
dramatic sense is all-pervasive, and the direction of the 
dialogue is often established by the corrective objections 
of Socrates’ associates. The dialogues, including Republic, 
are intended to be performed, if only in the mind of the 
listener/reader.30 We get the impression of a mind think
ing things out as the work progresses, an essentially ex
ploratory or improvisatory style of discourse, which ad
mits doubts and problems, frequently conveyed through 
Socrates’ well-established irony.31

30 Blondel!, Play of Characters, 23-28. There is no evidence 
that any of the dialogues were ever actually pei®rmed by pupils 
or associates in Plato’s Academy or elsewhere; for a hypothetical 
reconstruction, see Ryle, Plato’s Progress, 21-32.

31 See e.g., Blossner, “The City-Soul Analogy,” 376.

There are also key points in the dialogue where argu
ment gives way to image, often to illustrate and reinforce 
important ideas: e.g., the story of Leontius outside the 
walls of Athens (4.439e6ff.) unable to control his desire to 
look at executed corpses, as an example of warring ele
ments in the human psuche; or the “image” (ei/con) of 
disputed political authority as a ship with diverse groups 
trying to wrest control from the owner (6.487e7ff.) as an 
attempt to answer Adeimantus’ objection to the idea of 
philosophers as rulers of the state.

These images, and others like them, are used to illus
trate ideas which are reached independently by dialectical 
argument. There are, however, two important occasions 
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where the image is there to describe something which is 
not apparently reachable by logical argument: one is the 
all-reaching power of the sun as an image or idea of the 
Good (6.508a8ff.). The other, perhaps better described as 
a reported vision, is the final description of the fate of souls 
in the Underworld in the Myth of Er (10.614b2~21c9).32

32 On these myths/images, see the introduction to vol. 2, sec
tion 2 (i) and (iv).

Quite apart from these easily discernable images and 
myths, Plato’s prose is a uniquely rich and subtle amalgam 
of a wide variety of reference, allusion, and parody in 
which is encompassed the whole of Greek literature, po
etry and prose, to the extent that a full typology of his 
varied styles has never been attempted, and might not in 
any case be a feasible proposition, such is the range of his 
discourse. Some of the more explicit and obvious refer
ences are included in the notes to the translation.

5. HISTORY AND CONSTITUTION OF 
THE TEXT OF REPUBLIC

Our text is based on the Oxford text by S. Slings, Platonis 
Respublica and its predecessor by J. Burnet. The textual 
notes are confined to instances where a divergence in tex
tual reading significantly affects the translation or inter
pretation of the Greek; for a comprehensive apparatus, 
Slings’ edition should be consulted. On the occasions 
when a significant issue of interpretation is at stake we 
have included a footnote in the translation.

The following MSS of Republic are cited in the notes 
to the text:
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A Parisinus Graecus 1807, 9th century AD, with in
terlineal and marginal additions

D Marcianus Graecus 185, coll. 576, ca. 12th century 
AD

F Vindobonensis, suppl. Gr. 39, late 13th..14th centu
ries AD

In addition there are testimonia included here from an
cient authors of the early centuries AD who quote from 
and comment on Republic: Justinus (2nd), Eusebius (3rd- 
4th), Proclus, Stobaeus, and Cyrillus (5th), Philoponus 
(6th). We have also included, where appropriate, modern 
editorial conjectures.

For full details of textual matters related to Republic, 
including discussion of Coptic and Arabic evidence, see 
the Praefatio of Slings’ edition, pp. vii-xxiii, and for the 
definitive modern discussion of the textual tradition of 
Republic, see Boter. Note has also been taken of the post
humous publication of Slings’ Critical Notes on the text.
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CHRONOLOGY OF PLATO’S 
LIFE AND WORKS

The dates and order of composition of Platos dialogues 
cannot be established with any certainty. The events of his 
life, and, in particular, details of visits to Sicily, depend to 
a large extent on the 7th Letter, which may or may not 
be genuine. The following represents a general, but not 
universal, consensus (omitting dialogues sometimes at
tributed to Plato, but generally regarded as not genuine), 
f’or differing approaches to questions of the chronology 
of Platos dialogues, see e.g., Brandwood, Chronology 
of Plato’s Dialogues; Kahn, “On Platonic Chronology”; 
Thesleff, Studies in Platonic Chronologii; Vlastos, Socra
tes.

ca. 429 Birth of Plato from an old and wealthy 
Athenian family.

404 Defeat of Athens in the war with Sparta
(the Peloponnesian War).

403 The rule of an oligarchic junta in Athens
(the “Thirty Tyrants”), involving Plato’s 
relatives, followed by the restoration of 
the democracy.
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399

390s-early
380s

389/8

ca. 387

380s

Late 380s

370s

The trial, condemnation, and execution 
of Socrates on a charge of “not acknowl
edging the gods which the city acknowl
edges, but introducing new divinities and 
corrupting the youth.” 
Following the death of Socrates, Plato 
and other followers of Socrates withdraw 
from Athens to the; nearby city of Meg- 
ara.
Plato travels extensively.
Composition of the short Early Period 
dialogues: Apology, Crito, Charmides, 
Euthyphro, Hippias Minor, Ion, Laches, 
Lysis.
Plato visits Italy and Sicily, probably in 
order to make contact with Pythagorean 
philosophers.
Plato founds the Academy on the site of 
the shrine of the hero Academus in the 
northwest district of Athens.
The later Early Period dialogues (“transi
tional”): Gorgias, Menexenus, Protagoras. 
The Middle Period dialogues: Cratylus, 
Euthydemus, Meno, Phaedo.
The later Middle Period dialogues: Par
menides, Phaedrus, Symposium, Repub
lic, Theaetetus.
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367 Plato visits Sicily for a second time at the 
invitation of Dion, uncle of the young 
Dionysius, ruler of Syracuse, possibly in 
the hope of influencing the government 
of the city. The attempt is unsuccessful. 
Aristotle joins the Academy.

360s-50s

361

The Late Period dialogues: Critias, 
Philebus, Sophist, Statesman, Timaeus. 
Final visit to Sicily, ending again in fail
ure to influence Dionysius.

Late 350s 
347

Final dialogue: Laws. 
Death of Plato.
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INTRODUCTION TO
BOOKS I-V

1. OUTLINE OF CONTENTS AND 
ARGUMENT OF REPUBLIC I-V

Book I

On the surface, the opening stage of Republic looks like a 
self-contained aporetic dialogue, with vivid presentation 
of characters and lively argument typical of the early dia
logues. The structure of Book 1 most resembles the earlier 
Gorgias not only in its subject matter but in its clear tri
partite structure, marked by the succession of three So
cratic interlocutors, the metics Cephalus and Polemarchus, 
together with Thrasymachus, the visiting sophist. The 
book also reflects Gorgias in the abrupt but dramatically 
subtle transitions from speaker to speaker (Gorgias/Ceph- 
alus, Polus/Polemarchus, CalliclesAfhrasymachus) and 
the increasing space given to each, reflecting their relative 
importance in the dialogue.

(a) The beginning is a particularly elaborate example 
of the way in which philosophical argument is allowed to 
arise naturally out of social intercourse and ordinary con
versation. Deflected from his initial plan of returning to 
Athens from Piraeus following the festival of Bendis. Soc
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rates goes with his friends to Polemarchus’ house, and out 
of natural courtesy first addresses the elderly Cephalus 
and inquires how he copes with old age. Socrates probes 
Cephalus’ somewhat complacent answer by suggesting 
that his wealth rather than any innate personal quality 
might be responsible for the ease with which he bears old 
age, a suggestion which Cephalus rejects. This takes them 
on to the role wealth might play in attitudes to approach
ing death, and how these might relate to living the just life. 
According to Cephalus, possession of money prevents the 
fear of approaching death in the knowledge that one has 
not told lies or incurred any debts. To illustrate his posi
tion, Cephalus resorts to quotation from poets, in this case 
Pindar (frequent quotation from poets, especially Homer, 
Hesiod, and the tragic dramatists, characterizes Republic 
as a whole—see further on Book 2 below). At this point 
(331cl), Socrates abruptly increases the tempo of the dis
cussion and fixes on Cephalus’ concern with how wealth 
might enable its possessor to avoid the injustices which 
generate the fear of approaching death, by asking him for 
a definition of justice.33 This simultaneously introduces 
the major theme of the Republic as a whole and also sows 
the seeds of the first stage of an elenchus. This procedure 
usually involves Socrates’ interlocutor attempting a defini
tion in response to a request from Socrates. I lere, on the 
reasonable assumption that Cephalus is not going to be up 
to this task, Socrates provides his own: to tell the truth and 
give back whatever one has taken, to which he immedi
ately puts his own objection—it is not justice to give back 

33 For an analysis of Plato’s artistry in this transitional scene, 
see Harrison, “Plato’s Manipulation of Thrasymachus,” 227-28.
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his weapon to a friend after he has gone mad. At this point 
Cephalus has had enough and goes out to perform a sac
rifice (331d6).

Strictly philosophical commentaries on Republic tend 
to ignore this scene.34 Those who do treat it differ on how 
Plato intends us to see Cephalus: ironically presented as a 
“limited and complacent man”35 whose views on life would 
not withstand deeper analysis, or as someone whose be
liefs are to be taken seriously.36 Cephalus’ emphasis on 
“character” (jropos: 329d4), expressed in terms of “de
cency,” “order,” and “contentment,” does not fit Socrates’ 
intention at this point in the dialogue to move the argu
ment away from justice as an internal order in the indi
vidual toward viewing it as a characteristic rather of rela
tionships between individuals—a definition in terms of 
society rather than of individual psychology.37 However, 
the idea that the good life is rooted in internal qualities as 
well as in social relationships resurfaces, more sharply de
veloped, later in the argument of Republic as a whole.

34 E.g., Cross and Woozley, Plato’s Republic, 2.
35 Annas, An Introduction to Plato’s Republic, 19
36 E.g., Reeve, Philosopher Kings, 6.
37 See Lycos, Plato on Justice and Power, 33-35.
38 See Nails, The People of Plato, 251.

(b) Polemarchus, as a younger man (assuming a late 
420s dramatic date, he would be about thirty years old)  
is more combative than his father, and much more pre
pared to engage in the elenchus. He modifies the initial 
definition (see above) by quoting the sixth/fifth-century 
lyric poet Simonides that justice is “to give back to every
one what he is owed” (331e3). Socrates then proceeds to 

38
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attack Simonides’ saying. His objections are essentially 
four in number:

1. On an analogy with skills such as medicine, which 
have precisely defined appropriate activities and ob
jects, what activity and object would justify clas
sifying justice as a skill? Professional skills such as 
medicine and navigation and others which have spe
cific methods of operation are much more effective 
at “giving back what is owed,” i.e., realizing the de
sired good or bad ends, than justice.39

2. The aforementioned skills render their practitioners 
equally effective at doing good or harm to their ob
jects. So, by analogy, the just person will also be 
skilled at being unjust.40

3. In harming enemies, you may be mistaken as to who 
are your friends and enemies, which means that jus
tice may involve harming friends.

4. Harming means making worse; but the just person 
cannot by his skill make anyone less just, any more 
than, e.g., a musician by exercise of his professional 
skill can make anyone less musical.

39 Narrowing (or eliminating) the possible area of operation 
of expertise of a claimed skill can be found in e.g., Ion 537a-41c, 
Grg. 447d-52e.

40 jror this argument see Hipp. Min. 375e-76c.

These arguments are unsatisfactory, chiefly because be
hind them lies the assumption, familiar from earlier dia
logues, that justice is simply a “skill” or “art” (techne), the 
“craft analogy.” A techne is an activity characterized by 
episteme (knowledge), which has a clearly defined area of 
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expertise and a product or outcome. On the assumption 
that justice must be a techne (because otherwise, accord
ing to Socratic belief, it could not be an object of knowl
edge), none of Polemarchus’ suggestions work. A classic 
elenchus, resulting in aporia.

What did Plato intend to be the purpose of these argu
ments? It has been suggested that he was making Socrates 
consciously and deliberately tie Polemarchus up in knots 
and reveal how little he had really thought about the issues 
involved, thereby exposing his “moral complacency.”41 42 An
other approach is to see these arguments as looking for
ward to the main thrust of Republic, in that Plato was 
anxious to clear the ground, while retaining in his explora
tion of justice some aspects of the “craft analogy,” namely 
the emphasis on specialist knowledge—the knowledge of 
justice which will enable the rulers of the state to have and 
apply the required expertise.'12 Yet in the dramatic context 
of Book 1, Plato is here clearly having Socrates stage a 
failure, perhaps a deliberate breakdown of the “Socratic 
method,” including even the elenchus itself43 (see Book 6 
n. 7, for Adeimantus’ later critique of this method).

41 Annas, An Introduction to Plato’s Republic, 30.
42 See e.g., Ii-win, Plato’s Ethics, 69; Kahn, Plato and the So

cratic Dialogue, 118.
43 See Reeve, “Socrates Meets Thrasymachus,” 263.

(c) The final interlocutor in Book 1, Thrasymachus, 
is the most formidable and most fully characterized 
(336blff.). Socrates uses his position of advantage as nar
rator to describe Thrasymachus as rude and violent. But 
he is also capable of questioning the whole basis of Socra
tes’ style of argument, objecting to his “usual ironic eva-
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sion” (eironeia: 337a4), which consists of always asking 
questions but avoiding answering himself by supposedly 
shamming ignorance. Thrasymachus himself offers a first 
definition of justice as “the advantage of the stronger” 
(338c2-3), the implication being that “justice” is simply a 
name for whatever behavior characterizes those in power, 
and it is “just” for the weaker to obey.'14 Socrates counters 
that by getting Thrasymachus to admit that rulers are in
fallible in calculating their advantage, which enables Soc
rates to make profitable use of the familiar Socratic idea 
of “expertise”; his purpose, largely successful in formal 
terms at least, is to get Thrasymachus to concede that the 
art or skill {techne) of the expert is always directed toward 
the benefit of its objec t and not of itself, which appears to 
refute Thrasymachus’ argument that justice is the advan
tage of the stronger.

At this point Thrasymachus counters by reformulating 
his original definition and flatly contradicting Socrates: 
justice is someone else s advantage, injustice is the interest 
of oneself.45 So injustice rather than justice is to one’s

44 There has been considerable discussion over whether at 
338c2-3 Thrasymachus is defining justice or simply saying in ef
fect “Justice? There’s no such thing—it’s simply a name for the 
advantage of the more powerful.” See Chappell, “The Virtues of 
Thrasymachus”; Everson, “The Incoherence of Thrasymachus.”

45 The inconsistency often attributed to Thrasymachus here 
is only apparent (see Kerferd, “The Doctrine of Thrasymachus in 
Plato’s Republic.”)·, the first formulation, directly answering Soc
rates’ question in the form it is posed at 336al0: “what else can 
anyone suggest [justice] is?,” is given from the viewpoint of the 
weaker (i.e., it is “just” for the weaker, from their point of view, 
to obey the stronger), whereas the second formulation (343c5ff.), 
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advantage: this is the way the world works and what the 
rational person ought to pursue. Socrates’ subsequent 
counterarguments rely, once again, on the well-trodden 
Socratic path of deducing consequences stemming from 
the argument from “expertise.” This is particularly in evi
dence in the extended train of argument at 349bl-50cll, 
where the unjust persons pleonexia does not necessarily 
imply, as S. wishes to establish, an ignorance of profes
sional expertise, but may be evidence of a different aim 
altogether: the unjust person may not be aiming to get an 
advantage over the “experts” in the professional sense, 
but to “get the better” of them in the sense of exercising 
greater power.'16

Socrates concludes (352d2ff.) with two arguments 
which look forward in some respects to the main argument 
of Rep ublic:

1. Justice is more powerful than injustice, since, to 
achieve anything, individuals and groups must co
operate, i.e., have a minimal component of justice 
within them (351c7-54a9).

2. Everything: living creature, part of the body or activ
ity, has a function (ergon), by means of which it can 
do what it is designed to do better than anything else 
(e.g., eyes have sight, a pruning knife is designed to 
cut a vine shoot). Everything which has a particu

that injustice is the interest of oneself (i.e., from the viewpoint of 
the stronger), represents a more straightforward version of his 
views. Moreover, Socrates appears not to detect any inconsis
tency, which suggests that Plato intends none.

‘I6 For detailed critique of S.’s arguments at 349bl-50cll, see 
Emlyn-Jones, Plato Republic l-2,368c4, n. ad loc.
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lar function can also be said to have an excellence 
(arete): in the case of our examples, to function well. 
The function of the human soul is living, and the 
arete is to do it well, i.e., with justice (352e2-54a9). 
On this, see the table in Book 1 n. 74.

The ideas oi justice being (1) related to the interdepen
dence of different elements in society and (2) the end to 
which the human soul is directed, assume great impor
tance in subsequent books. However, in the immediate 
context of the Book 1 argument with Thrasymachus, (2) 
especially depends heavily on the unspoken (and to us 
counterintuitive) assumption that the behavior of the hu
man soul can be equated with, e.g., the capacity of the 
senses or a pruning knife. Thrasymachus’ argument im
plies, on the contrary, that the arete of the function of 
living might equally plausibly be injustice rather than jus
tice, in the sense that the wholly unjust person can most 
effectively attain his version of “excellence” or “living 
well,” i.e., prosperous wickedness.47

47 On all these arguments, see e.g., Irwin, Plato’s Ethics, 69; 
Kahn, Plato and the Socratic Dialogue, 118.

In holding this position, Thrasymachus, although for
mally in debate with Socrates, really bypasses him in the 
sense that there is no common basis on which they can 
conduct the debate. Socrates wins on points, in the sense 
that Thrasymachus ultimately pays lip service to his con
clusions, but none of the participants in the dialogue is 
convinced, least of all Socrates himself. The conventional 
aporia (354b9-cl) is accompanied by Socrates’ unusually 
frank analysis of his own shortcomings (al3-cl). There is 
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a suggestion of closure, which turns out to be false; as we 
shall sec; below at the beginning of Book 2, Glaucon im
mediately returns to the argument about justice.

But Plato clearly intends another angle on the discus
sion: the final argument advanced by Socrates against 
Thrasymachus (see (2) above), while questionable in the 
immediate context, also looks forward in a larger perspec
tive to the positive dialectic of the remainder of Republic, 
a binding-in, as it were, of Book 1 with the rest of the dia
logue.48

48 See also Glaucon’s unexpected entry at 347a6 (his only con
tribution to the debate in Book 1) and Socrates’ answer, which 
suggests a brief allusion to the later Republic, and in particular 
the obligation on the philosopher to leave his contemplation of 
truth and reason and reluctantly take office to avoid the job going 
to those less fitted (7.520aff. and 540d-41a).

Book II

This book can be divided into two distinct sections: (a) 
357a-67e represents a reformulation by Glaucon and Ad- 
eimantus of Thrasymachus’ basic position concerning jus
tice and injustice; (b) 368a-83c consists of the beginning 
of Socrates’ answer. The transition from (a) to (b) also sees 
a major change in the dramatic structure—from an op
positional mode of argument to a much more narrative 
and expository style.

(a) The beginning of the book reveals the expectation 
of closure at the end of Book 1 to be false; Glaucon unex
pectedly prolongs the debate by challenging Socrates’ 
conclusions of the previous discussion: the victory over

1;
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Thrasymachus was too easily won, in his opinion. In reality 
he sides with Socrates in believing that justice, not injus
tice, is the key to the good life, but he; does not believe that 
Socrates has made a good enough case. He therefore chal
lenges him, as a kind of devil’s advocate, by reintroducing 
Thrasymachus’ argument in a novel way, giving it more 
coherence.

Glaucon divides things which are good into three cat
egories·. (1) things good in themselves, such as pleasant 
and harmless emotions, (2) things both good in themselves 
and for their consequences, such as sight and health, (3) 
things burdensome in themselves but necessarily experi
enced or undertaken for the ultimate benefits they bring, 
such as taking exercise, making money in various ways. 
Justice, according to Socrates, would fit into category 
(2),49 but Glaucon would place it in (3), along with the 
majority of people, as something burdensome which one 
only practices for its consequences, principally financial 
rewards and social esteem (357b4-58a6). If one could ob
tain these consequences without needing to be just in the

49 Socrates devotes most of Republic to proving the former 
proposition of category (2), i.e., justice as good in itself; however, 
having done this adequately, as he believes, he seems prepared to 
reintroduce at 10.612b7-c2 the favorable consequences of being 
just: “is it now at last unobjectionable to restore to justice and all 
other aspects of virtue, in addition to what has gone before, their 
rewards, of the number and quality they give the soul both from 
men and gods while the human being is still alive and after 
death?” The latter is vividly illustrated in the Myth of Er which 
follows (614b2-21c9).

Ill
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first place, this would be the obvious choice, which, in 
practice, most people would make if they could.50

50 On the problems associated with Glaucous tripartite model 
from a modern philosophical viewpoint, see Annas, An Introduc
tion to Plato’s Republic, 60ff. For one solution, see Irwin, “Re
public 2: Questions about Justice,” 166-67, and on the first part 
of Book 2 in general, see Kirwan, “Glaucon’s Challenge.”

Glaucon develops this thesis by means of a version of 
a social compact: individuals consider that it is in their 
interest to make an agreement with each other not to prac
tice injustice, so as to avoid the consequences of suffering 
it. Therefore justice is not good in itself, which is what 
Socrates is committed to demonstrating, but a compro
mise between the good of being able to commit injustice 
with impunity and the evil of being forced to suffer it. If 
you possessed the ring of Gyges the Lydian, and were able 
to make yourself invisible, you would naturally pursue in
justice, as Gyges allegedly did, so as to attain happiness 
(eudaimonia 359c7-60c5). Glaucon elaborates this thesis 
by means of a hypothetical case: take the perfectly just and 
perfectly unjust person and give them opposite reputa
tions: the just person is thought to be perfectly unjust and 
the unjust person perfectly just; the consequences for 
each would be such that no rational person could possibly 
choose the former.

In a speech of similar length, Adeimantus supplements 
Glaucon's case by bringing in the inherited Greek cultural 
wisdom found in poetry and religion, all of which supports 
their argument: any suggestion that injustice in this world 
might be punished in the next is refuted by the actual
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behavior of the gods and traditional teachings with regard 
to the fate of individuals after death.

This reformulation of Thrasymachus’ argument brings 
to the fore two ideas which the original formulation did 
not emphasize: (1) the idea of justice as good both lor itself 
and for its consequences, as opposed to justice as a good 
merely because of its consequences; (2) the dichotomy, 
which runs through both speeches, of appearance and re
ality floxa/aletheia). These two aspects of Glaucous posi
tion are closely related: in his hypothetical case (see above) 
the truly unjust person who could appear just is able to 
profit from all the artificial consequences of seeming jus
tice (artificial in the sense that they are not intrinsically 
connected to the persons character and actions). Con
versely the truly just person who seems unjust suffers all 
the bad consequences of his seeming injustice.

The foursquare symmetry of the Glaucon-Adeimantus 
thesis comes over as somewhat artificial, depending as it 
does on improbably extreme circumstances, and Socrates’ 
ironic interjection at 361d4--6 underlines this. But despite 
this, the epicleixeis (extended display speeches) of Glau- 
con and Adeimantus present a tough thesis for Socrates 
to tackle: he has to show that justice, shorn of all its nor
mal positive social consequences (good reputation, etc.), 
is intrinsically better for the individual (i.e., actually more 
profitable) than injustice, likewise shorn of all its negative 
associations (bad reputation, punishment, etc.). In these 
circumstances, say Glaucon and Adeimantus, can justice 
really be a rational choice? This sets the stage for the re
mainder of Republic: Socrates has to show that justice has 
intrinsic, and not just consequential, value.

(b) After some elaborate compliments to Glaucon and

liv
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Adeimantus on the quality of their arguments, Socra
tes starts his defense of justice, but not in a manner for 
which the previous discussion has prepared us. From this 
point on, the largely cooperative interjections of Glaucon 
and Adeimantus allow Socrates to develop an expository 
framework with little interruption or the need to face 
regular serious criticism.51

51 For the rare, but important adversarial interventions from 
Socrates’ interlocutors after Book 2, see General Introduction n. 
24.

52 Using an image to illustrate an argumentative point is char
acteristic of Plato in Republic. In this instance, Plato’s assumption 
of the validity of a basic analogy between individual and city, a 
central plank of the Republic argument, has been radically ques
tioned (see e.g., Williams, “Analogy of City and Soul.”). See fur
ther below, section 2 (iii).

Using an image from reading and sight, Socrates sug
gests that, if justice is to be “read” as a characteristic of 
both an individual and a city, it will be easier for those who 
are less keen-sighted to read the idea in big letters first 
and look for justice in the city before they progress from 
there to the small letters and do it for the individual.52 This 
move from the micro- to macro-level enables Socrates to 
begin to build up the essentials of a hypothetical state. In 
establishing the basic essentials for life, food, clothing, 
shelter, etc., and who should provide them, Socrates takes 
some pains to introduce a Principle of Specialization 
(PoS): that the basic community functions best when “one 
man does one job according to his aptitudes and opportu
nities and leaves everything else alone” (370c5-6). Along
side this, and following from it, is the principle of interde
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pendence: all sections of the community depend on each 
other. These principles of justice, originating in mutual 
need (see Adeimantus at 372al), continue to be funda- 
mental throughout the development of the more complex 
state and underlie Plato’s subsequent tripartite division of 
society and the human soul (below, Book 4).

Socrates adds other essential people to his basic com
munity, such as traders and merchants, together with as
sociated place of activity and medium oi exchange: mar
ketplaces and coinage. He embarks on a description of the 
idyllic life and diet such a basic community will enjoy 
(372a5-d4), only to be interrupted by Glaucon, who char
acterizes this as a “city of pigs” (d5). Socrates reacts by 
developing the idea of a less healthy but more realistic 
model of a city, with comforts and luxuries, involving more 
service industries and inevitably requiring more territory, 
which will lead to war and the need for armies. It is es
sentially this city which is the basis for the remainder of 
Republic. So why pass at all from the healthy and presum
ably ideal city? The answer is that for Republic to deal 
realistically with justice and injustice in the city, we have 
to take into account the complexity of human needs and 
desires in what purports to be a real world: “Primitivism 
... is not a serious option.”53

53 Schofield, Plato, 204. See also Morrison, “Plato’s Ideal 
City,” 250-54; Reeve, Philosopher Kings, 171.

The complex state will require more land to feed it
self, which will lead to the seizure of other peoples land 
and defense of one’s own. So there will have to be an 
army. Socrates spends some time emphasizing the need 
for this to be a specialist rather than part-time job, and we 
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soon see why: the key qualities required are those which 
are needed by the guardians (phulakes), the ruling class 
in the state. Discussion of the kind of intellectual capac
ity and temperament required, via the semihumorous 
comparison with guard dogs as having philosophic ca
pacity (376blff.), leads to discussion of a disposition of 
gentleness and high spirit required of a guardian “natu
rally passionate about wisdom, and noble-minded, quick 
and strong” (376c4).

How does the state develop individuals with such tem
perament and capacities? This moves Socrates quite 
abruptly on to the important subject of education, which 
extends into the remainder of this and the following book. 
Taking the traditional division of Athenian education into 
gumnastike (physical education) and mmislke (all that we 
now assemble under the label “arts”), Socrates concen
trates on the latter as being more vital for intellectual and 
emotional development.

Plato’s uncompromising aim to eliminate most of tra
ditional Greek poetry, including the vast majority of Ho
mer and the tragedians, as being unsuitable for children 
(and ultimately for most people), is well-known, if not 
notorious.54 He envisages the human soul, especially that 
of children, as a kind of unformed “tabula rasa” on which 
impressions are to be stamped. Stories such as the vio
lence between generations of the family of gods (Hesiod, 
Theogony) are not suitable as models for the education of 
the young.

54 For a detailed and balanced treatment of the Platonic texts 
on poetry and a detailed commentary (Ion and relevant sections 
of Republic), see Murray, Plato on Poetry.
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And not just the young. It quickly becomes clear that 
Socrates’ strictures apply to citizens generally. He is aim
ing his attack principally at the bastions of Greek educa
tion in mousike: Homer and Hesiod. He also appears to 
have other poetic forms in his sights, (of. his mention of 
“epic, lyric, or tragedy” at 379a7-9), but his concentration 
on Homer undoubtedly reflects the central role played by 
the poems of Homer and Hesiod in Athenian education, 
and he proposes banishing them from the city. What he is 
attacking in them is a more complex matter. He recalls 
myths of bloody intergenerational violence between Ura
nus (Heaven), Cronus, and Zeus, and his concern lest this 
myth and others like it should be considered a suitable 
model for conduct. But Socrates is concerned with much 
more than this extreme example. He is prepared to elimi
nate all traditional stories which portray the gods in any
thing but a perfect light. The gods must be absolutely 
good, and so must exemplify goodness and abstain from 
the kind of conduct which Homer records (e.g., 378d2ff.); 
the gods are not capable of inflicting evils on humans: 
all bad things which happen to mortals have another 
cause (379c2ff.).ss Moreover gods must not be portrayed 
as changing shape, but remaining perfect as they are 
(380dlff.).

Most of the time Plato seems to be saying unequivo
cally that the stories found in the poets are false (377d4- 
5); however, he seems much more concerned about their

53 An idea startlingly anticipated by Zeus in Homer Od. 1.32- 
34: “For shame, how mortals blame the gods; for they say that evil 
comes from us, but it is they who, through their own folly, bring 
on themselves sorrow beyond what is fated.” 
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value as moral exemplars than their actual truth or falsity 
(examples of morally unacceptable quotations from the 
poets are given at 379dlf£). He is not prepared to accept 
that they might have truth-value even as allegories, since 
“the young are not able to distinguish what has a deeper 
meaning and what hasn’t” (378d6), and at 378al-6, con
cerning the stories about Zeus, Cronus, etc., he says that 
“even if they were true, [our italics] I would not think that 
they should be told to fools and youngsters in this light
hearted way, but should be kept strictly quiet. And if there 
were any need to tell the story, then as few as possible 
should hear it in secret, after sacrificing not a pig, but some 
huge victim, so hard to get hold of that as few as possible 
hear the story.”

To conclude the book, in the course of establishing that 
the gods will never be guilty of falsehood, Socrates makes 
an important distinction between a falsehood in the soul, 
that is in reality, and a falsehood in words, which may be 
permitted if useful, e.g., against enemies, or to protect 
friends against themselves.56 This distinction becomes 
very significant later.

56 A dilemma already met in Book 1.331c5—the justice of 
returning a weapon to a friend who has become insane.

Book III

(a) This book continues the discussion of the undesirable 
effects of most traditional poetry and broadens the con
text. As well as avoiding false/undesirable depictions of the 
gods, one must also eliminate stories about the horrors of 
the afterlife, and what traditionally is said about the rigors
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of Hades, in order to maximize bravery by eliminating the 
fear of death (386a6ff.). Turning his attention to legendary 
mortals (387cllff.), Socrates also censures passages which 
portray Homers heroes, such as Achilles, exhibiting emo
tions such as anger and despair, which are not suitable 
'models of conduct for the person aiming to live a good life. 
Such people should be able to bear disaster with calm 
resignation and also exhibit the emotional balance suitable 
for those who have the best natural ability to reach fulfill
ment in their lives, and so act as potential leaders in the 
city.

In passing from content to style and form, Socrates 
introduces distinctions between narrative and “imitation” 
(392d5ff.), i.e., the form of delivery in which the speaker 
becomes the person imitated (as in dramatic perfor
mance).57 Socrates objects particularly to the imitative 
style on two related counts: firstly the ability to imitate a 
multiple of undesirable character traits results, in Plato’s 
estimation, in a breach of PoS, namely that an individual 
should practice a single pursuit well; secondly, the re
peated imitation of people exhibiting such undesirable 
character traits results in the development of “natural hab
its, physically, vocally, and mentally” (395dl-3), i.e., you 
become like the people you imitate. The same applies to 
the imitations of “low” characters in comedy. In a fur
ther technical discussion of musical modes and rhythms, 
Socrates proposes the banning of those associated with 
such performances as dirges and lamentations, which ex-

57 As opposed to epic which is “mixed,” i.e., part narrative, 
part speech, and dithyramb which is wholly narrated (see Book 3 
n. 52).
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emplify and promote “softness and idleness” (398e6-7), in 
favor of the “manly” Dorian and Phrygian modes. The 
important goal is for the individual to imitate that which 
enables him to attain order (kosmas) and harmony (har- 
rnonia) in his soul.

Criticism of Plato’s censorship of poetry has always 
loomed large.58 Leaving aside the issue of whether poetry 
“imitates” real life in a literal sense, which would at many 
periods of history have been questioned, in the extremity 
of his views Plato comes across as a moral puritan, enforc
ing his banning of the poets by means of a culturally au
thoritarian regime.59 It is also clear that in banning unde
sirable imitations, Plato has in his sights performance in 
the “democratic” arena of the Athenian theater, a popular 
spectacle which was open to a wide social spectrum of the 
population: see, e.g., 397a4ff. on the attraction of theatri
cal effects to a large audience.60 (On Plato, poetry, and 

58 The secondary literature discussing Plato’s attitude to po
etry is enormous: see e.g., Ferrari, “Plato on Poetry”; Janaway, 
Images of Excellence; Moravcsik and Temko, Plato on Beauty, 
Wisdom and the Arts; Murray, “Inspiration and Mimesis in Plato”; 
Gould, “Plato and Performance.”

59 See e.g., Halliwell, Aesthetics of Mimesis.
60 Plato’s perception of the theater as a focus of emotional li

cense affecting popular democratic culture is brought to the sur
face in Laws, 3.701a, with his claim that, for aristocratia, there 
had been substituted in his time theatrocratia (“rule of the the- 
atron” (Plato’s own coinage) i.e., the “mob” (ocMos))· For a bal
anced view of the evidence, concluding that Plato’s estimate of 
actual crowd license was exaggerated, see Wallace, “Poet, Public 
and ‘Theatocracy.’”
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“imitation” (mimesis'), see the introduction to vol. 2, sec
tion 1 (Book 10) and section 2 (iv).)

(b) In the latter part of Book 3 Socrates fulfills the 
second part of the outline of the educational program pro
posed at 2.377b5ff.: after mousike comes physical training 
(gumnastike). Socrates is in no doubt that gumnastike 
should be subordinated to mousike: effective care of the 
body should be controlled by the harmonious soul. As the 
soul should be in harmony with the Dorian rhythm (sett 
399a3ff.), so the body should be adapted to war.  The 
parallel is made explicit: indulgence in bad diet can be 
compared “to the composition of lyric poems and songs 
in all modes and meters” (404dl2). The potential ruler 
should strive to acquire a balanced diet which will produce 
a temperament which mediates between the roughness of 
career athletes and excessive softness. Intemperance and 
disease spawn doctors and lawyers. Doctors (concerned as 
they are with the body) should ideally have the widest 
experience of disease from childhood on; but, a good 
judge “governs the soul with a soul” (409al). He must 
therefore be an older man, so that, not having assimilated 
injustice from childhood in his own soul, he considers it 
as something alien to himself, residing in other peoples 
souls, which he has studied over a long period. Suitable 
guardians must be carefully watched so that they do not 
involuntarily jettison what is true; from a young age they 

61

61 For the influence of the Spartan and Cretan model on the 
construction of the politeia, see Schofield, Plato, 38ff. See also 
415d5ff. on the organization of rulers in a military camp with 
communal living arrangements and absence of private property.
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must be tested by exposing them to influences likely to 
beguile them away from a true path.

(c) This takes Socrates to the first of a series of serious 
underlying problems which have to be tackled in devising 
the structure of authority in the city: how are rulers to be 
persuaded to accept their role as guardians, and the city 
in general to go along with this? Socrates introduces the 
first of a number of stories or myths, in this case a “noble 
Ue” one “fabricated in a moment of need” (414b8~cl), 
namely that in the beginning all humans were produced 
by the gods from the earth, but made up of a mixture of 
metals (gold, silver, and iron or bronze), which determines 
their role in the state. The status of guardians, auxiliaries, 
and other workers can be believed to arise naturally from 
the original creative act of the gods: “gold” people natu
rally have gold in them, “silver” have silver, and so on, 
which determines their role within the city. This state of 
affairs will be, on the whole, perpetuated: golden parents 
will produce golden offspring, etc.  What they thought 
they experienced in terms of education and upbringing 
was really a dream, the reality being that they were being 
fashioned and nurtured under the ground.

62

62 Socrates allows (415b3-c7) for careful screening of metals 
in individual souls, with provision for demoting/promoting indi
viduals who are born with an admixture of a different metal from 
their parents. It is at around this point (414b4-5) that Socrates 
makes explicit the distinction between guardians and auxiliaries 
(epikouroi').

The justification or pretext for this myth relates back 
to the distinction made at the end of Book 2: the differ-
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ence between a lie in words and a lie in the soul. The myth |

of the metals is clearly seen by Socrates as in the former £
category, a necessary, or “noble lie” (gennaion pseudos), 
which has to be told with thee ultimately beneficial aim of | 
justifying the organization of the city. This anticipates a ? 
point argued at the beginning of Book 4, that the highly 
stratified organization of classes in the state is in the inter
ests of all, who are thus enabled to attain the just life in 
the way suited to themselves, and in this way (through the 
myth) the guardians will also be persuaded to take care of 
the whole population (415dff.), on the grounds that all 
people, with their different qualities and abilities, have a 
common origin in mother earth. In order to perform their 
caring, guardianship role successfully, the rulers will have I
to live a communal life in a military camp environment j
with no access to private property.63 I

63 On the significance of the myth of metals, see further be
low, section 2 (ii).

Book IV

(a) This book starts with an abrupt objection from Adei
mantus (which ultimately leads to a closer analysis of the 
class structure of the state): why should the rulers undergo 
the absence of all the things that give people satisfaction, 
and “simply appear to be occupying the city like merce
naries who do nothing but guard it” (419al0). In answer
ing Adeimantus, Socrates does not rely on the implications 
of the previous Myth, but reruns, as it were, the PoS and 
interdependence arguments (see above, Book 2 (b)), 
which assert that, just as the quality of a painted statue 
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depends not on the brilliance of the individual detail but 
on the overall compostion of the inter-dependent parts of 
the whole, so the happiness of the various groups of citi
zens, including the guardians, will depend on the happi
ness of the whole, in which they have their specific role. 
Wealth is not appropriate for the happiness of the guard
ians, and a lean, fit fighting force will be more than a match 
for soft and wealthy enemies. Strength comes from unity, 
and the city must not be allowed to grow to a size at which 
its unity and coherence are threatened. As previously, Soc
rates sees education, and especially education of the 
guardians, rather than laws as being the essential basis of 
the well-organized city and the way of countering a disor
ganized existence.

At this point they can move on, Socrates believes, to 
the main task; having, as he claims, outlined the founda
tion of the city, he then invites them all, including Pole- 
marchus, to return to the main subject with which they 
started: where do they think justice and injustice might be 
located in this city? This will involve revisiting the issue 
with which Glaucon and Adeimantus (and Thrasymachus) 
originally challenged Socrates (2.367el-5): “which of the 
two [justice and injustice] a person must acquire if he is 
to be successful” (427d4-5).64

64 Plato marks this key moment dramatically by having Socra
tes invite all the participants into the discussion, followed by 
Glaucon’s sharp reminder (d8) that rather than asking for their 
help, Socrates has earlier promised that he himself would take the 
lead in defending justice (2.368b7-c3).

(b) At this point (427e6) Socrates introduces the tradi
tional four cardinal virtues: wisdom, courage, temperance,
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and justice, as all essential to the correctly founded city.65 
Wisdom is not any kind of knowledge, for example craft 
knowledge, but deliberation about the organization of the 
city as a whole; the group possessing this wisdom will be 
the smallest and the part which governs and rules. Cour
age is possessed by those whose job it is to preserve the 
state from enemies, “in pain as also in pleasure, in passion 
and in fear” (429dl), that is, the auxiliaries, relying on 
education (reared in mousike and gumastike); this virtue 
is to be absorbed just as wool absorbs a fast dye? in such a 
way as to ensure permanence. Temperance, the mastery 
of destructive pleasures and appetites, is different from 
these two (wisdom and courage) in that it resides through
out the whole; of the city, in that the; rulers and ruled share 
a belief and “sing together in unison” about who should 
rule and who should be ruled (432a).

So, where is the-; fourth virtue, justice? Socrates em
barks on an elaborate hunting metaphor as an ironic pre
lude; to the discovery that in the case; of justice it is “as if 
it has been rolling around in front of our fee t for ages since 
we started and we didn’t even notice it” (432d7). In the 
city, justice, as established at the beginning of the discus
sion, is “doing one’s own job” (PoS); the various classes do 
what they are best at—deliberation and rule, defense, and 
production, respectively. The worst evil that can happen 
to a city is if its citizens have “involvement in many activi
ties and swapping about from one to another” (434b8-cl), 
and that worst evil constitutes injustice.

65 A traditional list of these virtues, with some omissions and 
additions, can be found in Xenophon and the orators: see Dover, 
Greek Popular Moralitij, 66-67.
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(c) Socrates then embarks on a more controversial 
move, to us at least: how to demonstrate that justice in the 
city (PoS) can be exactly paralleled by justice in the soul 
of the individual person. What Socrates ironically de
scribes as a “minor problem” (435c4) soon reveals the dif
ficulty: are each of the impulses felt by the soul operated 
by different elements in it, or is the whole of the psuche 
involved in each? Whichever answer Socrates comes up 
with, there is a major problem of how the soul can experi
ence and mediate between contrary desires and impulses: 
that is, wanting something and rejecting it at the same 
time, which boils down to tackling the Law of Contradic
tion. We could never be persuaded that “one and the same 
thing would ever undergo, be or even do opposing things 
at the same time and in the same respect” (436e8-37al).

There follows a complex passage in which Socrates dis
cusses appetite and distinguishes between simple desires 
and desires of a particular sort which stand in a relation to 
a particular object, for example, for drink pure and simple 
as against a hot or a cold (or other kind of) drink. There 
are also situations in which the impulse to drink is coun
tered by something else within the individual: “So if any
thing ever pulls the thirsty soul in a different direction 
there would be something else in it other than what is 
thirsty leading it like a wild animal toward a drink?” 
(439b3-5). There must be an element in the soul urging 
toward drink and also one stopping the individual, "it 
being a different force which overcomes that element do
ing the urging” (c6-7). The force which deters against 
simple desire must be that of rational calculation, which 
leads to the conclusion that there are at least two elements 
in the soul, a rational and an irrational element, one with 
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which the soul feels passions and desires, and one which 
calculates whether such impuses are well or badly di
rected.

From this, Socrates moves on to make a further distinc
tion, between the appetitive and spirited element, via the 
story of Leontius, the man who, while traveling up from 
the Piraeus and walking outside the walls of Athens, wres
tles with his desire to gaze on the corpses of recently ex
ecuted criminals. True to his dramatic instinct, Plato 
stages a vignette in which Leontius struggles with his de
sire and finally addresses his own appetites, which have 
overcome his better feelings: ‘“Look for yourself, you 
wretches,’ he shouted ‘and fill yourself with an image of 
the beautiful’” (440a2). Here, by implication, the spirited 
element which causes Leontius shame at what his appe
tites drive him to do is allied to reason. Just as in the state 
the auxiliaries support the guardians, as obedient sheep
dogs for the ruling shepherds, so in the individual soul the 
spirited element is a natural ally to the calculating ele
ment, provided that it has been properly educated.

Socrates admits that it has been a difficult argument: 
“we have just about managed to swim through that” 
(441c4), but nevertheless regards the analogy between the 
constitution of the city and the individual soul as estab
lished. Just as the calculating and spirited elements in al
liance should naturally control the appetitive element in 
the soul, so the guardians and auxiliaries in their different 
ways should rule the rest of the city. A harmony between 
the elements in both soul and city, the result of agreement 
by all that the reasoning part should rule, constitutes tem
perance (sophrosune).

In this book, therefore, Socrates has added psycho
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logical depth to the fundamental principle established in 
Book 2 (368ff.) of “each doing his own job,” by relating 
this to the internal structure of the individual mirrored, as 
he thinks, in the structure of the state. At this point Soc
rates and Glaucon too (445a5ff.) believe that the question 
has been answered: they have established the principle of 
the good city, and Socrates prepares to turn to consider 
the various kinds of vice.66

66 For a critical discussion of the city-soul analogy, see below, 
section 2 (iii), and the introduction to vol. 2, section 2 (ii).

Book V

At this point Plato engineers a major shift in the dramatic 
structure of Republic·, just as at the end of Book 1, Socra
tes is not allowed by Glaucon to bring the discussion to 
an (inconclusive) close, so here Socrates is prevented by 
Polemarchus and Adeimantus from assuming that the 
good city has been thoroughly discussed, allowing him to 
pass to a discussion of the various types of unsatisfactory 
ones.

(a) The stimulus for Adeimantus’ intervention is a re
mark that Socrates casually threw out at 4.424al-3 that on 
the subject of women, marriage, and procreation “they 
[the guardians] must do all these things as far as possible 
as something shared with their friends.” Socrates’ ironi
cally dismayed reaction at 450b 1.—that he was omitting 
further discussion on this topic to avoid trouble, and that, 
by demanding that he revisit this topic, they have stirred 
up “a hornet’s nest of a debate” (450b2)—is Plato’s way of 
indicating that we are approaching a potentially contro
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versial topic: his most radical proposals for the social or
ganization of the rulers.

Socrates presents the arguments in context of a discus
sion about the detailed organization of the ruling of the 
city, which actually extends into Book 6, as a series of 
waves of increasingly formidable power, (a succession of 
of “tidal waves”)67 which metaphorically they have to sur
mount. The first two waves concern the organization of 
women, marriage, and procreation. The first argument 
concerns the role of women, where Socrates is up against 
tradition, represented both by “the gibes from the smart 
set” (452b7) (probably represented by the role-reversal 
comedy of Aristophanes Ekklesiazousai, see n. ad loc.), 
and also the initial incomprehension of Glaucon. In exam
ining the difference between men and women, Socrates 
makes a vital distinction between aspects of gender which 
are relevant and those which are irrelevant to ruling. The 
fact that women bear and men sire offspring is not rele
vant to their comparative suitability to be guardians; some 
women will and some will not be suitable. So it will be 
right for women with the appropriate nature to be se
lected to live and guard with men of the same nature, as 
the good of the community must prevail over conventional 
beliefs.68

67 For the wider significance of the three waves (trikumia), 
see Sedley, “Philosophy, the Forms and the Art of Ruling,” 256- 
57.

68 On Plato and feminism, see below, section 2 (iv).

(b) Discussion of womens suitablity for guardianship 
leads logically to the next, more formidable wave: the law 
that “these women [i.e., the guardians] shall all be the 
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common property of all the men: none shall live with any 
man privately. Their children too shall be held in common 
and no parent will know his or her offspring, nor any child 
his or her parent” (457c 1011. This abolition of the family, 
Socrates maintains, is not only viable but will prove ben
eficial for the organization of the city.69 He turns again to 
analogies with animals (see above, Book 2.376blff.): just 
as efforts are made to breed animals such as dogs and 
horses so as to produce the best offspring, so sexual pair
ing of men and women should be controlled and not left 
to personal choice. Men who are good at warfare, for ex
ample, should have the right to mate more frequently so 
that as many children as possible may come from this kind 
of union. There will be specific detailed arrangements 
concerning optimum ages for mating and penalties for 
those who mate outside these limits or outside the pre
scribed classes. Suitable offspring should be brought up in 
state nurseries (the female guardians will presumably be 
busy at other work), mothers should visit only to breast
feed children, and it will be important that they remain 
ignorant of which child is theirs. The whole question of 
how these arrangements, holidays for weddings, religious 
ceremonies, poetic accompaniments, and so on, can best 
be made should be concealed from all except the rulers 
themselves, by means of a medicinal lie (459d), similar to 
that proposed earlier at 3.414b.

69 Plato’s ideas here are strongly reminiscent of the Cretan 
and Spartan system, where boys were removed from their fami
lies when young to be brought up in agelai (“herds”) as potential 
soldiers, and women exercised naked alongside men (see above, 
n. 61).
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The basic motive in all this is to abolish from the com
munity of rulers personal possessions and instill a feeling 
of communal experience. In doing this Socrates has re
course once again to the city/human body analogy:

SOCRATES: “And isn’t it the one which most re
sembles a single person? For example, I imagine 
where we have a pain in one of our fingers, the? 
whole relationship binding the body with the soul 
into one system of control perceives it and feels the 
pain as a whole with the part which suffers, and so 
we say that the person has a pain in his finger, don’t 
we? Again doesn’t the same argument apply to any 
other part of a human being when part of the body 
is either suffering pain or finds relief through plea
sure?”

GLAUCON: “It is the same,” he said, “and, to an
swer your question, the best run state resembles 
this very closely” (462c9-d7).

At this point Socrates digresses to explain how his type 
of cohesive city will function in warfare. The ruling class 
will be organized so as to defend the city effectively. Male 
and female auxiliaries will fight alongside each other and 
will be accompanied by their children. He deals with mil
itary rewards and punishments and the treatment of en
emies, and makes what was (for Greeks) a conventional 
distinction between treatment in warfare of fellow Greeks 
as against non-Greeks.

(c) The final section of Book 5 represents the begin
ning of a new aspect of the dialogue, a lengthy and closely 
argued discussion of what sort of people the guardians 
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should be. Glaucon pulls Socrates back to the question of 
the feasibility of t he arrangements of the state detailed in 
the previous sections of the book (which Glaucon has al
ready questioned at 457e), which leads to the third and 
most formidable wave which they have to surmount, a 
discussion of the institution of “philosopher kings.” Here, 
Socrates makes a very large and, in the circumstances, 
improbable claim: "Unless philosophers become kings in 
our state,” I said, “or those we now call kings and poten
tates genuinely and competently pursue philosophy, and 
political power and philosophy combine into the same 
thing, and the many natures of those pursuing exclusively 
the one or the other are of necessity excluded, there can 
be no respite from evil in the state, my dear Glaucon, nor, 
in my view, even in the human race” (473cl0-d5). All that 
has been described up to this point, therefore, hinges on 
this idea, to which, not unexpectedly, Socrates anticipates 
major opposition. The development of the nature of the 
philosopher and his fitness to rule is the central and most 
radical thesis of Republic and extends from this point un
til the end of Book 7.

Socrates begins his long argument with an initial dis
tinction between knowledge and belief. Glaucon takes 
Socrates’ point that the philosopher has an appetite for all 
wisdom to apply, strangely, he thinks, to people who love 
seeing and hearing all manner of beautiful sights and 
sounds. But such people, Socrates claims, do not possess 
wisdom; they are unable to see the nature of the beauti
ful itself.70 They are people who have belief, rather than

1° This idea relates back to the critical treatment of poetry and 
drama in Books 2 and 3 (“beautiful sounds” (476b5)). For the 
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knowledge, and so they are not philosophers, who deal 
exclusively with what can be known—the thing in itself. 
The person who deals in belief is concerned with what lies 
between knowledge and ignorance (“what is” and “‘what 
is not”).'1 For such a person, what is beautiful will also 
seem ugly, and so with other values, such as the just and 
unjust. The views of such people “are rolling around some
where between nonexistence and pure existence” (479d4- 
5). Such people are philodoxoi (“belief lovers”) as opposed 
to philosophoi (“lovers of wisdom”).* 71 72 73

addition of painting to the argument (“colors and shapes” ibid.), 
see Book X0.596eff.

71 For the various meanings of the Greek for the verb “to be” 
relevant here, see Halliwell, Plato Republic 5, n. on 476el0.

”■·' For discussion of the distinction between knowledge and 
belief, see the introduction to vol. 2, section 2 (i).

73 Ion, 535e-36d; Phaedrus, 245a; Laws, 719c. Awareness of 
the importance of poetic inspiration is common in the pre
Platonic literature, e.g., Homer, II. 2.484-92; lies. Th. 104. Soc
rates’ recognition of poetic inspiration is often ambiguously ex
pressed (see e.g., Ion, 533dff.) and countered by his reiterated 
claim that, although (because) they are under the influence of the

2. ISSUES IN REPUBLIC I-V

(i) Plato and Poetn/

Throughout the dialogues Plato’s attitude to poetry varies 
between a degree of acceptance of its value and function, 
undercut by criticism and on occasion a degree of irony 
(e.g., Ion, Phaedras, Laws'),'13 and more or less outright 
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dismissal as in Republic. The*, motives for Plato's extreme 
attitude in Republic are complex, arising as they do from 
an amalgamation of beliefs relating to education, culture, 
politics, sociology, psychology, and, not least, metaphysics 
(for this last, see especially Book 10). Platos criticism of 
the poets in Books 2 and 3 is focused on their cultural 
claim to be the teachers of the polis, the knowledgeable 
j-epository of moral values. So, in order to create a com
pletely new and just state (or individual—see below, (iii)), 
it was necessary to tackle the traditional authority of po
etry head-on.

On this topic there is a problem of an apparent discrep
ancy between what Plato maintains in Books 2 and 3, 
which appears to leave room for a limited range of poetry 
conforming to his ethical and psychological requirements, 
and Book 10, in which poetry and painting appear to be 
dismissed absolutely on the metaphysical grounds that 
they imitate the external world, which is itself an imper
fect copy of the real Forms (which makes them two re
moves from reality, i.e., what one can really “know,” in 
Plato’s sense of the word, see 10.596aff.). Here we will be 
addressing the question of poetry in Books 2 and 3.74

Muses, poets literally do not know what they are talking about 
(e.g., Ap. 22b8-c6).

The problem of the relation of Books 2 and 3 to Book 10 
will be discussed in the introduction to vol. 2, section 2 (iv).

In Books 2 and 3 the ethical and psychological aspects 
come to the fore. Poets are to be dismissed on the dual 
grounds that (1) they do not tell the truth about the most 
important matters, emphasizing, for example, the vio
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lent family feuds, immorality, and changeability of deities 
(2.379bff.), and (2) they present human role models, such 
as the heroes Agamemnon and Achilles, exhibiting unde
sirable qualities and emotions which pander to the low
est part of the human soul (3.387eff.). These two aspects 
—the falsity of the stories told by the poets and their 
capacity to arouse emotions which are undesirable—are 
generally not clearly differentiated.75 The latter is given 
prominence in this part of Republic, and its danger to the 
human psuche is explained by Platos view that emotions 
generated by dramatic poetry simply bypass the rational 
faculty. This is particularly relevant to dramatic perfor
mance, which was the standard form in which poetry was 
presented in ancient Greece—typically in large theatrical 
settings, such as the theater of Dionysus at Athens. The 
actor produces these emotions and passes them on to the 
audience.76

75 Halliwell, Aesthetics of Mimesis; Gill, “Plato on Falsehood,” 
38-87.

76 Poet and actor frequently being the same person (e.g., the 
rhapsode, who both interpreted and performed the poems of 
Homer).

As frequently happens in Republic, in his critique of 
poetry, Socrates both builds on and anticipates different 
parts of his overall structure: in exploring the dangers of 
the "imitative” form of poetic expression he looks back
ward in noting the way in which, in assuming multiple 
roles, an actor violates the principle: of specialization he 
had established right at the beginning of his exposition 
(3.369ff.) and concludes: “Therefore doesn’t the same ar
gument apply to imitation: that the same man is unable to 
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imitate many things well as he can one thing?” (3.394e7- 
9). At the same; time, in considering how these imitated 
emotions stimulate the irrational part of the soul, he is also 
looking forward to the tripartite division of the soul in 
Book 4 (440eff.).

For Plato, the emotion generated by poetry (whether 
in rhapsodic recitation or the stage drama) totally bypasses 
the reason; he sees no way in which the recipients of po
etry, whether actors or audience, can detach themselves 
from its emotional content. The fact that one is viewing an 
emotion which is not ones own (i.e., presented by an actor 
on the stage) may give an audience sense of detachment, 
but this is illusory. And lor actors imitation inevitably be
comes a habit: “have you not observed that if imitations 
continue from childhood on, they become natural habits, 
physically, vocally, and mentally?” (3.395c8-d3).77

77 The inability of an actor to detach himself from an “imi
tated” role is not entirely borne out by other Platonic evidence, 
e.g., the rhapsode Ion in Ion, 535e: “As I look down on the audi
ence from the stage above, I see them weeping, stricken with 
amazement ... in fact I have to give; them very close attention, 
for if I set them weeping I myself shall laugh when I get my 
money, but if they laugh, it is I who have to weep at losing it.”

78 The pejorative connotation of this word applies in a large 
proportion of cases, especially in Plato; see Brandwood, Word 
Index to Plato, so. dykes.

One key objection of Plato to dramatic performance, 
which remains largely implicit in Republic, is political: his 
perception of the force of the; sheer physical presence in 
the theater of the ochlos, “the mob.”78 This group is by 
definition moved entirely by the irrational fears and de
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sires characteristic of the third class. The theatrical event 
is conflated by Socrates with the mass gatherings generat
ing the violent emotions Plato considered were typical of 
democracy (see especially 6.492b6). In this Plato correctly 
identified t he democratic core of Athenian culture he dis
liked and wished to replace.

An unresolved issue, frequently discussed, is the ap
parent paradox of Plato’s implicit condemnation of the 
form of discourse he himself used: the dramatic dialogue.7θ 
Since Plato is never present either as actor or narrator, his 
dialogues are, by his own definition, in the purely “imita
tive” form he particularly condemns (3.394dff.).80 They 
are essentially dramatic performances, whether actually 
performed or not (see above, n. 30). Moreover, he uses a 
highly crafted style which covers the imitation of a wide 
range of genres (he specializes in parody).81 He also makes 
frequent use of quotation from the poets and there is a 
pervasive use of theatrical imagery and myth.82 Books 2 
and 3 seem to offer a possible way out of this dilemma, by 
their suggestion that imitation of suitable kinds is allowed 
(see, e.g., 3.396bl0ff.), and Plato’s dialogues would pre
sumably come under that heading. He might have argued 
that his portrayal of unpleasant, immoral, or plainly s tupid

T) See Murray, Plato on Poetry, 12-14, with bibliography.
80 This is the case even in narrated dialogues, since the nar

rator is actually part of the mimesis which the author, Plato, is 
creating.

81 See e.g., Nightingale, Genres in Dialogue.
82 See Emlyn-Jones, “Poets on Socrates’ Stage”; Yamagata, 

“Plato, Memory and Performance"; Tarrant, "Plato as Drama
tist.”
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characters in his dialogues merely serves to put into relief 
jjjs underlying ethical purpose. However, as we shall see, 
pools 10 appears to condemn all mimetic literature to- 
tally· irrespective of quality or purpose. The paradox goes 
deeper: the incapacity of poetry to reflect reality goes to
gether with its power—a deadly addictive pleasure, a 
l(glesis (enchantment) from which not even Socrates (and 
pv implication Plato himself) is immune (10. 601b).

(ii) The “Noble Lie”

The "noble lie” (gennaion pseudos) is introduced at 
3.414b-c, as a “Phoenician tale,” which Socrates expounds 
with the kind ol hesitation and embarrassment with which 
Plato has him dramatically express difficult, even counter
intuitive ideas. The idea of lies and trickery, however 
much informally admired by Greeks, was in principle op
posed to Athenian democracy, and the onset of deliberate 
lying on public issues was an indication of political life 
going badly wrong (hence Glaucous initially shocked re
action at 414e6).83 84 Socrates expresses uncertainty as to 
whether the rulers themselves (presumably the inner 
circle of phulakes as opposed to the epikouroT)M can be 
made to believe the lie; but if not, then their successors.

83 See esp. Thue. 3.82 on the deterioration in morality during 
stasis (internal state feuding) in Corcyra. On deception in Athe
nian democracy, see Hesk, Deception and Democracy in Classical 
Athens.

84 At 414b5 Socrates describes the auxiliaries (introduced 
here for the first time) as those who assist the governors, the ar- 
chontes, in their decrees.
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The rulers’ justification for their use of lies (and the neces
sity for others to avoid such practice) is based on their 
expertise, by analogy with several activities, chiefly the \ 
medical·. j

SOCRATES: “There again we must set a high value * 
on truth too. If we were right in what we were say
ing just now and falsehood is really of no use to the 
gods, although it is to men in the form of medicine, 
then it should be clear that as such we should sanc
tion it for doctors, but laymen should not touch 
it. . . . Indeed for those who govern our state, if for 
anyone else at all, it is appropriate to tell lies be
cause of our enemies or our citizens, in order to 
benefit the state, but all the rest must avoid having 
anything to do with such a thing. For a layman to lie 
to such governors we shall say is a mistake on the 
same level, or even greater than a patient not telling 
his doctor the truth, or an athlete not telling his 
trainer the truth about his physical condition; or a 
sailor not telling the helmsman what the real situa
tion is about the way in which he himself or one of 
his fellow crewmen is managing concerning the 
ship and the crew” (3.389b2-c5).

The lie as a “drug” (pharmakon) is introduced in 3.414b 
in the context of a discussion of the qualities required for 
a ruling class capable of defending the city from enemies 
but gentle to those they are guarding (416aff.). So there is 
expression in mythical terms of two things that Plato con
siders literally true: there is both inherent difference (in
dividuals can be portrayed as composed quite naturally of 
different metals assigned to them by the god (415a2-3)), 
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and society must have underlying solidarity (they can all 
be seen as emerging from mother earth).®5 For the city to 
operate justly, both of these have to be believed by the 
citizens. The ultimate rulers, those, who go on to study 
the Forms and subsequently return to the Cave (7.515ff.), 
come to understand the essential allegorical meaning of 
the myth.86

(Hi) The Structure of the State and the Soul (1)

Plato’s account of the tripartite division of the soul and 
classes in the state (as described in the last section) under
goes amplification between Book 4 and Books 8-9, in par
ticular as a result of the intervening discussion of the 
philosopher-king/guardian in Books 6-7 (and we return to 
it in the introduction to vol. 2, section 2 (ii)). In Book 4, as 
we have seen above, the basic functions of each part of the 
soul/division of the state are established, and the soul and 
state are regarded as exactly parallel (441cff).

There are some problems with the exact functions of 
the classes. From Book 4 it would appear that the guard
ians’ function appears to be essentially supervisory, i.e., it 
is their job to make decisions on behalf of the other classes, 
a role which might be seen as essentially prudential, in-

ss Schofield, “The Noble Lie,” 154-58. Both the aspects of 
difference and of group solidarity come together also in the “lies” 
which have to be told by the rulers to the auxiliaries to ensure that 
the best men and women mate at appropriate times in “wedding 
festivals” (see 5.459c8ff.).

θ6 See Lear, “Allegory and Myth in Plato’s Republic,’’ 25-43 
(esp. 31—38).
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volving good judgment rather than a seeking after truth 
(this issue might, however, be seen to be resolved once we 
have studied the role of the philosopher in Books 6-7). In 
the second class, the auxiliaries, the problem is some am
bivalence about what the “spirited element” (to thumoel-- 
des) implies: on the one hand it expresses unreasoning 
violence (as with animals and children), relating them to 
the third class, and on the other hand it relates to courage 
and the typically Greek value of “shame” (aides), as in the 
story of Leontius, mentioned earlier (4.439e6ff.). Those 
possessing the “spirited element” are therefore pulled in 
two directions: but as auxiliaries their education ideally 
enables the rational element to prevail and to help them 
assist the guardians. The third class, the class of unreason
ing desires, the “appetitive” (to epithumetikon), is in some 
respects the most incoherent, ranging from an undiscrim
inating desire for food and drink (the main topic of Book 
4, e.g., 439ff) to sexual desire and moneymaking (both of 
these implying what was, for Plato, its inherently chaotic, 
unreasoning nature).

Underlying all this is a more basic uncertainty: it is 
often difficult to know whether Plato, in referring to the 
divisions of the soul, is specifying individuals or political/ 
social groups. This matter is brought into prominence by 
the idea of “parts of the soul,” and the question of whether 
there is a unified entity desiring, wanting something, or 
whether the individual is to be seen as essentially a dis
crete combination of little “homunculi,”87 who each con

st The characterization is that of Annas, An Introduction to 
Plato’s Republic, 142ff.
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tain a division of desires, etc. in an infinite regress. This 
model seems to fit more readily with the idea of a political 
structure of three classes, each containing individuals with 
a predominance of the quality which puts them in a par
ticular class, but at the same time possessing some mea
sure of the other qualities also.88

88 E.g., the class of epithumetikon would have enough of the 
rational part to understand that they should obey the guardians.

This does not, however, resolve the larger question of 
Plato’s discussion of the relationship between the arrange
ment of the human soul, or psuche, and the organization 
of the state, which lies at the basis of the structure of Re
public, and, as such, has ramifications which stretch across 
the whole dialogue, especially Books 8 and 9. The discus
sion starts as early as Book 2.368c-d, where the decision 
to start the examination with the state is based on the fact 
that this is much easier to see than the (effectively invisi
ble) soul: “I think that we should employ the kind of in
vestigation suitable for people who are not very keen- 
sighted, if someone had ordered them to read small letters 
from a distance, but then someone noticed that the same 
letters existed somewhere else written larger and on a 
larger background, I think it would seem a godsend to read 
those first and then examine the smaller ones to see if they 
were the same.” At Book 4.434d Socrates refers back to 
the state/soul analogy as something which has still to 
be firmly established, but nevertheless by 441c Glaucon 
agrees to Socrates’ claim that the analogy has been estab
lished: “does it not now follow of necessity that as our state 
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is wise and in what respect it is so, so the individual is wise 
in that respect also?” (and so on, with the courageous and 
just person (d-e)).

For Plato, then, the validity of the analogy is settled·, 
the state is an exact match for the soul (441d5-6) and this 
convenient parallelism can be a basis for further discus
sion. There is, however, a major issue involved here which 
has exercised and divided commentators: even assuming, 
as Plato clearly does, an exact parallelism, which side is 
he primarily concerned with: the state or the individual 
soul?

The way in which the whole question of justice is in
troduced in Books 1 and 2 suggests that Socrates’ primary 
consideration (as opposed to that of his opponents) is with 
the individual; in other words, the political aspect is 
subordinate to the psychological and ethical.89 Hesita
tion over whether his state is practically realizable (e.g., 
9.592a-b) tends to support this hypothesis (on the ques
tion of Republic as Utopia, see further the introduction to 
vol. 2, section 2 (iii)). However, Plato also makes it clear 
that the just person should ideally realize his potential in 
a real political context, which makes the view that in Re
public Plato "is constructing an imaginary community to 
serve as a paradigm” improbably extreme.90 This issue will 
be discussed further in volume 2.

89 See esp. Blossner, “The City-Soul Analogy,” 346.
90 Waterfield, Plato, Republic, xvii.
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(w) The Role of Women in the 
Running oj the State

Among the radical proposals in Book 5, Socrates’ discus
sion of the women guardians and auxiliaries91 constitutes 
the first wave which they have to surmount. His proposal 
that women guardians should join men in ruling the state, 
based on his distinction between relevant and irrelevant 
differences between the nature and abilities of the sexes, 
would have been, like the introduction of the “noble lie” 
(above, 2 (ii)) counterintuitive in an Athenian social con
text.92

Taken on its individual merits, Plato’s argument, in de
nying the relevance of gender difference in activities such 
as medicine (454dl-3) can certainly be seen as an early 
forerunner of the assumption of equal intellectual abilities 
of men and women by modern feminism, as adumbrated 
in the nineteenth century by J. S. Mill.9·3 The idea of dis
criminating between relevant and irrelevant gender dif
ference, which Plato originated, has had obvious signifi
cance in the debate about the suitability of women for

01 As in almost all Platos discussions of state organization in 
Rep. 2-7, only the top two classes are here in question.

92 for the position of women in the classical Athenian polis, 
see Fantham, Women in the Classical World. The way in which 
Socrates takes Glaucon step-by-step through the argument in 
5.451d4ff. precludes the latter from again expressing dissent (as 
he did with the "noble lie”). For possible precedents for sexual 
communism in Greek culture, see the discussion in Halliwell, 
Plato Republic 5, 10-12.

93 Mill, The Subjection of Women. See also Vlastos, “Was Plato 
a Ferninist?”
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certain activities and professions from which they were 
traditionally barred on grounds of gender. However, in the 
broader context of Plato’s blueprint for the society of the 
guardians and auxiliaries, it becomes clear that Plato was 
not at all interested in what has become the modern con
cept of womens rights, desires, or needs, but only in the 
utilitarian significance of the role of women in the over
riding need to maximize the solidarity of the state through 
the quality of the ruler class.94 95

94 See Annas, “Plato’s Republic and Feminism,” 265-79; Hal
liwell, Plato Republic 5, 14.

95 This general estimate is not contradicted by Meno 72d-73e: 
in correcting Meno’s assertion of different virtues (aretai) for men 
and women (Tie) by asserting that both groups need the same 
qualities, e.g., temperance and justice (73b), whatever they are

It must also be noted, in the context of fourth-century 
BC social perspectives, that Plato’s proposals only apply to 
the top two classes of the state, i.e., guardians and auxilia
ries; he presumably envisaged a conventional social posi
tion for females of the third class, who will stay at home 
and see to their domestic duties, as did almost all Athenian 
women. What is important, for men as well as women, is 
not gender, but to which of the three classes they be
long.

It is significant that elsewhere, in Republic as well as 
other dialogues, Plato seems to revert to a conventional 
estimate of the abilities and social position of women (Rep. 
395e, 431b-c, 605c-e; Tim. 42b-e, 90e-91a); in Laws 
781aff. he suggests that women’s entry into public life 
needs to be carefully controlled and is a problem “in pro
portion as her native disposition is inferior to a man’s.”85
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The “relevant abilities” argument is closely connected 
with the second (and more formidable) wave (457c6)—the 
radical proposal that the nuclear family should be abol
ished and that women should be shared among the men 
and that children should be reared in state nurseries with
out knowing who their parents are. Again, it would be 
wrong to see Plato’s proposals as a forerunner of modern 
theories of liberation from the psychological restraints of 
the family: he makes it clear that there will be very strict 
regulation of the resultant groups (459c-61e). Again, what 
is of overriding importance is the solidarity of the state.08

doing, Socrates does not imply that they should necessarily be 
involved in the same activities. Socrates does again briefly refer 
in Republic (540c5-~7) to women with the appropriate natures 
as equally the recipients of philosophic training; at this point it 
does, however, have the appearance of an afterthought (see Book 
"I n. 54).

96 Annas, “Plato’s Republic and Feminism,” 277-78.
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327 SilKPATHS. Κατεβην εις Πειραιά μετά. Γλαυ- 

κωηος τον Άρίο'τωηος ττ ροσενξόμενός τε τ·ρ θείο και άμο. 

την εορτήν βονλόμενος θεασασθαι τίνα τρόττον ττοι- 

■ήσονσιν άτε ννν πρώτον άγοντες. καλή μεν ούν μοι καί 

ή των επιχωρίων πομπή εδοξευ είναι, I ον μέντοι ήττον 
έε/>αίνετο πρεπειν ήν οί Θράκες ’έπεμπαν. προσενζάμενοι 

b 8e και θεωρήσαντες άπήμεν προς το άεττν. κατιΒών ούν 

πόρρωθεν τιμάς οϊκα,Βε ώρμημενονς Πολέμαρχος ό 

Κεψάλον εκελενσε Βραμόντα τον παΐΒα ττεριμείναί ε 

κελεύεται. καί μον όπισθεν ό παΐς λαβόμενος τον ίμα- 

τίον, Κελεύει υμάς, εψη, Πολέμαρχος περιμεέίναι. I Καί

2

1 Dion. Hal. (Comp. 25) in order to illustrate the care Plato 
took over stylistic matters even into old age, relates an anecdote 
that after his death a tablet was found containing this first sen
tence arranged in a variety of ways. For Proclus’ (fifth cen
tury AD) allegorical interpretation of the "descent” of Socrates 
(henceforward “S.”), see the introduction to vol. 2, section 3.

2The festival was of the Thracian Bendis (see 354al0-ll), 
here possibly referring to the foundation of the Piraeus festival in 
413 (all dates BC unless otherwise stated), although the cult was 
known earlier in Athens (see R. Parker, OCD3, “Bendis”). “The 
goddess” without qualification regularly denotes Athena (see e.g.,



BOOK I

SOCRATES: I went down to the Piraeus yesterday with 
Ariston’s son Glaucon1 to offer my prayers to the goddess 
and also because I wanted to watch the festival and see 
how they would perform it, seeing that this was the first 
time they were holding it.21 must say that I thought that 
the procession of the local people was quite excellent, but 
the one put on by the Thracian contingent seemed no less 
impressive. When we had made our prayers3 and seen 
the spectacle, we started back toward town.4 Now, as we 
were heading homeward, Polemarchus the son of Cepha
lus caught sight of us from a distance and ordered his slave 
to run on and tell us to wait for him. Coming up from 
behind the slave caught hold of my cloak and said “Pole-

Pl. ΊΪ. 21a); a dual festival may be intended, referring possibly to 
both the "procession of the local people” and the “Thracian con
tingent.”

3 For S. as an observer of religious rites, see e.g., Xen. Mem. 
1.3.1,4.3.16.

t “Town” is to astii, the central area surrounded by defensive 
walls, as opposed to the polis, the whole of the Athenian city- 
state, including its ports. S.’s journey to the Piraeus was about 9 
km.—in fact still within the defensive walls joining the city to the 
Piraeus, which were constructed in the mid-fifth century, shortly 
before the Peloponnesian War (431-404).

3
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ε’γω μετεεττράφην τε και ηρόμην δπου αύτδς εϊη. Ουτος, 

αφη, όπισθεν προετέρχεται- άλλα περιμένετε. Αλλά 
περιμενούμεν, η δ’ δς δ Γλαυκών.

c Καί όλίγω ύεττερον ο τε Πολέμαρχος ηκε και ’Αχεί

μαντος ό τον Γλαύκεανος αδελφός καί Άικηρεετος ο 

Νικιου καί είλλοι τινές ώς από της πομπής.
'Ο ow Πολέμαρχος εφη· Ώ Χώκρατες, δοκεΐτε μοι 

προς α,εττυ ώρμ-ησθαι ώς άπιόντες. !
Ον γάρ κακώς δοξάζεις, ην δ’ εγώ.

Όρας ούν ημάς, έφη, δετοί εετμέν;

I Γώς γάρ ου;
"Η τοίνυν τούτων, έφη, κρείττους γενεετθε η μενετ’ 

αυτού. I
Ούκούν, ην δ’ εγώ, ε'τι ελλείπεται,1 τδ ην πείετωμεν 

υμάς ως χρη ημάς άφείναι;

3 The contrast between force and persuasion in argument, 
here introduced jocularly at c7-e!4, is a key theme in this book

Ή και δύναιεχθ’ άν, η δ’ δς, πεΐσαι μη άκονοντας;

Οΰδαμώς, &φη ό Γλαυκών.

'Ως τοίνυν μη άκουετομένων, ούτω άιανοείετ θε.
328 Και ό ’Αχείμαντος, Αρά γε, η δ’ δς, ονδ’ ϊεττε δτι 

λαμπας ειτται προς ειτπεραν άφ’ ιππέαν τη θεω;
’Αε]) ’ιππίαν; ην δ’ εγώ- καινόν γε τούτο, λαμπείόια 

εχοντες διαδώετονετιν άλληλοις άμιλλώμενοι τοΐς ϊπ- 

ποις; η πώς λέγεις; I

1 ελλείπεται ADF: έν λείπεται A in margine 3 
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niarchus tells you to wait.” So I turned round and asked 
where he was. “There he is,” he said, “behind you, coming 
this way; do wait.” “All right, we will,” said Glaucon.

And shortly afterward Poleinarchus came up. With him 
were Adeimantus, Glaucon’s brother, Niceratus, the son 
of Nicias, and some others apparently from the proces
sion.

Then Polemarchus said: “Socrates, you look as if you 
are moving off to go back to town.”

“Yes, that’s not a bad guess,” I said.
“Do you see how many of us there are?” he asked.
“Of course.”
“Well then,” he said, “either prove yourselves stronger 

than these people, or remain here.”
“Yes, but don’t we still have the alternative,” I said, “to 

see if we can persuade you to let us go?”
“Would you really have any success,” he said, “in per

suading those who don’t listen?”
“No, we certainly wouldn’t,” said Glaucon.
“Well then, you’d better face the fact that we won’t 

listen.”3
“Are you telling us that you don’t know,” Adeimantus 

added, “that there’s to be a torch race on horseback this 
evening in honor of the goddess?”

“On horseback?” I said; “that really is something new! 
Do you mean they pass torches on to each other as they 
race their horses?6 Or something else?”

and later in Plato Resp., e.g., 449b5 (henceforward all references 
to Plato will be to work alone).

6 See Hdt. 8.98. See also the Platonic metaphor at Leg. 6.776b 
of generations “handing on the torch of life to one another.”

5
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Ούτως, εφη ό Πολέμαρχος. και πρός ye παννυχίδα 
ποιησουσιν, ην αζιον θεό,σασθαι· εζαναστηο-όμεθα 

γάρ μετά το δεΐπνον και την παννυχίδα θεασόμεθα. και 

συνεσόμεθά re πολλοί? των νέων αυτόθι και διαλεζό- 

μεθα. άλλα μένετε καί μη άλλως ποιείτε.

b Καί ό Γλαυκών, ’Έοικεη, εφη, μενετέον είναι.
Άλλ’ εί δοκεί, ην δ’ εγώ, ούτω χρη ποιεί ν.

’ Ηιμεκ ούν οΐκαδε εις τον Πολεμάρχου, και Δ,νσίαν 

τε αυτόθι κατελά/3ομεΐ' καί Εύ^ΰδημου, τούς του Πο
λεμάρχου αδελφούς, I καί δη και (Άρασύμαχον τον 

Κ,αλχηδόνιον και Χαρμαντίδην τον ίίαιανιά και Κλει- 

τοφωντα τον 'Αριστωνύμου- ην δ’ ένδον καί ό πατήρ ό 

τον ΙΙολεμαρχον ΙίέφαΛο·;. και μάλα πρεσβύτης μοι 
c έδοζεν είναι· διά χρόνου γάρ και εωράκη αυτόν, καθηστο 

δε εστεφανωμένος επί τίνος προσκεφσ,λαίον τε και 
δίφρον τεθυκώς γάρ έτύγχανεν εν τη αυλή. έκαθεζόμεθα 

ούν παρ’ αυτόν εκειντο γάρ δίεδροι τινές αυτόθι 

κύκλω. I
Εϋ(?ν? ούν με ιδών ό Κέφαλος ήσπάζετό τε και ε’ιπεν 

Ώ Χώκρατες, οϋδε θαμίζεις ημίν καταβαίνων εις τον 

Πειραιά, χρην μέντοι. εί μεν γάρ έγω έτι εν δυνάμει η 

τον ραδίως πορενεσθαι προς τδ άστν, ονδεν άν σε εδει 

d δεύρο ιεναι, άλλ’ ημείς άν παρά σε ημεν νυν δε σε χρη

7 For S.s habit of conversing with the young, see e.g., Ap. 23c. 
Here the length of Republic makes it clear that this postprandial 
walkabout never happens. For a possible original shorter dia
logue which this plan might better fit, see General Introduction, 
section 2.

6



r

BOOK I

“Exactly that,” said Polemarchus, “and besides, they’re 
going to hold an all-night festival, which will be worth 
watching. After dinner we’ll get up and go out and have a 
look at the festival; we shall meet a lot of young men there 
and talk to them.7 Do stay, and don’t refuse us.”

8 Cephalus’ language recalls almost word for word a Homeric 
formula (Od. 5.88, II. 18.385). Cephalus’ situation and language 
here are also strikingly reminiscent of La. 181clff., where the 
elderly Lysimachus also matches Cephalus’ role as an older man 
not used to Socratic debate (see the introduction to Books 1-5, 
section 1 (Book 1 (a)).

“It looks as if we shall have to stay,” replied Glaucon.
“Well, if that’s what you decide,” I said, “that’s what we 

must do.”
So we went to Polemarchus’ house, and there we found 

Lysias and Euthydemus, the brothers of Polemarchus, and 
besides them Thrasymachus of Chalcedon, Charmantides 
of the deme Paiania and Clitophon, son of Aristonymus. 
Inside Polemarchus’ father, Cephalus, was there too. in
deed he looked a very old man to me seeing I hadn’t seen 
him for a long time. He was sitting on some kind of cush
ion on a chair, and wearing a garland, as he had actually 
just finished offering a sacrifice in the courtyard. So we 
sat down beside him, for there were some seats there ar
ranged in a circle.

As soon as he saw me Cephalus welcomed me and said: 
“You don’t often come down to see us in the Piraeus, Soc
rates.8 Yet you ought to. For if I were still strong enough 
to make the journey up to town easily, you wouldn’t have 
to come here; we would come to you instead. But as it is, 

7
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πυκνότερον δεύρο ιεναι. ώς εύ ισθι οτι ο'μοιγε οο~ον al 

άλλαι αΐ κατά το σώμα ήδουαί άπο μαραίνονται, τοσ- 

οντον ανξονται αί περί τους λόγους έπιθυμίαι τε και 

ηδοναί. I μη ούν άλλως ποιεί, άλλά τοΐσδέ τε τοΐς νεα- 

νίσ'κοις σύνισθι και δεύρο Trap’ ημάς φοίτα, ώς παρά 

φίλους το καί πάνυ οικείους.
Καί μη ν, ην δ’ εγώ, ώ Κεφαλε, χαίρω ye διαλεγάμενος 

e τοΐς σφοδρά πρεοαβόταις· δοκοί yap μοι χρηναι παρ’ 

αυτών πυνθάνοσθαι, ώσπερ τινά όδον προεληλυθότων 

ην και ημάς ίσως δεησει πορεύεσθαι, ποια τις εστιν, 
τραχεία και χαλεπή, η ραδία και εύπορος, και δη καί 

σον ήδεως άν πυθοίμην δτι σοι φαίνεται τοΰτο, επειδή 

ενταύθα ήδη ε’ι της ηλικίας I δ δή “επί γηραος ούδώ” 

φασιν είναι οι ποιηταί, πάτερου χαλεπόν τον βίου, η 

πώς συ αντο εζαγγελλεις.

329 ’Εγώ σοι, εφη, νη τον ύώια ερώ, ώ Χώκρατες, οΐάν γε 

μοι φαίνεται, πολλάκις yap σννερχόμεθά τίνος εις 
ταντον παραπλησίαν ηλικίαν εχοντες, διασώζουτες την 

παλαιαν παροιμίαν οί ούν πλείστοι ημών 6λοεΙ>υρονται 
σννιόντες, τάς εν τη νεότητι ηδονάς ποθονντες I καί 
άναμιμνησκόμενοι περί τε τάφροδίσια και περί πάτους 

τε καί ευωχίας και άλλ’ άττα ά των τοιούτων εχεται, καί 

άγανακτοϋσιν ώς μεγάλων τινών άπεστερημενοι και * 

9 Neaniskos = “youth,” appropriate, perhaps, from Cephalus’ 
elderly perspective; but Polemarchus and Lysias would be at least 
in their late twenties at the earliest possible dramatic date of 
Republic (see General Introduction, section 3).

8
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you should come here more often; for I would have you 
know that, for my part, the more the physical pleasures 
wither away, the more my passion for conversation and 
pleasure in it increase. So don’t refuse, but come and get 
together with these lads here,9 and mate yourself at home 
with us: regard us as your dear and very close friends.”

10 On the difficult/easy path of life, see Hes. Op. 288-92 and 
Xen. Mem. 2.1.21-28.

11 The proverb was obviously so well-known that Cephalus 
does not feel the need to quote it. See Phdr. 240c (“like age 
delights in like”) and scholiast ad loc (Greene, 189) “jackdaw sits 
next to jackdaw” (ό κολοιος -ποτι κολοιον ιζάνει).

12 For the sentiments, see the elegiac poets passim, e.g., 
Mimn. fr. 1 Gerber, Simon, fr. 520 Campbell (vol. 3), and Soph. 
O.C. 1235ff.

“Yes indeed, Cephalus,” I said, “and what’s more I do 
enjoy talking to very old men. As they have already trav
eled along a road, as it were, which we too perhaps will 
have to travel, I think we should find out from them what 
kind of a road it is: is it rough and difficult, or easy and 
passable?10 11 I should very much like to ask you in particular 
what you make of it, since you are now at that point in your 
life which the poets say is ‘on the threshold of old age’: is 
jt a difficult time of life? What report can you give of it?”

“By Zeus,” he said, ‘Til tell you how I feel about it, Soc
rates. For a number of us of about the same age often meet 
together, just as the old proverb says.11 Now at these meet
ings most of us lament, long for the pleasures of youth,12 
and recall the sex, the drinking, the good food and other 
things of that sort. And we feel irritated, as if we have been 
deprived of something important. We imagine we had a 

9
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τότε μεν εν ζωντες, ννν δε ονδε ζαιντες. ενιοι δε και τά? 

b των οικείων προπηλακίσεις τον γηρως οδύρονται, καί 

επί τούτω δή το γήρας νμνονσιν όσων κακών σφίσιν 
αίτιον, εμοί δε δοκονσιν, ώ Χωκρατες, οντοι ον τδ αίτιον 

αίτιάσθαι. εί γάρ ην τοντ’ αίτιον, καν εγω τά αντά ταντα. 

επεπόνθη, ενεκά γε γηρως, I καί οί άλλοι πάντες δσοι 
έντανθα ηλθον ηλικίας, ννν δ’ εγωγε ηδη εντετύχηκα 
ονχ οντοίς εχονσιν καί άλλοις, καί δη και "ίφοφοκλεΐ ποτέ 

τω ποιητη παρεγενομην ερωτωμενω νπό τίνος- “Πώς,” 
εφη, “ώ ίζοφόκλεις, εχεις προς τάφροδίσια; ετι ο'ιός τε ει 

c γνναικί σνγγιγνεσθαι;” καί δς, “Ιδνφημει,” εφη, “ώ άν
θρωπε- άσμενεστατα μεντοι αντδ άπεφνγον, ώσπερ 
λνττωντά τινα καί άγριον δεσπότην άποφνγών.” εν ονν 

μοι καί τότε εδοζεν εκείνος είπείν, και ννν ονχ ηττον, I 

πανταπασι γαρ των γε τοιούτων εν τω γήρα πολλή 
είρηνη γίγνεται και ελενθερία- έπειδάν αΐ επιθνμίαι 

πανσωνται κατατείνονσαι καί γαλάσωσιν, παντάπαετιν 

d τδ τον Ί,οφοκλεονς γίγνεται, δεσποτών πάνν πολλών 

εστι καί μαινομένων άπηλλά-χθαι. άλλα καί τούτων 

περί καί των γε προς τονς οίκείονς μία τις αίτια εστίν, 

ον τδ γήρας, ώ Χώκρατες, άλλ’ δ τρόπος των άνθρώπων. 
άν μεν γάρ κόσμιοι καί εύκολοι ώσιν, και τδ γήρας 

μετρίως εστίν επίπονον- I εί δε μη, καί γήρας, ώ ^ά

κρατες, και νεοτης χαλεπή τω τοιούτω συμβαίνει.

Και εγω άγασθεις αντον είπόντος ταντα, βονλόμενος

13 For sexual desire as a burden, see lyric poets passim, e.g., 
Ibyc. fr. 287 Campbell (vol. 3), Anae. fr. 358 Campbell (vol. 2).
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good life then, but now no life at all. Some also moan on 
fjbout the abuse shown to their advanced years by their 
families, and it’s especially for this reason that they harp 
on about the great miseries old age causes them. But in 
my opinion, Socrates, these people are not putting the 
blame where it belongs. For if old age were the cause, I 
too would have had just the same experience, at least as 
far as old age is concerned, and so would all the others who 
pave reached this time of life. As it is, I have long encoun
tered others who don’t feel like this, and again I was once 
present when someone asked the poet Sophocles: ‘How 
do you get on with sex, Sophocles? Can you still make love 
to a woman?’ And he replied: ‘Mind what you say. Let me 
tell you I am so glad to have escaped from it; it was like 
getting away from a raging, savage master.’ I thought his 
answer was good then, and I still do now no less. For un
doubtedly there is considerable peace and freedom in old 
age from such things as these. Whenever our passions stop 
torturing us, Sophocles’ remark is entirely relevant: it’s an 
escape from a great many raging masters.13 But for all this, 
and our relationship with our families, there is just one 
thing to blame: not old age, Socrates, but human charac
ter. For if individuals are orderly and contented,14 even 
old age is only a moderate burden. But if not, this makes 
both old age and youth hard to bear, Socrates.”

Now I was full of admiration for what he said,15 and,

M For Sophocles as “contented” (etikolos), see Ar. Ran. 82.
15 Extravagantly favorable reaction by S., followed by critical 

interrogation (331clff.), typical of Plato's S.: see also Prt. 328d, 
Sijmp. 198a.
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e ετι λέγεικ αυτόν έκίνουν και εΐπο/'· Ώ Κεφαλε, οιμαί σου 
τούς πολλούς, όταν ταύτα λέγης, ούκ άποδέχεο'θαι άλλ’ 

τ)γεΐσθαί σε ρςεδίως το γήρας φέρειν ον διά τον τρόπον 
άλλα διά τό πολλην ουσίαν κεκτησθαι- τοίς γάρ πλου- 

σίοις πολλά φασι παραμύθια είναι. I
Αληθη, εφη, λέγεις· ούγάρ αποδέχονται, και λέγονσι 

μεν τι, ού μεντοι γε όσον οϊονταν άλλα το τού Θεμιστο
κλέους εύ ’έχει, ός τώ Χεριφίω λοιδορσυμένω καί λέγοντι 

330 τι ού δι αύτον άλλα, διά την πόλιν ευδόκιμοι, άπεκρίνατο 

ότι ούτ’ άν αυτός Άερίφιος ών όνομαστος έγένετο ούτ 
εκείνος Αθηναίος. και τοίς δη μη πλουσίοις, χαλεπώς 

δε το γήρας φέρουσιν, εϋ έχει ό αυτός λόγος, ότι ούτ’ άν 

δ επιεικής πάνυ τι ραδίως γήρας μετά, πενίας ενέγκοι I 

ούθ’ ό μη επιεικής πλουτησας εύκολος ποτ άν εαυτό) 

γένοιτο.

ΙΙότερον δέ, ην δ’ εγώ, ώ Κέφαλε, άτν κέκτησαι τά 

πλείω παρελαβες η επεκτηετω;

b I J o? επεκτηο-άμην, έφη, (!) Αώκρατες-, μέσος τις γέ- 

γονα χρηματιστής τού τε πάππου και τού πατρός. ό μέν 
γαρ πάππος τε καί ομώνυμος έμοι σχεδόν τι όσην εγώ 

νυν ούσιαν κεκτημαι παραλαβών πολίλάκις τοσαύτην 
έποίησεν, Αυσανίας δε ό πατήρ ετι έλάττω αύτην έποί- 

ησε της νύν ούσης· I εγώ δε άγαπίά εάν μη έλάττω 

καταλίπω τούτοισιν, άλλά βραχεί γε τινι πλείω η παρ- 

έλαβον.

Ού τοι ένεκα ηρόμην, ην δ’ εγώ, ότι μοι εδοζας ού 

1.2
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wanting him to say more, I attempted to draw him out by 
saying: “I fancy, Cephalus, that most people hearing you 
speak like this don't agree with you, but reckon that you 
bear old age lightly not because of your character, but 
because of the great wealth you have acquired: for the 
rich, they say, have many consolations.”

“You’re right,” he said, "they don’t agree with me. And 
there is something in what they say, though not actually as 
much as they imagine. But Themistocles’ retort is particu
larly apt here: in reply to the man from Seriphos who 
became abusive and told him that he owed his fame not 
to his own merits but to his city, Themistocles said that he 
would not himself have become famous if he were a Se- 
riphian, and nor would the other if he were an Athenian.16 
And indeed the same reply nicely fits those who are not 
rich and find old age difficult: that neither would the rea
sonable man bear old age at all easily if he were poor, nor 
would an unreasonable man ever be content with himself 
even if he had acquired riches.”

16 The same anecdote in Hdt (8.125), but with different de
tails.

“May I ask, Cephalus, whether you inherited most of 
your wealth, or did you make it yourself?”

“You want to know how much I made, Socrates?” he 
said. “As a businessman, I come somewhere between my 
grandfather and my father. For my grandfather and name
sake inherited about as much as I now have and multiplied 
it: many times, whereas my father Lysanias reduced it to 
less than it is now. For myself, I’m well pleased if I pass 
on to these sons of mine not less, but a little more than I 
inherited.”

“The reason I asked,” I said, “is that you didn’t strike 

13
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e ετι λεγειν αυτόν εκινουν κα'ι ειπον- ’ίΐ ϊίεφαλε, οΐμαι σου 
τούς πολλούς, όταν ταϋτα λόγτμ, ούκ άττοδέχεσθαι άλλ’ 

ήγεΐο~θαί σε ραΒίιυς το γήρας φέρουν ού Βιά τον τρόπον 

άλλα διά το πολλήν ουσίαν κεκτήσέ)αι· τούς γάρ -πλου

σίου; πολλά φαο-ι παραμύθια είναι. I
Άληθή, έφη, λεγεις- ον γάρ αποδέχονται. καί λέγουοα 

μέν τι, ον μεντοι γε (ίσον οϊονται- αλλά τό τού Θεμιστο
κλέους εύ έχει, ός τώ Βίεριφίω λοιΒορουμενω και λέγοντι 

330 τι ον δι’ αυτόν αλλά Sia τήν πάλιν ευδόκιμοι, άπεκρίνατο 

οτι ούτ’ αν αυτός ίζ,ερίεήιος ιυν όνομαστος έγενετο ούτ 
εκείνος Ά^τμαΐος. καί τοίς δή μή πλουσίοις, χαλεπως 

8ε το γήρας φερουσιν, εύ έχει ό αυτός λόγος, ότι ούτ’ άν 

δ επιεικής πάνυ τι ραδίως γήρας μετά πενίας ένεγκοι I 

ούθ’ ό μή επιεικής πλουτήσας εύκολος ποτ’ άν εαυτω 

γενοιτο.
Ιϊότερον δε, ήν δ’ εγώ, ώ Κέφαλε, ών κέκτησαι τά 

πλείω παρελαβες ή έπεκτήσιυ;

b Ποΐ’ έπεκτησάμην, έφη, ώ Φώκρατες; μέοΌς τις γέ- 

γονα χρηματιστής τού τε πάππου καί τού πατρός. ό μεν 
γάρ πάππος τε και ομώνυμος έμοι σχεάόν τι όσην εγώ 

νύν ουσίαν κεκτημαι παραλαβών πολλάκις τοσαύτην 
εποίησεν, Λυσανία.ς δέ ό πατήρ έτι έλάττω αυτήν έποί- 

ησε τής νυν ούσης· I εγώ δε αγαπώ εάν μή έλάττω 

καταλίποι τούτοισιν, αλλά βραχεί γε τινι πλείω ή παρ- 
έλαβον.

Ού τοι ένεκο. ήρόμην, ήν δ’ εγώ, ότι μοι έΒοζας ού 
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wanting him to say more, I attempted to draw him out by 
saying: “I fancy, Cephalus, that most people hearing you 
speak like this don’t agree with you, but reckon that you 
bear old age lightly not because of your character, but 
because of the great wealth you have acquired: for the 
rich, they say, have many consolations.”

“You’re right,” he said, "they don’t agree with me. And 
there is something in what they say, though not actually as 
much as they imagine. But Themistocles’ retort is particu
larly apt here: in reply to the man from Seriphos who 
became abusive and told him that he owed his fame not 
to his own merits but to his city, Themistocles said that he 
would not himself have become famous if he were a Se- 
riphian, and nor would the other if he were an Athenian.10 
And indeed the same reply nicely fits those who are not 
rich and find old age difficult: that neither would the rea
sonable man bear old age at all easily if he were poor, nor 
would an unreasonable man ever be content with himself 
even if he had acquired riches.”

“May I ask, Cephalus, whether you inherited most of 
your wealth, or did you make it yourself?”

“You want to know how much I made, Socrates?” he 
said. “As a businessman, I come somewhere between my 
grandfather and my father. For my grandfather and name
sake inherited about as much as I now have and multiplied 
it many times, whereas my father Lysanias reduced it to 
less than it is now. For myself, I’m well pleased if I pass 
on to these sons of mine not less, but a little more than I 
inherited.”

“The reason I asked,” I said, “is that you didn’t strike

16 The same anecdote in Hdt. (8.125), but with different de
tails.
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c σφόδρα αγαπάν τά χρήματα, τούτο δε ποιούσιν ώς το 

πολύ οϊ άν μη αυτοί κτήσωνται- οί δε κτησάμενοι διπλ?? 

ή οί Άλοι άσπάέμτνται αυτά, ώσπερ γάρ οί ποιηταί τά 

αυτών ποιήματα και οί πατέρες τούς παΐδας άγαπωσιμ 

ταυττ] τε δη καί οί χρηματιο-άμενοι τά χρήματα 

σπουδάζουσιν ως έργον εαυτών, I καί κατά την χρείαν 

-pirep οί άλλοι, χαλεποί ούν καί συγγενέσθαι εισίν, 

ούδεν εθέλοντες επαινείν άλλ’ η τον πλούτον.

’Αληθή, εφη, λέγεις.
d ίίάνυ μεν ούν, ήν δ’ εγώ. άλλα μοι ετι τοσόνδε είπε- 

τί μέγιστον οϊει αγαθόν άπολελαυκέναι τού πολλήν 
ουσίαν κεκτήσθαι;

Ό, ή δ’ δς, ίσως ούκ άν πολλούς πείσαιμι λέγουν. I εύ 

γάρ ϊσθι, εφη, ώ Χωκρατες, οτι, επειδά,ν τις εγγύς ή τού 

οϊεσθαι τελευτήσειν, εισέρχεται αύτω δέος καί φροντίς 

περί ών έμπροσθεν ούκ είσήει. οϊ τε γάρ λεγόμενοι 
μύθοι περί των εν Άιδου, ώς τον ενθάδε άδικήσαντα δει 

e εκεί διδόναι δίκην, καταγελώμενοι τέως, τότε δή στρέ- 

φουσιν αυτού την ψυχήν μη αληθείς ώσιν· καί αυτός— 
ήτοι ύπο τής τού γήρως ασθένειας ή καί ώσπερ ήδη 

έγγυτέρω ων των εκεί μάλλον τι καθορα αυτά—νποφίας 
δ’ ούν καί δείματος μεστός γίγνεται καί άναλογίζεται 

ήδη I καί σκοπεί εϊ τινά τι ήδίκηκεν. ό μεν ούν εύρίσκων 

εαυτού εν τω βίω πολλά αδικήματα καί εκ τέυν ύπνων, 

14

ιγ For the parent/poet/moneymaker comparison, see Arist. 
Eth. Nic. 4.1.20. I8 For the tradition of rewards and pun
ishments for the insubstantial ghost of the individual in the after-
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me as having an excessive love of money, and that is gener
ally the case with those who have not made it themselves, 
while those who have are twice as attached to it as anyone 
else. For just as poets love their own poems, and fathers 
their own children, so too, those who have made money 
take it seriously as their own creation, as well as valuing its 
use, as other people do.17 So they are difficult even to be 
with, since they are unwilling to commend anything ex
cept wealth.”

“You’re right,” he said.
“I certainly am,” I said. "But tell me this too; what do 

you believe is the greatest benefit you have enjoyed from 
the acquisition of all your wealth?”

“Something,” he said, “which perhaps would not con
vince many, iff told them. For let me tell you, Socrates,” 
he said, “that whenever someone gets close to thinking he 
will die, fear and worry come upon him about things which 
didn’t occur to him before. The stories told about what 
goes on in Hades, how the wrongdoer here must suffer 
punishment there, which he earlier laughed at, now tor
ment his soul in case they are true.18 Furthermore, either 
through the feebleness of old age, or because he is indeed 
now nearer to the beyond as it were, and so perceives it 
somewhat more clearly, he himself becomes filled with 
suspicion and fear and now begins to reckon up and con
sider if there is anyone he has wronged in any way. What 
is more the one who finds he has committed many injus-

life, see Hom. Od. 11.576-600. This idea is prominent in the 
Mystery Religions, such as at Eleusis (see Rind. fr. 121 Bowra), 
taken up by Plato in Grg. 523f£, Phd. 107dff., and most elabo
rately in the “Myth of Er” (see Resp. 614aff).

15
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ώσπερ ol παίδες, θαμά εγειρόμενος δεύ/ζαίζΌ. και ζη 

331 μετά κακή·; ελπίδας- τω δε μηδέν έαυτω ειδικόν συνειδότι 

ηδεϊα ελπίς ο,εί. πάρεστι και αγαθή γηροτρόφος, ώ? και 
ίίτνδαρος λέγει. χαριέντως γάρ τοι, ω Χώκρατες, τοΰτ’ 

εκείνος ειπεν, δτι δς αν δικαίως και δσίως τον βίον 
διαγάγτ],

a γλυκεία οί καρδίαν

άτάλλοιο'α γηροτροφος συναορεΐ 

ελπίς ά μάλιστα θνατών πολύστροφον 

γνώμαν κυβέρνα.

εύ ούν λέγει θαυμαστώς ώς σεήόδρα. προς δη τοΰτ’ 

έγωγε τιθημι την των χρημάτοτν κτήσιν πλείστου 
b αξίαν είναι, I ου τι παντί άνδρί άλλα τω επιείκειά τδ 

γάρ μηδέ άκοντά τινα εξαπατήσαι η ψεύσασθαι, μηδ’ 

αν όφείλοντα η θεω θυσίας τινάς η άνθρώπω χρήματα 
έπειτα έκείετε άπιέναι δεδιότα, μέγα μέρος ε’ις τοΰτο ή 

τίΰν χρημάτων κτησις συμβάλλεται. I έχει δε και έλλ- 
λας χρείας πολλάς· άλλα γε εν είνθ’ ένδς οΰκ ελά.χι~ 

στον έγωγε θείην άν εις τοΰτο άνδρι νοΰν έχοντι, ώ 

Χώκρατες, πλοΰτον χρησιμώτατον είναι.
c ΙΙαγκάλως, ήν δ’ εγώ, λέγεις, ώ Κεψαλί. τοΰτο δ’ 

αυτό, την δικαιοσύνην, πάτερα την αλήθειαν αυτό 

ε^ησομεν είναι απλώς ούτως καί τδ άποδιδόναι άν τις 

τι παρα του λαβή, η καί αυτά ταΰτα έστιν ενίοτε μεν

2 επιεικεΐ DF: έπιεικεΐ καί κοσμίω Stob.

16
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tices in his life and, like children, is frequently woken by 
his dreams, is afraid and lives in fear of the worst. But if a 
person is conscious of having done no wrong, sweet hope 
is ever present to cheer him and to be the good ‘nourisher 
of old age’ as Pindar himself has it. I tell you Socrates, this 
is a beautiful saying of his about the man who lives his life 
in justice and piety,

Sweet expectation that nurtures old age, 
Fosters and accompanies the heart, 
And above, all guides the complex
Mind of mortals.19

19 Bind. fr. 202 Bowra. 20 Plato characterizes the el
derly Cephalus with a prolix and discursive style which verges on
parody in this final sentence. Ά See above, n. 15.

He puts that so wonderfully well! It is indeed in this re
spect that I take the acquisition of wealth to be of the 
highest value, certainly not for everyone, but for the de
cent person. For when it comes to cheating anyone even 
unintentionally or telling lies, or again, owing anything-— 
any sacrifices to a god, or money to a person, and so de
parting for the other world in fear, the acquisition of 
wealth goes a long way toward avoiding such a misfortune. 
And it has many other uses also; but taking one thing with 
another I would propose that, for a man of sense, Socrates, 
this is not the least important thing for which wealth is 
particularly useful.”20

“Most beautifully put, Cephalus,” I said.21 But let’s take 
this very thing, justice: are we to say that it is simply truth
fulness without qualification, and the giving back of what
ever one may have taken from someone else? Or is it 

17
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δικαίως, ενίοτε δε αδίκως rroielv; I οίοκ τοιόνδε λόγ<ο· 

7τας ο.ν ττον είποι, εί τις λάβοι παρά φίλου ιίνδμδς 

σωφρονονντος όπλα, εί μαρ«ς άπαιτοΐ, δτι ούτε χρ-η 
τά τοιαΰτα αποδίδομαι, ούτε δίκαιος άν ειφ ό άτεο- 

διδούς, ονδ’ αν -προς του όντως εχοντα πάντα εθελων 

τάληθ-η λεγειν.

Ορθώς, εφη, λεγεις.
d Ούκ αρα οντος όρος εστίν δικαιοοννης, άληθη τε 

λεγειν και ά άν λάβη τις άττοδιδόναι.

Haw μεν ούν, &φη, ώ Χώκρατες, νπολαβών ό 11ο- 
λεμαρχος, είττερ γε τι χρη Χιρωτίδτ) -ιτείθεσθαι. I

Και μέντοι, εφη δ Ίίέφάλος, και τταραδίδωμι νμΊν 

τον λόγον- δει γάρ με ηδη των Ιερών εττιμεληθηναι.

Ονκονν, εε/>η, εγώ? δ Ώολεμαρχος, των γε σων 

κλ-ηρονομος;
Ιίάνν γε, -η δ’ δς γελάετας, καί, άμα φει ττρδς τα. 

ιερά. I

e Αεγε δφ, είττον εγώ, σύ ό τού λόγον κληρονόμος, 
τί φης τον 'λαμωνίδ-ην λεγοντα δρθώς λεγευν περί δι- 

καιοσννης;
"Οτι, ή δ’ ος, το τά όε^ειλόμενα εκάεττω άτιοδιδόναι 

δίκαιόν εστι- τοντο λόγων δοκεί εμοιγε καλώς λε- 

γειν. I

3 εφη εγω AD: έγά> εφη F *

-- An example of a Socratic elenchus: putting up a trial defi
nition (in this case an obviously inadequate one) for debate; see 
the introduction to Books 1-5, section 1 (Book 1 (b)). S. also re
hearses this argument inXen. Mem. 4.2.17-18.

18
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possible to do these very same things sometimes justly and 
sometimes unjustly? To take an example of what I mean: 
I think everyone would agree that if one were to take 
weapons from a friend who is a man of sound mind, and 
if he were to go mad and demand them back, one ought 
not to return them. The one giving them back would not 
be ‘just’ to do so, and again one should not be willing to 
tell the whole truth to somebody in that state.”22

23 Cie. Att. 4.16.3, comments, apparently without irony, that 
Plato did not think it appropriate to keep a man of Cephalus’ age 
too long in conversation.

z‘i Polemarchus is heir to the argument as well as Cephalus’ 
property; the Greek exploits the ambiguity.

“You’re right,” he replied.
“Then this is not a definition of justice: to tell the truth 

and give back whatever one has taken.”
“Oh but it is, Socrates,” said Polemarchus taking up the 

argument, “at any rate if we’re to believe Simonides.”
“Well now,” said Cephalus, “I’ll hand the discussion 

over to you two; for it’s time for me to see to the sacri
fices.”

"So does that make me, Polemarchus, heir to what is 
yours?” he said.

“Certainly it does,” replied Cephalus with a laugh, and 
he promptly went off to the sacrifices.23

“So tell me,” I said, “you who are heir to the discussion, 
what is it that Simonides says about justice which you think 
is right?”24

“That it is just to give back to everyone what he is 
owed,” he replied. “At least I think he is right in putting it 
like this.”

19
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Άλλά μέντοι, ην δ’ εγώ, Χιμωνίδτ] γε ον ρά,διον 

άταστεΐν—σοφός γάρ και άεΐος ιίνηρ—τοΰτο μεντοι 

ότι ποτέ λέγει, σν μέν, ώ Ιίολεμαρχε, ϊσως γιγνωο’κεις, 
εγώ δε άγνοώ- δτ/λον γάρ ότι ον τοντο λεγει, οττερ 

άρτι έλεγομεν, το τιηος τταρακαταθεμένον τι οτωονν 
332 μη σωφρόνως ειτταιτονντι εττοδιδόναι. καίτοι ye όφει- 

λόμενόν ποΰ έχττιν τοντο ο τταρακατέθετο- η γάρ;

Ναι.
Αττοδοτέον δε ye ονδ’ όττωστιονν τότε δττότε τις μη 

ο~ωφρονω<; ά/ιταιτοΐ; I
Αληθη, ή δ’ δς.

Άλλο δη τι η τδ τοιοντον, ώς εοικεν, λεγει Χιμ,ωιά- 

δης τδ τά όφειλόμενα δίκαιον είναι άττοδιδόναι.

Άλλο μέντοι νη Αί’, εφη- τοΐς γάρ φίλοις οΐεται 
ΐχ^είλειν τονς φίλονς άγαθδν μέν τι δρα,ν, κακδν δε 

μηδέν. I
Μανθάνω, ην δ’ εγω—ότι ον τά (>φειλόμενα άττο- 

δίδωετικ δς άν τω χρνστον ά-ιτοδω τταρακαταθεμένω, 

b έά.νττερ ή άτιόδοετις και η λήψις βλαβερά γίγνηται, φί

λοι δε ώσιν δ τε αοπολαμβάνων και ό άττοδιδονς—ονχ 

οντω λέγειν ε))ης τον Άιμωνίδην;

ΙΙείνν μέν ονν.
Τι δε; τοΐς έχθροΐς άττοδοτέον ότι άν τύχη δφει- 

λόμενον; I

25 S. regularly uses “inspired” (theios = literally “godlike”) 
ironically, to imply that poets, like prophets, spoke under divine 
influence but with obscure meaning (see Ap. 22a-c, Ion 542a, Prt.
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“Well, it is certainly not easy to disbelieve Simonides,” 
I said, “for he was after all a wise and inspired man.25 
However as to whatever he means by this, Polemarchus, 
perhaps you know: I don’t. For he obviously doesn’t mean 
what we were saying just now, to return anything depos
ited with us by anyone, even if the person asking for it back 
is not in his right mind. And yet what he entrusted to us 
is surely owed to him. Isn’t it?”

“Yes.”
“But that means that if anyone demands something 

back when they are not in their right mind, in no circum
stances should it be returned?”

"True,” he replied.
“Then it seems that Simonides means something other 

than this when he says that it is just to give back what is 
owed.”

“Definitely something else, by Zeus,” he replied; “for 
he thinks that friends owe it to friends to do them some
thing good and not something harmful.”

“Ϊ see,” I said: “If two people are friends, and one gives 
back money deposited with him to the other when the 
exchange is going to cause harm, the one returning the 
money is not giving the other what is owed to him. Isn’t 
that what you claim Simonides is saying?”

“Certainly.”
“But how about this: oughtn’t enemies to be repaid 

whatever happens to be owed to them?”

315e, Men. 99c, and on poetry in general see below, Books 2 and 
3 passim). This saying of Simonides (sixth/fifth century) is other
wise unknown.
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Ιΐαντά,πασι μεν ούν, εφτ), ό γε οφείλεται αύτοΐς, 
ι>φείλεται δε γε, οΐμ,αι, παρά γε τού εχθρού τω εχθρφ 

όπερ καί προσφκει, κακόν τι.
Ήιυίφατο άρα, φν 8’ εγώ, ώς έοικεν, ό Χιμωνίδης 

ο ποιητικως το δίκαιον ο είη. διενοεΐτο μεν γάρ, ώς 
φαίνεται, δτι τοΰτ’ εΐη δίκαιον, το προσφκον έκάστω 

άττοδιδόναι, τούτο δε (ϋκόμασεν (>φειλόμενον,

Άλλα τί οϊει; έ</>η. I
Προς Διός, φν δ’ εγώ, εί ούν τις αυτόν φρετο- 

Χιμωνίδη, φ τίσιν ούν τί άποδιδοΰσα όφειλεφιενον καί 

προσφκον τέχνη ίατρικφ καλείται;” τί άν οϊει φμΐν 
αυτόν άποκρίνασθαι;

Δ,φλον ότι, εφη, φ σώμασιν φάρμακά, τε και αιτία 

και ποτά. I
Ή δε τίσιν τί άποδιδούσα όφειλόμενον και ττροσ- 

φκον τέχνη μαγειρική καλείται;

'Η τοΐς δψοις τά φ8ύσματα.

εΐ Ε>ίεν φ ούν 8φ τίστν τί άποδιδονετα τέχνη δικαιο

σύνη άν καλοίτο;
Εΐ μέν τι, εφη, δει άκολουθεΐν, ώ ’̂ ,ώκρατες, τοΐζ 

έμπροσθεν είρημ,ενοις, ή τοΐς ε/)ίλοις τε καί εχθροί^ 
ώφελίας τε και βλάβας άττοδιδούσα. I

Τδ τού? φίλους άρα εν ποιείν και τούς εχθρούς 
κακώς δικαιοσύνην λέγει;

Δοκεί μοι.

26 Doing good to friends and evil to enemies was traditional 
Greek morality, see e.g., Men. 71e.

27 See above, n. 25.
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“Yes absolutely, of course they should get what is owed 
to them,” he said; “and what is more I think that what is 
owed by one: enemy to another should be something ap
propriate: something bad.”26

28 Techne: = “art” or "skill” (a body of expert knowledge), a 
key term in the argument with Polemarchus, as later with Thras- 
ymachus; see the introduction to Books 1—5, section 1 (Book .1 
(b)).

“So it seems that Simonides was talking in riddles as 
poets do,” I said, “to produce his definition of just.’27 For 
he was apparently thinking that it is just to pay back to 
each person what is appropriate, and this is what he meant 
gy ‘what is owed.’”

“Well, what do you think he meant?” he said.
“By Zeus,” I said, “what if someone were to ask Simo

nides: ‘What is the art called medicine? What does it repay 
that is owed and appropriate, and to what things?’ How do 
you think he would reply to us?”

“Obviously,” he said, “it’s the art28 which gives drugs, 
food and drink to the body.”

“And what art is known as cookery? What does it give 
which is owed and appropriate, and to what?”

“It is the one which gives food its seasoning.”
“Good. So then, the art of what we repay and to whom 

could be called justice?”
“If we must be at all consistent with what we said be

fore, Socrates, it must be the art which renders benefit to 
our friends and harm to our enemies.”

“So he means that justice is to do good to one’s friends 
and harm to one’s enemies?”

“I think so.”
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1

Τίς ούν δυνατώτατος κάμνοντας φίλους εύ ποιεύν 

καί εχθρούς κακώς προς νόσον και ύγίειαν;

Ιατρός.
e Τίς δε πλέοντας προς τον της θαλάττης κίνδυνον;

Κυβερνήτης.

Τί δε ό δίκαιος; εν τίνι πράζει και προς τί εργον 

δυνατώτατος φίλους ώε^ελεΐν καί εχθρούς βλάπτειν; | :

Έν τω π ροετπολεμείν καί εν τω συμμαχε'ίν, εμοιγε 
δοκεΐ.

Kiev- μη κάμνουσί γε μην, ώ ε/ιίλε IΙολέμαρχε, 

ιατρός άχρηστος.
Άληθη.
Καί ιτη πλέονσι δη κυβερνήτης. I

Ναί.
δ\ρα και τοϊς μη πολεμούσιν ό δίκαιος άχρη

στος;
Ού πάνυ μοι δοκεΐ τούτο.

333 Κρησιμον ΐίρα και εν είρηνη δικαιοσύνη; ί

Κρησιμον.
Καί γαρ γεωργία- η ού; |

Ναί. I

Προς γε καρπού κτησιν;
Ναί.

Καί μην καί σκυτοτομικη;

Ναί.
Πρός γε ύτι-οδημάτων αν οίμαι φαίης κτησιν; I

Τίσ,νν γε.
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“Now in matters of sickness and health, who is best 
•ible to do good to friends and harm to enemies when they 
are ill?”

“A doctor.”
“And who for those who sail, as regards the dangers of 

the sea?”
“A ship’s captain.”
“But what of the just man? In what action and in what 

function is he most able to benefit friends and harm ene
mies?”

“In making war and alliances, I would think.”
“Very well; but when someone is not ill, my dear Pole- 

marchus, a doctor is useless.”
“True.”
“And likewise, when people are not at sea, a ship’s cap

tain is useless.”
“Yes.”
“So likewise for those not fighting a war the just man is 

useless?”
“Oh no, that doesn’t seem to be true to me at all.”
“So justice is also a useful thing in peacetime?”
“It is.”
“Yes, and so is farming, isn’t it?”
“Yes.”
“For producing crops?”
“Yes.”
“And likewise, shoemaking?”
“Yes.”
“I presume you would say, for producing shoes?”
“Of course.”
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Τί δε δή; την δικαιοσύνην προς τίνος χρείαν ή 

κτήεπν εν ειρήνη ιήα,ίης αν χρήσιμον είναι;

Ι.Ι^οός· τα συμβόλαια, ώ ίί,ώκρατες.
Συμβόλαια δε λέγεις κοινωνήματα ή τι εί.λλο; I

b Κοινωνήματα δήτα.

Άρ’ ούν ό δίκαιος άγσ,θδς καί χρήσιμος κοινωνδς 

εις πεττών θέσιν, ή ό πεττευτικός;

Ο πεττευτικός.
Άλλ’ εις πλίνθων και λίθων θεσιν ό δίκαιος χρησι- 

μώτερός τε και (ίμείνων κοινωνδς τού οικοδομικού; I
Ονδαμως.

Άλλ’ εις τίνα δή κοινωνίαν ό δίκαιος άμ,είνων κοι- 

νωνδς τού κιθαριεττικού,'1 αχτπερ ι> κιθαριστικ'ος τού 

δικαίου εις κρουμάτων;

Εις αργυρίου, εμοιγε δοκεΐ. I

I ίλήν γ’ 'ίσιος, ώ I Ιολεμαρχε, προς τδ χρήσθαι 
ο.ργυρίω, όταν δέη αργυρίου κοινή πρίασθαι ή άπο- 

c δόσθαι ίππον- τότε δε, ώς εγώ οιμαι, <’> Ιππικός, ή 

γώρ;

Φαίνεται.

Και μήν όταν γε πλοΐον, (> ναυπηγός ή ό κυβερ

νήτης; I
"ίίοικεν.
'Όταν ούν τί δέη άργυρίω ή χρυσία» κοινή χρήσθαι, 

() δίκαιος χρησιμώτερος των άλλων;

'Όταν παρακαταθεο'θαι καί σα>ν είναι, ώ Χώκρα.- 

τες.

κιθαριστικον AF: οικοδομικού τε καί κιθαριστικού D

26



BOOK I

"So what about justice, now? For what need, or for 
producing what would you say it was useful in peace- 
*·. 0”time:

“It’s useful in connection with business contracts, Soc
rates.”

"By business contracts do you mean partnerships, or 
something else?”

“Yes, I mean partnerships.”
“Now, when it comes to playing draughts, is the just 

man a good useful partner, or someone skilled in playing 
draughts?”

“The person skilled in playing draughts.”
“And in laying bricks and stone is the just man a better, 

more useful partner than the builder?”
“Of course not.”
"Well then, for what partnership is the just man a bet

ter partner than the lyre player, just as the lyre player is 
better at playing the lyre than the just man?”

“Where money is involved, I would say.”
“Except, Polemarchus, perhaps when it comes to using 

money when you need to buy or sell a horse jointly; then, 
I presume, you need a trained horseman: isn’t that so?”

“Apparently.”
“And again, when it comes to a ship, the shipbuilder or 

ship’s captain?”
“It seems so.”
“So what then is the occasion for the joint use of silver 

or gold when the just man is a more useful partner than 
others?”

“When it is to be put on deposit and kept safe, Socra
tes.”
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Ονκονν λέγεις όταν μηδέν δέη αϋτω χρήσθαι άλλα 

κεΐιτθαι; I

Iϊάνυ γε.
Όταν άρα άχρηστον ή άργυριον, τότε χρήσιμος 

επ’ αύτω ή δικαιοσύνη;

d Κινδυνεύει,

Καί όταν δή δρέπανου δέη φυλάττειν, ή δικαιοσύνη 
χρήσιμος και κοινή και ιδία· όταν δέ χρήσθαι, ή αμ

πελουργική; I
Φαίνεται.

Φήσεις δέ και ασπίδα καί λύραν όταν δέη φυλάττειν 

και μηδέν χρήσθαι, χρήσιμον είναι τήν δικαιοσύνην, 
όταν δέ χρήσθαι, την όπλιτικήν και την μουσικήν; |

’Ανάγκη.

Καί περί τάλλα δή πάντα ή δικαιοιτύνη έκαστου 

εν μεν χρήσει άχρηστος, εν δέ αχρηστία χρήσιμος;
Κινδυνεύει.

e Ούκ άν ούν, ώ φίλε, πάνυ γέ τι σπουδοόίον εϊη ή 
δικαιοσύνη, εΐ προς τά άχρηστα χρήσιμον ον τυγ

χάνει. τάδε δέ οτκεφωμεθα. άρ’ ούχ ι> πατάήαι δεινότα

τος έν μάχη είτε πυκτική είτε τινι καί άλλη, οϋτος και 

φυλάξασθαι;

29 S. polishes off the argument with a polar expression in epi
grammatic form: literally: “in use useless, in uselessness useful” 
(έν μεν χρήσει άχρηστος, έν δέ αχρηστία χρήσιμος), a neatly 
balanced “chiastic” (ABBA) form of expression. The snappy, man
nered epigram and paradoxical expression, reminiscent of the 
sophist Gorgias, is perhaps intended by Plato to indicate the so
phistic tendency of S.’s whole line of argument here. Note also

28



T

BOOK I

“In fact, you mean, when we have no need to use it at 
all, but to put it by?”

“Exactly.”
“So when money is useless, that’s when justice is useful 

in relation to it?”
“It looks that way.”
“And so when a pruning knife needs to be kept safe, 

justice is useful both in the community and in private life; 
but when you need to use it you turn to the art of viticul
ture?”

“It seems so.”
“And so will you say that when you need a shield or a 

lyre to be kept safe without using it, justice is useful, but 
when they need to be used you turn to the skills of the 
hoplite or the musician?”

“That follows.”
“So in all other cases, too, justice is useless when each 

thing is being used, but useful when it is not?”29
“It seems so.”
“Then, my friend, justice can’t be anything very impor

tant, if it turns out to be useful for things only when they 
are out of use. But let’s consider this point: isn’t the per
son who is most formidable in striking blows in a fight, 
whether boxing or any other kind, also the one who is best 
at defending himself against them?”30

Polernarchus’ less than enthusiastic response in the following 
line.

so Not obviously true (one might argue that defense and at
tack require different skills), but the two aspects have to be sub
sumed under the heading of a “unitary” skill, if S.’s argument is 
going to work here. In Xen. Mem. 3.1.6, S. assumes that general
ship involves skills of both defense and attack.
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Uavv ye. I
Ά/λ ovv και. νόσον οστις δεινός φυλάζασθαι, καί 

Χαθέΐν ούτος δεινότατος εμποιησας;

"E/aoiye δοκεΐ.

334 Άλλα μην στρατοπέδου γε ό αυτός φύιλαέ; αγαθός, 

όσπερ και τά τά>ν πολεμίοτν κλεψαι καί βουλεύματα 
και τάς αλλας πράξεις;

ΙΙά^υ γε. I
'Ότου τις άρα δεινός φύλαξ, τούτον καί φωρ δει

νός.
’ Κοικεν.
Εΐ άρα ό δίκαιος άργύριον δεινός (/ιυλάττειν, και 

κλεπτειν δεινός.

'Ως γούν ό λόγος, εεξη, σημαίνει. I
Κλέπτης ιίρα τις δ δίκαιος, ώς eoiicev, άναπέφανται, 

καί κινδυνεύεις παρ’ ’(.όμηρου μεμ,αθηκέναι αυτό· και 

γάρ εκείνος τον του Όδυσσεως προς μητρός ττάττΊΓον 

b Αύτόλυκον άγαττα τε καί φηοτν αυτόν ττάντας άνθρω
πον; κεκάσ'θαι κλεπτοσύντ] θ’ δρκω τε. εοικεν ούν ή 
δικαιοσύνη και κατά σέ και καθ’ 'Όμηρον και κατά 

Ί,ιμωνίδην κλεπτική τις είναι, επ’ ωφελία μεντοι των 

φίλων καί επί βλάβη των εχθρών. I ούχ ούτως ‘έλε

γες;
Οΰ μά τον Δί’, εφη, άλλ’ οϋκετι οίδα εγωγε ότι 

ελεγον τούτο μεντοι εμοιγε δοκε"ι ετι, ώε[>ελέίν μεν 

τούς φίλους η δικαιοσύνη, βλάπτειν δέ τούς 

c εχθρούς.
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“Certainly.”
“And again, the person who is skilled at guarding 

against disease is the one best able to cause it unde
tected?”

“I think so.”
“Then again, the same man is a good guard of a military 

camp who can also get hold of the plans and other activi
ties of the enemy?”

“Of course.”
“So, whatever someone is skillful at guarding, he will 

also be a skillful at stealing?”31

31 For this paradox, see Hp. Mi. 375d-76b.
32 See Hom. Od. 19.395. Clearly a joking reference.
33 For S.’s capacity to bewilder his associates in the elenchus, 

see e.g., Euthphr. 11b, La. 194b, Men. 80a.

“1 suppose so.”
“If then the just person is good at guarding money, he, 

will also be good at stealing it.”
“That’s the way the argument seems to be pointing,” he 

said.
“Then it appears that the just man is unveiled as some 

kind of thief, and you’re likely to have learned that from 
Homer. For I tell you he’s fond of Autolycus, Odysseus’ 
maternal grandfather, and says that ‘he excelled all men in 
thieving and perjury.’32 So justice, according to you, Ho
mer and Simonides, seems to be some kind of art of steal
ing, wi th the proviso that it must be for the benefit of your 
friends and to the detriment of your enemies. Isn’t that 
what you meant?”

“Zeus no!” he said, “but I no longer know what I did 
mean.33 However I still think myself that justice is helping 
one’s friends and harming one’s enemies.”
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Φίλους δέ λέγεις εΐυαι τήτερον τούς δοκονντας 

εκάστω χρηστούς είναι, η τούς όντας, καν μη δοκωσι, 

και εχθρούς ωσαύτως;

Ιύίκος μεν, ύφη, ονς άν τις ηγηται χρηστούς φιλεΐν, 
ονς δ’ άν -πονηρούς μισεΐν. I

Άρ’ ονν ονχ άμαρτάνονσιν οί άνθρωποι περί τούτο, 
ΐίχττε δοκεΐν αντοΐς πολλούς μέν χρηστούς είναι μη 

όντας, πολλούς δέ τουναντίον;

’Αμαρτάνονσιν. I
Ύοντοις άρα οί μεν αγαθοί εχθροί, οί δέ κακοί 

φίλοι;

Haw γε.
Άλλ’ όμως δίκαιου τότε τοντοις τούς μεν πονηρούς 

ώφάλίίν, τούς δέ αγαθούς βλάπτειν;

Φαίυεται.
d Άλλα μην ο'ί γε αγαθοί δίκαιοί τε καί οίοι μη 

άάικΐίν;

Άληθη.
Κατά δή τον σον λόγον τούς μηδπν ό.δικονντας 

δίκαιον κακώς ποιίίν. I
Μηδαμώς, όφη, ώ "Φωκρατες- πονηρος γάρ εοικευ 

elvai δ λόγος.
Τούς αδίκους άρα, ην δ’ εγώ, δίκαιον βλάπτίΐν, 

τούς δέ δικαίους ώφελεΐυ;

Οΰτος εκείνον καλλιών φαίνεται. I
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“When you say friends, do you mean those who seem 
to be true to each of us, or those who really are true, even 
if they don’t seem to be so; and similarly with enemies?”

“It makes sense,” he said, “to like those one considers 
true and dislike those; one thinks bad.”

“But then, don’t you think people make mistakes about 
this, so that they think many people are good when they 
aren’t really, and many are the opposite?”

“They do.”
“For these people, then, the good are their enemies 

and the bad their friends?”
“Yes, indeed.”
“But is it nevertheless just in that case for them to help 

the bad and harm the good?”
“It would seem so.”
“But surely good people are just and cannot do 

wrong?”
“True.”
“So according to your argument it is just to do harm to 

those who do no injustice.”
“No, no, Socrates,” he said, “that seems to be a bad 

argument.”
“Then,” I said, “it must be just to harm the unjust and 

help the just?”
“That seems a better conclusion than the previous 

one.”
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Πολλοί? ιίρα, ώ Ιίολέμαρχε, συμβησεται, οσοι 
e 8ιημ.αρτηκασιν των άνθρύπων, δίκαιον είναι τού? μεν 

φίλους βλάπτειν—πονηροί γάρ αντοΐς είσιν—τούς δ’ 

εχθρούς ωφελεΐν—αγαθοί γάρ- και ούτως έροΰμεν 

αυτό τουναντίον η τον έ',ιμοτνίάην εφαρ.εν λέγειν. I

Και μαλα, εφη, ούτω συμβαίνει. άλλα μεταθοιμεθα- 
κινόυνεύομεν γάρ ούκ ορθως τον φίλον και εχθρόν 

θέσθαι.

Πώς θεμενοι, ώ Πολέμαρχε;
Τον 8οκούντα χρηστόν, τούτον φίλον είναι.

Νϋν 8έ πως, ην δ’ έγω, μεταθώμεθα; I

Τον 8οκοΰντά τε, η δ’ δς, και τον όντα χρηστόν 

φίλον- τον 8έ όοκοΰντα μεν, οντα 8έ μη, 8οκεΐν άλλα 

335 μη είναι (φίλον, και περί τού εχθρού δε η αυτή 

θεσις.
Φίλος ρ.έν 8η, ώς εοικε, τούτω τω λόγω ό αγαθός 

εσται, εχθρδς δε ό πονηρός.

Nai. I
Κελεύεις 8η ημάς προσθεΐναι τω όικαίω η ώς το 

πρώτον ελέγομεν, λεγοντες 8ίκο.ιον είναι τιτν μεν φί
λον εν ποιεΐν, τον 8’ εχθρόν κακώς- νύν προς τούτω 

ώδε λέγεινφ τον μεν φίλον άγαθειν όντα εν ποιεΐν, τον 

δ’ εχθρόν κακόν οντα βλάπτειν;

1> ίίάνν μεν ονν, εφη, όντως άν μοι 8οκεΐ καλώς 
λεγεσθαι.

"Εστίν εΐρα, ην δ’ εγώ, δικαίου ό.ν8ρος βλά.πτειν 

και έιντινονν άνθρωπων;

5 λέγειν F: λεγειν ότι εστιν δίκαιον AD
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“So, for many people who have misjudged their fel
lows, it will turn out to be just to harm their friends, who 
are bad as far as they are concerned, and help their ene
mies, who are good, won’t it? And thus we’ll be saying the 
very opposite, of what we claimed Simonides meant.”

“It certainly does work out like that,” he said. “But 
let’s change our ground: you see perhaps we didn’t define 
‘friend’ and ‘enemy’ correctly.”

“How did we define them, Polemarchus?”
“We said that the person who seems to be true is our 

friend.”
“But how are we to change it now?” I asked.
“By stating,” he said, “that the one who seerns to be 

good and actually is good is the friend, while the one who 
seems to be good, but in reality is not, is not our friend, 
though he may seem so. And the same definition applies 
to an enemy.”

“Then it seems by this definition that the good person 
will be our friend, and the bad one our enemy.”

“Yes.”
“So you’re telling us to add to our definition of the just. 

Rather than as we first defined it, when we said that it was 
just to do good to a friend and harm to an enemy, now we 
are to add: that it is just to do good to a friend who is good, 
and to harm an enemy who is bad?”

"Certainly,” he replied, “that seems a good way of put
ting it.’’

“But is it part of being a just man,” I asked, “to harm 
any human being at all?”
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Και ττανυ -ye, εφη· τους γε πονηρούς re καί εχθρούς 
δει βλάπτειν. I

Βλαπτόμ,ενοι δ’ ίπποι βελτίους η χείρους γίγνον- 

ται;
Χάρους.

Άρσ. εις την των κυνών αρετήν, η εις την των 

'ίππων;

Eis την των 'ίππων. I
Άρ’ ούν καί κύνες βλαπτόμενοι χείρους γίγνονται 

εις την των κυνων είλλ’ ούκ εις την των 'ίππων (ερέ

την;
Ανάγκη.
Ανθρώπους δε, ώ εταίρε, μη ούτω φώμεν, 

βλαπτόμενους εις την άνθρωπείαν αρετήν χείρους 

γίγνεσθαι;

[Ιανυ μεν ούν.
Άλλ’ η δικαιοσύνη ονκ άνθρωπεία άρετη; I

Και τοΰτ’ ανάγκη.

Και τους βλαπτόμενους άρα, <3 εβιλε, των άνθρώ>~ 
πων ανάγκη άβικωτερους γίγνεσθαι.

"Κοικεν.
Άρ ούν τη μουσική οί μουσικοί άμουσους λύνον

ται ποιείν; I
Αδύνατον.

Αλλα τη Ιππική οί ιππικοί άε/άππους;

Ονκ εστιν.
Άλλα τη δικαιοσύνη δη οί δίκαιοι άδικους; η και 

συλλήβδην άρετη οί αγαθοί κακούς;
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“Yes, indeed,” he replied, “he ought to harm those who 
are both bad and his enemies.”

“When horses are harmed, do they become better or 
worse?”

“Worse.”
“Judging by the standards of excellence of dogs or of 

horses?”
“Of horses.”
“And dogs, too, if harmed, become worse by the stan

dards of dogs and not of horses?”
“That follows.”
“But as for human beings, my friend, mustn’t we say 

that when harmed they become worse by human stan
dards?”

“Certainly.”
“And is not justice a human excellence?”
“That also follows.”
“So, my friend, those men who are harmed necessarily 

become more unjust.”
“So it seems.”
“Well, are musicians able to make people unmusical 

through their musicianship?”
“Impossible.”
“Or horsemen able to make people bad riders through 

their horsemanship?”
“No.”
“Well, is it by justice, then, that the just make people 

unjust, or, in short, is it by their standards of excellence as 
humans that the good make people bad?”
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d Άλλα αδύνατον.

Ού yap θερμότητας ο’ιμαι έργον ψνχειν αλλά τον 

εναντίον. I
Ναί.
Ούδε ύηρότητος ύγραιναν άλλα τον εναντίον.

Πάνν γε.

Ούδέ δή τού άγαάοΰ βδάτιταν άλλα του έυαυτίου.

Φαίνεται. I
‘Ο δε γε δίκαιος δ,γαθός;

I Ιάνν γε.
Ούκ άρα τον δίκαιον βλείτετειν εργον, ώ I [ολεμαργε, 

ούτε (/ήλον ούτ’ άλλου ονδενα, άλλα τον εναντίον, τον 
ειδικόν.

e I Ι αντάπαετί μοι δοκεΐς ό.ληθη λεγειν, εφη, ώ βώ- 

κρατες.
Εΐ άρα. τα δφειλόμενα εκάστιρ άτεοδιδόναι εβησίν 

τις δίκαιον είναι, τούτο δέ δή νοεί αντω τοΐς μεν 

άγθροΐς βλάβην δφείλεετθαι τεαρά τον δίκαιον άνδρείς, 

τοΐς δε ψίλοις ωφελίειν, ονκ -ην σοε^δς ό τσ.ντσ. ειτεών. 

ον γάρ είληθη ελεγεν- I ούδα/χοΰ γάρ δίκαιον ονδενα 

ημΐν αφάνη ον βλείτετειν.
βνγχωρω, η δ’ έίς.

Μ-αγούμεθα άρα, ήν δ’ εγώ, κοινφ εγεό τε καί ετν, 
εάν τις ειντδ εφη η βιμωνίδτ/ν η βίαντα η Ιίιττακον
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“No, that cannot be.”
“You see, it’s not, I think, the function of heat to cool 

things down, but the opposite.”
"Yes.”
“Nor of dryness to make things wet, but the oppo

site.”
“Of course.”
“Nor indeed is it the function of the good person to do 

harm, but the opposite.”
“So it appears.”
“And the just person is good, isn’t he?”
“Of course.”
“Then, Polemarchus, it is not the function of the just 

person to harm either a friend or anyone else, but that of 
his opposite, the unjust person.”

“I think you’re entirely right, Socrates,” he said.
“So if anyone claims that it is just to render to each what 

is owed, and by that he actually means that harm is due 
from the just man to his enemies and benefit to his friends, 
the man who said this was not wise. You see what he said 
is not true; it’s become apparent to us that it is in no way 
just to harm anyone.”3'1

“I concede that,” he said.
"So you and I,” I said, "will fight together against any

one who claims that this view was put forward by Simo-

34 That a genuine tecline can only benefit its recipient is a 
fundamental tenet of Socratic ethics, thereby refuting Simonides: 
the just person cannot harm his enemies. Note, however, that in 
the immediate context S.’s conclusion simply constitutes aporia 
(impasse); in refuting Polemarchus (Simonides) they have ac
tually failed to discover what justice is (see 336al0 below). 
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είρηκέναι η τιν άλλον των σοφών re και μακαρίων 

άνδρώιν. I

Έγω γονν, εφη, ετοιρ,ός είμι κοινωνεΐν της μά

χης.
336 Άλλ’ οίσθα, ην δ’ εγώ, ον μοι δοκεί είναι το ρήμα, 

το φάναι δίκαιον είναι τούς μύν φίλους ιύφελείν, τούς 

δ’ εχθρούς βλάτττειν;

Τίνος; ύφη. I
ΟΙμαι αΰτο ίίεριάνδρου είναι η ΙΙερδίκκου ή ζβρξου 

η Ίσμηνίον τον Θηβαίον η τίνος άλλον μύγα οΐομένον 

δύνασθαι πλουσίου άνδρός.

Αληθέστατα, ύφη, λέγεις.

Είεν, ην δ’ εγώ- επειδή δε ούδε τούτο εφάνη ή 
δικαιοσύνη δν ονδε το δίκαιον, τί άν άλλο τις αντό 

φαίη είναι; I
b Καί ό &ραο~ύμαχος ττολλάκις μύν και διαλεγομέ- 

νων ημών μεταζν ώρμα άντιλαμβάνεσθαι τον λόγον, 

έπειτα νπό των -παρακαθημενων διεκωλύετο βονλομέ 
νων διακονσαι τον λόγον ώς δε διεττανσάμεθα και 

εγώ ταντ άττον, ονκετι ησυχίαν ηγεν, I άλλα σν- 
στρέψας εαυτόν ωσττερ θηρίου ήκεν εφ’ ημάς ώς

35 Bias and Pittacus were sixth-century statesmen and lawgiv
ers (two of the traditional seven “wise men”). “Blessed” (makar- 
ios) and “wise” (sophos) clearly have ironical overtones here, the 
irony being underlined by S.’s assumption, tongue in cheek, that 
rather than show these wise men to be wrong, one must deny that 
they could be responsible for the words attributed to them. In the 
following line, the irony is clearly lost on Polemarchus.
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nides or Bias or Pittacus, or any other of the wise and 
blessed.”35

36 The first three were absolute rulers (of Corinth, Macedon, 
and Persia, respectively), whose despotic power makes them 
likely candidates. Ismenias of Thebes was involved in a scandal of 
taking bribes from Greece’s enemy, Persia (Xen. Hell. 3.5.1). The 
reference to Ismenias, dated after S.’s death to 395, is clearly 
anachronistic in the dramatic context (see General Introduction, 
section 3).

“Well,” he said, “I’m ready enough to join in the 
fight.”

“But do you know,” I said, “whose saying I think it is: 
the one which says that it is just to benefit friends, and to 
harm enemies?”

“Whose?” he asked.
“I think it must be from Periander or Perdiccas or 

Xerxes or Ismenias of Thebes, or some other rich man 
with a great belief in his capabilities.” 35

“That’s very true,” he said.
“Well then,” I said, "since it’s become apparent that 

neither ‘justice’ nor the ‘just’ consists in this, what else can 
anyone suggest it is?”

Now Thrasymachus, even while we were talking, had 
many times been eagerly trying to get between us and take 
hold of the argument. Up to this point however he had 
been restrained by those sitting near him who wanted to 
hear the argument out. When we finally brought it to an 
end and I had asked my question, he could no longer keep 
quiet, but, gathering himself up like a wild beast, he sprang 36

41



REPUBLIC

διαρπαετόμερος. Καί. εγώ τε και ό Πολερ,αρχος δεί- 

σαητες διετττοηάηρερ· ό δ’ εις τδ μέσον φθβγζάμενος, 

c Τις, εφη, ύράς πάλαι φλυαρία ςγει, ώ Χώκρατες; και 

τί εϋηθίζ,εετθε προς άλλτ/λους ντιοκατακλινόμενοι υμΐν 

αυτοΐς; άλλ’ εϊτιερ ώς αληθώς βούλει είδέναι το 
δίκαιον ότι εστι, μη μόνον έρωτα μηδέ φιλότιμου 

ελέγχων επειδάρ τίς τι άτιοκρίνηται, εγνωκινς τούτο, 

ότι ραον έρωταν η ατιτοκρίνεσθαι, I αλλά και αυτός 

άττόκριναι και είπε τί φης είναι τδ δίκαιον, καί όττως 

d μοι μ.η έρείς ότι τδ δέον έστίν μηδ’ ότι τδ ωφέλιμον 
μηδ’ οτι τδ λυσιτελοΰν μηδ’ ότι τδ κΐρδαλέον μηδ’ ότι 

το συμφέρον, άλλα, σαφώς μοι καί άκριβίυς λέγε ότι 
άν λέγης· ώς εγώ οΰκ άττοδέξομαι εάν ΰθλους τοι- 

ουτους λέγης. I
Καί έγω άκούσας έξετιλάγην καί τιροσβλέτιων 

αυτόν έφοβούμην, καί μοι δοκω, εί μη ττρότερος έω~ 

ράκη αυτόν η ‘κείνος εμέ, (άφωνος άν γενεσθαι. νΰν δε 
ηνίκα ΰπδ του λόγου ηργγτο έφαγριαίνίοΌαι, ττροσ- 

έβλαψα, αυτόν ττρότερος, ωστα. αϋτω οιός τ’ έγανόμην 

e α,-ποκρινασθαι, καί αίτιον ύτιοτρέμων· Ώ θρασυρα^ε, 
μη χαλαιτδς ημΐν ϊσθί' εί γάρ έξαμαρτάνομεν έν τη 

των λογοτν σκάψει άγω τε καί δδε, εϋ ’ίσθι οτι α,κοντες 
άμαρτάνομεν. μη γάρ δη οϊου, εί μέν χρυσίου έζη- 

τοΰμεν, I ουκ άν ττοτε ημάς εκόντας είναι ΰττοκατα-

37 The imagery here has mock-heroic overtones, ci. the Ho
meric simile-type of Greeks fighting compared to wild animals 
attacking sheep, e.g., at II. 16.352ff., Od. 18.340. Plato uses S. 
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on us as if he wanted to tear us to pieces.37 Both Pole
marchus and I were struck with fear and panic as he 
bawled out to the whole circle: “What rubbish is this that 
has got hold of you all this time, Socrates? And why do you 
play the fool, deferring to each other like this? If you really 
wish to know what justice is, Socrates, don’t just ask ques
tions, or show off by refuting anyone who answers you, 
while you know that it is easier to ask questions than to 
answer them. So give an answer yourself and say what you 
claim justice is. And don’t you go telling me that it is ‘the 
obligatory,’ or ‘the beneficial,’ or ‘the advantageous,’ or 
‘the profitable,’ or ‘the expedient,’ but, whatever you say, 
make your definition clear and precise; for I won’t take 
that sort of drivel from you.”

When I heard this I was astounded, and looking at him 
I was filled with fear and I believe that if I hadn’t looked 
at him before he looked at me, I'd have become speech
less.38 But at the very moment he began to be exasperated 
as a result of the argument, I glanced at him first, so that 
I was able to answer him, and trembling a little I said: 
“Don’t be hard on us, Thrasymachus. You see if I and my 
friend here have missed the point in any way in our discus
sion of the argument, rest assured it was not deliberate 
error on our part. Certainly don’t imagine that if we were 
looking for a piece of gold39 we would never willingly defer

in his narrator role to begin an unflattering portrait of Thras- 
ymachus before the latter even opens his mouth.

38 S., dose to playing the fool here, turns a traditional super
stition into a joke: if a wolf looks at you before you catch sight of 
it, you are rendered dumb, cf. Verg. Ed. 9.53.

39 For gold as wisdom, cf. Heraclit. DK 22B22.
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κλίνεσθαι ενλλήλοις εν τη ζητήσει, καί διαεήθείρειν 

την ενρεσι,ν αυτόν, δικαιοετύνην δε ζητονυτας, πράγμα 

πολλών χρυσίων τιμιωτερον, έττειβ’ ούτως άνοητως 
ύπείκειν άλληλοις καί ον σ-πουδάζειν ότι μάλιστα 

φανήναι αυτό, οϊου γε ετύ, ώ φίλε, άλλ’, ο’ιμαι, ον 
337 δυνάμεθα- ελεεΐσθαι ούν ημάς πολύ μάλλον είκός 

έεττίν που ΰπο υμών των δεινών ή χαλεπαίνεετθαι.

Καί ός άκούσας άνεκάκχασέ τε μά,λα σαρδόνιου 

και ειπεν Ή Ηράκλεις, εφη, αυτή ‘κείνη ή εΐωθυΐα 
ειρωνεία Φωκρείτους, I και ταντ’ εγώ ήδη τε και τον- 

τοις προύλεγον, ότι σύ άποκρίνασθαι μεν ονκ εθελή- 

σοις, ειρωνεύσοιο δε καί πάντα μάλλον ποιήσοις η 

άποκρινοΐο, εϊ τις τί σ’ έρωτα.
’Ζοφος γάρ εί, ήν δ’ εγώ, ώ Θραετύμαχε- εύ ούν 

ήδηετθα ότι εϊ τινα εροιο δπόετα εσπίν τά δώδεκα, καί 

b έρόμενος προείποις αντώ—“'Όπως μοι, ώ άνθρωπε, 
μή ερεΐς ότι εστιν τα δώδεκα δίς εζ μηδ’ ότι τρις 

τετταρα μηδ’ ότι ε^άκις δύο μηδ’ ότι τετράκις τρία- 

ώς ονκ άποδεζομαί ετον εέάν τοιειντα (φλύαρης”—δήλον 
οίμαί ετοι ήν ότι ούδείς άποκρινοϊτο ούτως πυνθανο- 

μενω. I άλλ’ εί σοι ειπεν· “Ώ (ύραετυμαχε, ττώς λέγεις; 

μή άποκρίνωμαι ων προεΐπες μηδέν; πάτερου, ώ 
θαυμάσιε, μηδ’ εί τούτων τι τυγχάνει όν, άλλ’ έτερον 

ε’ίπω τι τού αληθούς; ή πώς λέγεις;” τί άν αντώ είπες 

προς ταντα;

40 Eironeia (irony) is habitually attributed to S. by Plato, here 
in its original sense of “deliberate deceit” (see Ar. Vesp. 169-74, 
Av. 1208-11, Nub. 444-51) as opposed to the modern sense of 
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to each other in the search and ruin our chances of finding 
it, yet in searching for justice, an objective more valuable 
than masses of gold, we would be so thoughtless as to give 
way to each other and not seriously do our very best to 
bring it to light. Believe me, we are serious, my friend; but 
I think its the ability we lack So I think it is far more 
reasonable for us to be pitied by clever fellows like you 
rather than be victims of your anger.”

When he heard this he burst into loud sarcastic laugh
ter and said: “Heracles! Here we have that usual ironic 
evasion of Socrates;40 I knew it and told these people be
fore that you would not be willing to answer questions, but 
would sham ignorance and do anything to avoid answering 
any questions.”

“That’s because you’re clever, Thrasymachus,” I said. 
“So you knew very well that if you were to ask anyone what 
are the factors of twelve, and in putting the question you 
warned him: ‘Be sure not to tell me that twelve is twice 
six, or three times four, or six times two, or four times 
three, because I will not accept that kind of nonsense from 
you,’ I think it was clear to you that nobody would answer 
a question put like that. But if he had said to you: ‘What 
do you mean, Thrasymachus? May I not give any of the 
answers you have mentioned? Even if it really is one of 
these, my dear fellow, must I still give something other 
than the real one? Or do you mean something else?’ What 
would youi' answer be?”

irony, where the point is that there is a distinction between sur
face and underlying meaning. However, there is also a sense in 
which S. might be able to justify his claim of ignorance as sincere 
(see e.g., Ap. 23a-b).
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c Άίεν, εφη· ώς δή όμοιον τούτο έκείνω.
Ούδέν γε κωλύει., ην δ’ εγώ· el δ’ ούν και μη έστιν 

ομοιον, φαίνεται δ<= τώ ερωτηθεντι τοιούτον, -ήττάν τι 

αυτόν οϊει άποκρινείσθαι το φαινόμενου εαυτω, εό,ντε 

ημείς άπσ,γορευωμεν εάντε μη; I

Αλλο τι ούν, εφη, και συ οίίτω ποιήσεις- ών εγώ 
άπειπον, τούτων τι άποκριυη;

Ονκ άυ θαυμάσαιμι, ην δ' εγώ- εϊ μοι σκεφαμένω 

ούτω δόφειεν. I

d Τί ούν, εφη, άν εγώ δείφω ετεραν άτιόκρισιν παρά 

πάσας ταύτας περί δικαιοσύνης, βελτίω τούτων; τί 
άζιοίς παθεΐν;

Τί άλλο, ην δ’ εγώ, η όπερ προσηκει πείσγειν τω 
μη είδότι; προσηκει δε που μαθείν παρά τού είδότος- 

καί εγώ ούν τούτο άέ,ιω πα,θειν. I

TldiA' γάρ εί, εφη· αλλά προς τω μαθεΐν και άπό- 

τειιτον αργυρίου.
Ούκοΰν επειδά,ν μοι γενηται, είπαν.

Άλλ’ εστιν, εφη ό Γλαύκαν, άλλ’ ενεκα αργυρίου, 
ώ ίύρασύμαγε, λίγε· πάντες γάρ ημείς Χωκράτει είσ- 

οίσομεν. I
e ΙΙσ,νυ γε οίμαι, η δ’ ος· ϊνα βωκρά,της το ειωθδς 

διαπράζηται- αυτός μεν μη είποκρίνηται, άλλου δ’ 

άποκρινομώνου λαμβάνη λόγον καί έλεγγη.

I Ιώς γάρ άν, εφην εγώ, ώ βέλτιστε, τις άποκρίναιτο
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“Well,” he replied, “this instance is just like the previ
ous one, to be sure!”

“I can’t see why it shouldn’t be,” I said, “but even as
suming the examples are not alike, yet appear so to the 
person questioned, do you think he is any less likely to give 
what he thinks is the right answer, whether we forbid him 
to or not?”

“So you’re going to do it in some other way, is that it?” 
he asked: “you’re going to give one of the answers I’ve 
forbidden?”

“I wouldn’t be surprised,” I said, “if on reflection I 
decided to do that.”

“So what if f demonstrate that there is an answer about 
justice which is different from all these and better? What 
penalty ought you to incur?”41

“What else,” I said, “than what is fitting for the man 
who doesn’t know? I think it is fitting to learn from those 
who know. So that’s what I propose as my penalty.”

“You play the innocent!” he said, “but along with the 
learning you must pay some money too."

“Sure! Whenever I get some,” I said.
“Oh, there is some,” said Glaucon; “if money is the 

problem, go ahead, Thrasymachus, for we’ll all chip in for 
Socrates.”42

“Oh yes, I’m sure you will,” he said, “so that Socrates 
can do his usual trick, not answer himself, but demand an 
explanation and refute someone else’s attempt.”

“Yes, my good fellow,” I said, “for how could anyone

Ό A formula from Athenian court procedure: the defendant 
has a right to propose his own penalty, along with that of the 
prosecutor (e.g., Ap. 36b). 42 For his friends’ willingness to
subsidize S., cf. Ap. 38b, Cri. 45b.
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πρώτον μέν μη εΐδώς μηδέ (βάσκων εΐδέναι, I έπειτα, 

εί τι και οίεται, περί τούτων άπειρημενον αντω εϊη 
όπως μηδέν έρεΐ ών ηγείται ύπ’ άνδρδς ον φαύλου;

338 άλλά σέ δη μάλλον είκος λέγειν σύ γάρ δη φης 
εΐδέναι και έχειν είπεΐν. μη ονν άλλως ποιεί, άλλά 

εμοί τε χαρίζου άποκρινόμενος καί μη φθονησης και 
Γλαύκωνα τόνδε διδάφαι και τούς άλλους,

Ίλιΐπόντος δέ μου ταντα, δ τε Τλαύκων και οί άλλοι 

εδέοντο αύτον μη άλλως ποιεΐν. I και ό Οραο'ύμαχος 

φανερός μεν ην έπιθνμών είπεΐν ΐν’ εύδοκιμησειεν, 

ηγούμενος έχειν άπόκρισιν παγκάλην· προσεποιεΐτο 

δε φιλονι,κεΐν προς το εμέ είναι τον άποκρινόμενον. 

b τελευτών δέ συνεχώρησεν, κάπειτα, Αύτη δη, εφη, ή 

ίίωκράτους σοψία- αύτιτυ μεν μη έθέλειν διδάσκειν, 

παρά δέ των άλλων περιιόντα μανθάνειν καί τούτων 

μηδέ χάριν άποδιδόναι. I
"Οτι μέν, ην δ’ εγω, μανθάνω παρά των άλλων, 

άληθη είπες, ώ Ορασύμαχε, δτι δέ ον με φης χάριν 
εκτίνειν, ψεύδη· εκτίνω γάρ δσην δύναμαι, δύναμαι δε 

έπαινεΐν μόνον χρήματα, γάρ ούκ έχω. ώς δέ προ- 
θύμως τοντο δρω, εάν τίς μοι δοκη εν λέγειν, εύ ειετη 

αντίκα δη μάλα, έπειδάν άποκρίνη- οίμαι γάρ σε εν 

έρειν.
c "Ακονε δη, ή δ’ δς. φημί γάρ εγώ είναι τό δίκαιον 

ούκ άλλο τι η το τον κρείττονος συμεΙ>έρον. άλλά τί 

ούκ επαινείς; άλλ’ ούκ εθελησεις. I 
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answer if in the first place he has no knowledge and is 
making no claim to it; and secondly, even if he had an 
opinion, he has been forbidden by a man of no mean rep
utation to say anything of what he believed? But actually 
its more reasonable for you to do the talking: you’re 
the one who claims to know and has something to say. 
So don’t hesitate, but gratify me by answering my ques
tions, and don’t begrudge instructing Glaucon here: and 
the others.”

When I said this, Glaucon and the others begged him 
do just as I asked. It was clear that Thrasymachus was keen 
to speak in order to gain credit, since he believed he had 
a brilliant answer; but he went on pretending to be keen 
for me to be the one to answer the questions. Finally he 
gave way and then said: “there you are: this is the wisdom 
of Socrates; he’s not willing himself to teach, but goes 
about learning from others and doesn’t even show grati
tude.”

“When you said I learn from others, Thrasymachus,” I 
said, “that’s true. But you’re mistaken when you claim that 
I’m not grateful in return: for I pay back as much as I can. 
But I can only bestow praise, as I have no money. You’ll 
find out how readily I do this when I think someone gives 
a good answer, at the very moment you give your reply: for 
I think you will argue your case well.”

“Listen then,” he said: “for I say that justice is nothing 
other than the advantage of the stronger.43 Well, why don’t 
you praise me? You just won’t do it.”

43 On the significance of Thrasymachus’ various definitions 
of justice/injustice in this whole section (esp. 343b-d) and S.’s 
counterarguments, see the introduction to Books 1-5, section 1 
(Book 1 (c)).
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Έάν μάθω ye πρώτον, εφην, τί λέγεις- vw γάρ 

ονττω οίδα. το τον κρείττονος εφφς συμφέρον δίκαιον 

είναι. και τοΰτο, ώ ϋρασνμαχΐ, τί ττοτε λέγεις; ον γάρ 
πον τό γε τοιόνδε εφφς- el I Ιουλυδά/Λας -ημών κρείττων 

ο παγκρατιαεττης και αντίο ετυμεφερει τά βόεια κρέα 

προς το ετωμα, τοΰτο τδ ετιτίον είναι και ημΐν τοίς 

ηττοετιν εκείνον ο~υμφέ.ρον άμα καί δίκαιον.

d Βδελνρδς γάρ el, εεφη, ώ Φευκρατες, και ταύτη νπο- 

λαμβάνεις φ άν κακουργφσαις μά,λιεττα τδν λόγον.
Ούδαμως, ω άριεττε, ην δ’ εγώ- άλλα εταφέεττερον 

είπε τί λέγεις. I

Ιίίτ’ ονκ οίσθ’, εέφτμ ότι τενν πόλεων αί μεν τνραν- 
νοΰνται, αί δε δηρ,οκρα,τοΰντεει, αί δε ειριεττοκρο.- 

τοΰνται;
Η·« γάρ ον;

Ονκοΰν τοΰτο κρο.τεΐ εν έκάιττη πόλει, τδ αργόν; I

1Αεΰνν γε.
e Τίθεται δέ γε τους νόμονς έκαστη η άργη προς τδ 

αντφ συμεφέρον, δημοκρατία μεν δημοκρατικούς, τν- 

ραννις δε τυραννικούς, και α’ι άλλαι οντινς· θέμεναι δε 
άπέεφηναν τοΰτο δίκαιον τοΐς άρχομένοις είναι, τδ 

ετεφίσι συμφέρον, καί τον τούτον έκβαίνοντα καλοζού

σαν εΐις παρανομ,οΰντά τε καί άδικοΰντα. I τοΰτ ούν 

εστιν, ώ βέλτιστε, δ λέγω εν άπάεσαις ταΐς πόλεστν 
ταντδν είναι δίκαιον, τδ της καθεσπηκνίας αργής 

339 συμφέρον- αντη δέ πον κρατεί, ώστε συμβαίνει τω 

εερθέος λογιζομένω πανταγοΰ είναι τδ αυτό δίκαιον, τδ 

τού κρείττονος συμφέρον. I
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“I will,” I said, “provided that 1 first understand what 
you mean, because at the moment I’m not yet clear. You 
say that the advantage of the stronger is just. But whatever 
do you mean by this, Thrasymachus? For I can’t imagine 
you’re claiming something like this: if Polydamas the pan- 
cratiast is stronger than we are and it’s to his advantage to 
eat beef to keep fit, that this diet is advantageous and just 
for us too, who are weaker than him.”

“You are appalling, Socrates,” he said; “you take my 
statement in whatever sense is most likely to wreck it.”

"Not at all, my dear fellow,” I said; “just explain more 
clearly what you mean.”

“Do you mean to say,” he said, “that you don’t know 
that some cities are governed by tyrants, some by demo
crats and some by aristocrats?”

“Of course.”
“And so what has control in each city state is the ruling 

power?”
“Certainly.”
“But each ruling power passes laws with a view to its 

own advantage: a democracy passes democratic laws, a 
tyranny tyrannical ones, and so on with the rest. In passing 
them, the rulers proclaim that what is to their own advan
tage is just for those who are ruled by them, and if anyone 
deviates from this they punish them as lawbreakers and 
criminals. So that is what I mean, my dear fellow, when I 
say that justice is the same in all cities: that which is to the 
advantage of the established regime. This, I think, is what 
exercises sovereign power, so that to anyone who reasons 
correctly justice is the same everywhere, namely the ad
vantage of the stronger.”
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Νυν, ην 8’ έγω, ΐμαθον b λέγεις· el δε άληάές ή 

μη, πειράσομαι μαθάν. το συμφέρον μίν ονν, ώ Ορα- 
σ-ύμαχί, και σύ αττίκρίνω δίκαιον eivai—καίτοι epoiye 

ατηγγορένΐς όπως μη τούτο άποκρινοίμην—πρόιτεστιν 
δέ δή αυτόθι το “τον κρΝιττονος.”

b Χμικρα γε ίσως, εφη, προσθήκη.
Ουπω δήλον ον8’ el μεγάλη· ά,λλ’ δτι μέν τοντο 

ιτκεπτέον el αληθή λέγεις, 8ήλον. I επειδή γάρ συμ
φέρον γέ τι είναι και εγώ ομολογώ τδ δίκαιον, σύ δέ 

προστιάεΐς και αύτο φής dvcu το του κρείττονος, εγώ 
δε άγκοώ, σκίτττέον δή.

Χκόπει, έφη.
Ύαΰτ εετται, ήν δ’ έγω. καί μοι ΐίπέ- ου και πείάεσάαι 

μέντοι τοίζ αρχουσιν δίκαιοκ φης eivai; I

’Ίίγωγε.
c Ι Ιότεροιι δέ αναμάρτητοι είσιν οί άρχοντες έν ταλκ; 

TroKeaiv έκάσταις ή οίοί τι καί άμαρτθιν;

ίίάντως που, έφη, οίοί τι και άρ,αρτίίν.

Ούκονυ επιχΐίροΰντες νόμους τιθέναι τούς μέν όρ- 
θως τιθέασιν, τούς δέ τινας ούκ όρθως; I

Οιμαι εγωγε.
Τδ δέ όρθως άρα το τά συμφέροντα έστι τίθΐσθαι 

εαυτοϊς, τδ δέ μή όρθως ασύμφορα; ή πως λέγεις;

Ούτως. I
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“Now,” I said, “I grasp your meaning; but I will try to 
find out whether you are right or not. You yourself have 
answered that what is just is what is advantageous, Thras
ymachus; and yet this was an answer you forbade me to 
make; but you immediately added the qualification: ad
vantageous ‘to the stronger.’”

“A trivial addition, perhaps!” he said.
"Well, it’s not even clear yet if it might be significant. 

But what is clear is that we must consider whether what 
vou say is true. Now even I agree with your definition that 
what is just is some kind of advantage, but you go fur
ther and say that it is the advantage of the stronger person, 
and this is what I don’t know' about. We really must look 
into it.”

“Go ahead,” he said.
“I shall,” I said. “Tell me, don’t you claim too, that it’s 

obeying those in authority that is just?”
“I do.”
"Are the rulers in the various cities infallible or can 

they sometimes make mistakes?”
“Of course,” he said; “I think they can make some mis

takes.”
“Therefore in attempting to legislate, some laws they 

get right and some not?”
“I suppose so.”
“Getting them right implies doing it to their own ad

vantage, and wrong, to their disadvantage, doesn’t it? Is 
that what you mean?”

“Precisely.”
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Ά δ’ αν θώινται -ποιητέον τοΐς άρχομένοις, καί τούτο 
έστι τδ δίκαιον;

ΙΙώς γάρ ού;

d Ού μόνον ίίρα δίκαιόν έστιν κατά τον σδν λόγον 

τδ τού κρείττονος συμφέρον ττοιεΐν άλλα και τουναν
τίον, τδ μη συμφέρον.

Τί λέγεις σύ; έφη. I
'Ά σύ λέγεις, εμοιγε δοκώ- σκοττωμεν δε βέλτιον. 

ούχ ώμολόγηται τούς άρχοντας τοΐς άρχομένοις 

ττροεττάττοντας ττοιεΐν άττα ενίοτε διαμαρτάνειν τού 

έαυτοΐς βέλτιστου, ά δ’ άν ττροστάττωσιν ο’ι άρχοντες 
δίκαιον είναι τοΐς άρχομένοις ττοιεΐν; ταΰτ’ ούχ ωμο- 

λογηται; I
Οίμαι έγωγε, έφη.

e Οΐ,ον τοίνυν, ην δ’ εγώ, και τδ ασύμφορα ττοιεΐν 
τοΐς άρχουστ τε καί κρείττοσι δίκαιον είναι ώμολο- 

γησθαί σοι, όταν οΐ μεν άρχοντες άκοντες κακά αύ~ 

τοΐς ττροστάττωσιν, τοΐς δέ δίκαιον είναι (/της ταΰτα 

ττοιεΐν ά εκείνοι ττροιτέταζαν I —άρεε τότε, ώ σοφώττατε 

(ύραεχύμαχε, ούκ ό,ναγκαΐον συμ,βαίνειν αυτό ούτεισί, 

δίκαιον είναι ττοιεΐν τουναντίον η δ σύ λέγεις; τδ γάρ 
τού κρείττονος ασύμφορου δηττου ττροστάττεται τοΐς 

ηττοσιν ττοιεΐν.

340 Ναι μά Δί’, εψη, ώ βώκρατες, δ Πολέμαρχος, σα
φέστατα γε.

ίΐάν σύ γ’, έφη, αύτω μαρτύρησες, δ ΚλειτοεΙτών 

ύττολαβάτυ. I
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“But whatever they legislate must be acted on by their 
subjects, and that is justice?”'14

“Of course.”
“Then by your argument it is just to do not only what 

is to the advantage of the stronger, but also the opposite, 
what is to their disadvantage.”

“What do you mean?” he replied.
“The same as you, I think; but lets take a closer look at 

it. Was it not agreed that governments in legislating for 
their subjects sometimes fail to obtain what is best for 
themselves, but at the same time it is just for their sub
jects to do whatever their rulers lay down. Was that not 
agreed?”

“I certainly think so,” he said.
“Therefore,” I said, “you have to suppose: that you have 

also conceded that it is just for the rulers and those who 
are stronger to do what is to their disadvantage whenever 
the rulers unintentionally lay down what is bad for them
selves, and you claim that it is just for their subjects to do 
what the rulers have laid down. In that case doesn’t the 
conclusion inevitably follow, you oh so clever Thrasyma
chus, that it is just to do the opposite of what you assert? 
For the weaker are commanded to carry out what is to the 
disadvantage of the stronger.”

“Yes, by Zeus, Socrates,” said Polemarchus, “nothing 
could be more obvious.”

“Of course,” said Clitophon, joining in, “if you’re his 
witness.”

‘W For the idea of justice as simply obedience to the laws 
which happen to be laid down, cf. Antipho Soph, (late fifth cen
tury) DK 87B44.
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Καί. τί, εφη, δεΐται μάρτυρας; αυτός γάρ έύρασύ- 

μάγος ομολογεί τούς μεν άρχοντας ενίοτε έαυτοΐς 

κακά τεροστό-ττειν, τοΐς δδ δίκαιον είναι ταΰτα τιοι- 

εΐν.

Τδ γάρ τά κελενόμενα ττοιέίν, ώ Πολέμαρχε, ύ-πδ 
των αρχόντων δίκαιον είναι εθετο Θρασύμαχος. I

Και γαρ το τού κρείττονος, ώ Κλειτοφών, συμφέρον 
b δίκαιον είναι εθετο. ταΰτα δε αμεσότερα θέμενος ώμο- 

λογησεν αν ενίοτε τους κρείττους τα αντοΐς ασύμφορα 
κελεύειν τούς ηττους τε και άρχομενους ποιεΐν. εκ δε 

τούτων των ομολογιών ούδεν μάλλον το τού κρείττονος 

συμφέρον δίκαιον αν εϊη τ; το ρ.τ; συμφέρον. I

Αλλ’, έψη δ Κλει/Γοφών, το του κρείττονος συμε^έρον 
ελεγεν δ ήγοΐτο δ κρείττων αντω ουρ.φέρειν· τούτο 
ποιητέον είναι τω ηττονι, και το δίκαιον τούτο ετί

θετο.
Άλλ’ ούχ ούτως, η δ’ δς ό Πολέμαρχος, ελέγετο. 

ο Ούδέν, ην δ’ εγώ, ώ Πολέμαρχε, διαε/οέρει, άλλ’ εί 

νΰν ούτω λέγει έύρασύμαχος, όντως αυτού άποδεχώ- 

μεθα. Καί μοι είττέ, ώ ®ρασύμαχε· τούτο φν δ έβούλον 
λέγειν τδ δίκαιον, τδ τον κρείττονος συμφέρον δοκοΰν 

είναι τω κρείττονι, εάντε σνμεΙ>έρτ] έάντε μτρ ούτω σε 

φώμεν λέγειν; I
Ήκιστα γε, εφ·η· αλλά κρείττω με οϊει καλείν τδν 

εζαμαρτάνοντα όταν εζαμαρτάν-ρ;

Ήγωγε, είπον, φμην σε τούτο λέγειν δτε τούς 

άρχοντας ώμολόγεις οΰκ άναμαρτητους είναι αλλά τι 
καί έξαμαρτάνειν.

cl Συκοφάντης γάρ ει, εε^η, ώ Σώκρατες, έν τοΐς
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“And why do we need a witness?” he replied. “Thrasy- 
machus himself admits that rulers sometimes give orders 
which are harmful to themselves and it is just for their 
subjects to obey them.”

“Yes, Polemarchus, because Thrasymachus proposed 
that it is just to carry out the orders of the rulers.”

“Yes, Clitophon, and he also took the position that the 
advantage of the stronger is just. And having proposed 
both of these, he again made the concession that the stron
ger sometimes order the weaker subjects to do what is not 
to their own advantage. And from these admissions it fol
lows that the advantage of the stronger would no more be 
just than their disadvantage.”

“But,” Clitophon objected, “by the advantage of the 
stronger he meant what the stronger believe to be to their 
advantage; this is what the weaker must do, and that is 
what he claimed was just.”

“Well, that wasn’t what was said,” replied Pole
marchus.

“I t doesn’t matter, Polemarchus,” I said, “but if that is 
now what Thrasymachus maintains, let us accept it as it is. 
So tell me, Thrasymachus, was this how you wanted to 
define justice: that it is the advantage of the stronger as it 
appears to the stronger, whether it really is to their advan
tage or not? Is that how we are to take what you said?”

“Not in the least,” he replied; “do you really imagine I 
call someone who makes a mistake stronger at the moment 
when he makes his mistake?”

“Well I thought you meant that,” I said, “when you 
agreed that rulers are not infallible but can sometimes 
make mistakes.”

“That’s because you are a cheat, Socrates, the way you
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λόγοι?· επεί αντίκα ιατρόν καλεΐς σν τον εζαμαρτάνοντα 

rn.pl τούς κάμνοντας κατ’ αύτό τοΰτο δ εξαμαρτάνει; 

η λογιστικόν, δς άν εν λογιο"μα> άμαρτάνη, τότε όταν 

άμαρτάνη, κατά τούτην την αμαρτίαν; I άλλ’ ο’ιμαι 
λέγομεν τω ρηματι όντως, ότι ό Ιατρός έφημαρτεν καί 

ό λογιστής εξημαρτεν και ό γραμματιστης- τό δ’ οί- 

μαι έκαστος τούτων, καθ’ δετόν τοΰτ’ εεττιν δ τιροσ- 
e ο,γορεύομεν αυτόν, ουδέποτε αμαρτάνει· ώστε κατά 

τον ακριβή λόγον, επειδή και σν ακριβόλογη, ούδεις 

των δημιουργών αμαρτάνει. εττιλιττονσης6 γάρ επι

στήμης ό άμαρτανουν άμαρτανει, εν ώ ονκ έιττι 
δημιουργός- I ώστε δημιουργός η σοφός η άρχουν 

ούδεις αμαρτάνει τότε όταν αρχών η, άλλα, τεάς γ’ άν 

εϊττοι ότι δ ιατρός ήμαρτεν και ό άρχουν ήμαρτεν. 
τοιοΰτον ούν δη σοι και εμέ νττόλαβε νυνδη άτεο- 

κρίνεσθαι- τό δε άκριβέστατον εκείνο τυγχάνει δν, 

341 τον άρχοντα, καθ’ όσον άρχουν εστίν, μη άμαρτάνειν, 
μη άμαρτάνοντα δε τό αϋτώ βέλτιστου τίθεσθαι, 

τοΰτο δε τώ άρχομενω ττοιητεον. ώστε όπερ έζ άρχης 
έλεγαν δίκαιον λέγω, τό τον κρείττονος τεοιεΐν ιτυμ- 

ε[>έρον. I

45 “Cheat” is used here to translate the noun sukophantes 
(origin obscure), the name given to a person in the Athenian

Kiev, ην δ’ εγώ, ώ έόρασύμαχε- δοκώ σοι σνκο- 

φαντεΐν;

!| εττιλιττούσ-ης AD Stob.: έπιλειττούσης F 
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argue.45 For example, do you call a person who makes a 
mistake about his patients a doctor in respect of the actual 
mistake? Or, whoever makes a mistake in calculation, do 
you call him an arithmetician at the moment when he 
makes the mistake in respect of that mistake? I think we 
express it like this: that the doctor has made a mistake, and 
the arithmetician and the teacher likewise, but in fact, I 
don’t think that any of these ever makes a mistake in re
spect of what we call him. Consequently, according to 
strict logic, since you too insist on precision, no skilled 
professional makes a mistake. For it is when one’s knowl
edge has failed that he who goes wrong goes wrong, and 
in the area in which he is not a professional; so that no 
professional, wise man or ruler, makes a mistake at the 
moment when he is a ruler, even though everybody may 
well use the expression that the doctor or the ruler made 
a mistake. This is the way then that you should take the 
answer I gave you just now. But to speak really strictly one 
should say that the ruler, as far as he is a ruler, does not 
make mistakes, and in his infallibility he ordains what is 
best for himself, and this his subjects must carry out. Con
sequently, I repeat what I have been saying from the start: 
justice is to do what is to the advantage ol the stronger.”

“Well now, so you think I’m cheating you, Thrasyma
chus?”

“I certainly do.”

courts who made a living out of malicious prosecutions, whose 
aim was to extort money from defendants or reward prosecutors. 
The meaning of the Greek word (very different from the modern 
“sycophant”) implies sharp practice. Translated elsewhere as “in
former” (see 8.553b4, 9.575b8).
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I Ιάνυ μεν ούν, εφη.

Θ’ίει γάρ με εζ επίβουλης εν τοις λόγοις κακουρ- 
γοΰντά ο~ε έρέσθαι ως ηρόμην;

Εΰ μεν ούν οίδα, εφη. και ούδέν γε σοι πλέον εο~ται· 

b ούτε γάρ άν με λάθοις κακουργών, ούτε μη λαθών 
βιάσακυθαι τώ> λόγω, δύναιο.

Ουδέ γ’ άν έπιχειρηο~αιμι, ήν δ’ εγώ, ώ μακάριε, 
άλλ’ ϊνα μη αύθις ήμΐν τοιούτον εγγενηται, διόρισαι 

ποτέρως λεγεις τον άρχοντα τε και τον κρείττονα, τον 

ώς έπος εΐπίΐν η τον άκριβεΐ λόγω, δ νυνδη έλεγες, I 
ού τδ συμφέρον κρειττονος όντας δίκαιον έσται τώ 

ηττονι ποιείν.

Τον τω άκριβεστάτω, ’εφη, λόγω άρχοντα όντα, 
προς ταΰτα κακουργεί και συκοφά;ντει, εϊ τι δύναεται— 

ούδεν σου παρίεμαι—άλλ’ ού μη οΐός τ’ ης.

c Οϊει γάρ άν με, ε’ιπον, οΰτω μανηναι ώστε ζυρείν 
έπιχειρεΐν λέοντα και συκοφαντέϊν Θρασύμαχον;

Νυν γούν, εφη, έπεχείρησας, ούδεν ών καί ταύτα. I
"Α,δην, ην δ’ εγώ, των τοιούτων. άλλ’ ειπέ μοι· ό τφ 

άκριβεΐ, λόγω ιατρός, ον άρτι έλεγες, πότερον χρη

ματιστής εστιν η των καμνόντων θεραπευτής; και 

λεγε τον τω όντι ιατρόν όντα.

Ύών καμνόντων, εε/ίη, θεραπευτής.

Τί δε κυβερνήτης; δ ορθώς κυβερνήτης ναυτών 

άρχων έστιν η ναύτης; I

46 Scholiast explains: "to dare the impossible,” as in the mod
ern English proverb “to beard the lion."
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“Does that mean you think I asked my questions with 
the delibera te intention of using uni air arguments against 
you?”

“I’m perfectly sure of it,” he said. “And you won’t 
get any further, for you don’t fool me with your evil ways, 
nor, failing that, could you use argument to take me by 
force.”

“I wouldn’t even dream of trying, my dear fellow,” I 
said. “But to avoid us getting into this sort of situation 
again, clarify either in general terms or by strict reasoning, 
as you were saying just now, what you mean by both the 
ruler and the stronger, in whose interest, as the stronger, 
it will be just for the weaker to act.”

“I mean the ruler in the strictest sense,” he replied. 
“Try out your evil tricks and fraudulent arguments on that, 
if you can; I’m no t asking to be excused. But there’s really 
no chance of your succeeding.”

"What, do you imagine,” I said, “that I would be so mad 
as to attempt to shave a lion'16 and defraud Thrasyma
chus?”

“Well you did try just now,” he said, “though you were 
no good even then.”

“Enough of that sort of talk,” I said. “But tell me: this 
doctor by strict definition whom you’ve just been talking 
about, is he a man of business or a carer of the sick? Mind 
you talk about the man who really is a doctor.”

“He’s a carer of the sick,” he replied.
“And what of the ship’s captain? Is the proper ship’s 

captain one who commands sailors, or just a sailor?”
“One who commands sailors.”
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d Ναντών αρχών.
Οΰ8έν οίμαι τούτο νπολογιστόον, οτι πλεΐ έν τη 

νηί, ον8’ έστιν κλητέος ναύτης' ον γάρ κατά τδ πλεΐν 
κυβερνήτης καλείται, άλλο, κατά την τέχνην και την 

των ναυτών άρχην. I
ι\ληθη, έφη.

Ούκούν εκάστω τούτων ’έστιν τι συμφέρον;

Ilan γε.
Ον και ή τέχνη, ην 8’ εγώ, επί τούτω πέφυκεν, έπί 

τω το συμφέρον έκαοπω ζητεΐν τε και εκπορίζειν; I .

Έπί τούτω, εφη.

Άρ ούν και έκαστη των τεχνών έστιν τι συμφέρον 
είλλο η οτι μάλιστα τελέαν είναι;

e Ιΐώ? τούτο έρωτας;
Ώσπερ, εφην έγο>, εϊ με εροιο ει έζαρκεί σινματι 

είναι σώματι η ττροσ8εΐταί τίνος, ε’ίποιμ’ άν ίίτι 

“ΙΙαντάττασι μεν ούν ττροιτδεΐται. διά ταντα και η 

τέχνη έστιν η ιατρική νυν ηνρημένη, I οτι ο-έΐ>μά έστιν 
πονηρόν καί ονκ έζαρκεέί αΰτω τοιούτω είναι, τούτω 

ούν όττ&ις εκπορίζη το. σ~υμφέροντα, επί τούτο παρ- 
εσκενσ,σθη ή τέχνη." η ορθώς σοι 8οκώ, εφην, άν 

είπεέίν ούτω λέγουν, η ον;

342 Όρθώς, εφη.
Τί δε 8η; αύτη η ιατρική έστιν πονηρά, η άλλη τις 

τέχνη έσθ’ οτι προσδεΐταί τίνος αρετής—ώσπερ

47 Techne = “art” or “skill” (see above, n. 28).
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“I don’t think we should take into account at all the fact 
that he sails on the ship, and he shouldn’t even be called 
a sailor. For it’s not in respect of his sailing that he is called 
a ships captain, but by virtue of his art47 and command of 
the crew.”

48 S. uses here the conventional sense of arete = “excellence" 
as the end for which something exists, e.g., sight is what the eyes

“True,” he said.
“Then, do these people each have some advantage?” 
“Yes.”
“And doesn’t their art have the natural aim of seeking 

and getting what is to their advantage?”
“It does,” he said.
“So is there anything else advantageous to each of these 

arts other than their being as perfect as possible?”
“What do you mean by that question?”
“It’s just as if you were to ask me whether the body is 

self-sufficient or whether it needs something else,” I said. 
“In that case I should reply: ‘It certainly does need some
thing else. That’s why the art of medicine has now been 
discovered, because the body is defective and as such isn’t 
self-sufficient. So the art was developed for the very pur
pose of providing for the advantage of the body.’ Do 
you think in saying this rny reasoning would be correct, 
or not?”

“Yes, it would be,” he replied.
“Then what about this? Is the art of medicine or any 

other art itself defective, because it lacks some particular 
excellence48 to perfect it? For example the eyes lack sight
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οφθαλμοί όψεως και ώτα. άκοής καί διά ταΰτα έττ’ 

αύτο'ίς δει τιι/ος τέχνης της το συμφέρον είς ταντα 

ο~κεψομένης τε καί εκττοριουσης— I άρα και εν αύτη 

τη τέχνη ενι τις ττονηρία, καί δεΐ έκαστη τέχνη άλλης 

τέχνης ητις αϋτη τό συρ,φέρον ετκέψεται, και τη 

σκοπουμένη έτέρας αν τοιαύτης, και τούτ ’έστιν 
b Απέραντου; η αυτή αύτη τδ συμφέρον σ'κέφεται; η 

ούτε αύτης ούτε άλλης ττροσδεΐται έπϊ την αύτης 

πονηριάν το ο'υμφερον σκοπεΐν- ούτε γάρ πονηριά 
ούτε αμαρτία ούδεμία ούδεμια τέχνη πάρεστιν, ουδέ 

προσήκει τέχνη είλλω το συμφέρον ζητέΐν η ‘κείνω ού 

τέχνη έστίν, I αύτη δε άβλαβης και ακέραιός έστιν 

έ>ρθη ούετα, εωσπερ αν η έκαστη ακριβής όλη ηπερ 

έστιν; και σκοπεί έκείνω τέφ εικριβεί λόγω· ούτως η 
άλλως έχει;

Ούτως, εφη, (φαίνεται.

c Οϋκ άρα, ην δ’ εγώ, ιατρική Ιατρική το ο-υμεφέρον 

σκοπεί άλλα σωματι.

Ναί, έεφη.
Ουδέ Ιππική Ιππική άλλ’ ΐπποις- ουδέ άλλη τέχνη 

ούδεμία έαυτη—ουδέ γάρ προσδείται—άλλ’ έκείνω ού 

τέχνη έστίν. I
Φαίνεται, εεφη, ούτως.

are for, hearing for ears, etc. In this complex paragraph, S.’s argu
ment seeks to show that arts, correctly practiced, including the 
art of just rule, have no defect which require concern for their 
own advantage, but are entirely concerned with the advantage of 
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and the ears hearing, and for this reason they need some 
art in addition to them which will take into account and 
provide for their advantage to achieve these ends. Is there 
any defect in an art itself and does each one require an
other one which will provide for its advantage, and again 
another one for that one, and so on ad infinitum, or will 
each consider its own advantage? Alternatively, it has no 
need either of itself or any other art to consider what is 
advantageous for it in respect of its own defects. For there 
is no defect or flaw present in any art, nor is it part of its 
function to seek the advantage for anything other than for 
that of which it is the art. When it is right itself, is it fault
less and whole, so long as each art remains precisely and 
wholly what it is? Consider this in that precise sense of 
yours—is it so or not?”

“It appears to be so,” he said.
“So,” I said, “the art of medicine looks not to its own 

advantage but to that of the body.”
“Yes,” he replied.
“And the art of horsemanship looks not to its own ad

vantage but to that of horses. Nor does any other art look 
to its own advantage—for it has no shortcomings—but to 
the advantage of that for which it exists as an art.”

"So it seems,” he said.

their subject matter. This is the key argument against Thrasyma
chus, which, in more elaborate form, extends throughout Repub
lic. See below, n. 74, and the introduction to Books 1-5, section 1 
(Book 1 (c)).
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Άλλα, μην, ώ ίίρασύμαχε, άρχονστ γε at τεχναι 

καί. κρατούσιν εκείνου ούπέρ εϊιην τέχναι.

Ί,υνεχωρησεν ενταύθα καί μήλα, μ,όγις. I
Οΰκ άρα επιστήμη ye ούδεμία το του κρείττονος 

συμφέρον σκοπεί ούδ’ εττιτάττα, άλλα τδ του ήττονός 

re Kat αρχομενου ΰττο έαντής.

d δ^υνωμολόγησε μεν καί ταύτα τελευτών, επεχείρει 
δέ περί αυτά μάχεετθαν επειδή δέ ωμολόγησεν, Άλλο 

τι ούν, ήν δ’ εγώ, ούδε ιατρός ούδείς, καθ’ οσον 

ία.τρός, τδ τω ίατρω συμφέρον σκοπεί ούδ’ βιτιτάττει, 

αλλα το τω καμνοντι; ! ώμολόγηται γάρ ό ακριβής 
ίατρδς σιγμάτων είναι άρχων άλλ’ ού χρηματιστής, η 

ούχ ώμολόγηται;

ίζυνέφη. I

Ούκούν και ό κυβερνήτης δ ακριβής ναυτίαν είναι 

άρχων άλλ’ ού ναύτης;
e ’ίϊμολόγηται.

Οΰκ άρα δ γε τοιοΰτος κυβερνήτης τε και άρχατν 

το τω κυβερνήτη συμφέρον σκέψεταί τε καί προσ
τάζει, άλλα τδ τω ναύτη τε καί ό.ρχορ,έν<ρ>. I

ίζυνεφησε μόγις.

Ούκονν, ήν δ’ έγω, ώ ίδρασύμαχε, ουδέ άλλος 
οϋδεις εν οΰδεμια αρχή, καθ’ οσ-ον άρχων έστίν, τδ 

αύτω συμφέρον σκοπεί ούδ’ έπιτάττει, αλλά τό τω 

άρχομένα) και φ άν αύτδς δημιουργή, I και πρδς 

εκείνο βλέπων καί τδ εκείνφ συμφέρον και πρέπον, 

καί λέγει ά λέγει και ποιεί ά ποιεί άπαντα.
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“But then again, Thrasymachus, arts surely also rule 
and control those things of which they are the arts.”

At this point he conceded, but very reluctantly.
“So no body of knowledge is concerned with the advan

tage of the stronger or lays down rules, but that of the 
weaker ruled by it.”

He finally agreed to this, too, though he tried to make 
a fight of it. Since he had agreed, I said: “so in other words, 
no doctor, in his capacity as a doctor, looks to or orders 
anything to his own advantage, but rather to that of his 
patient? For it was agreed that the doctor, by strict defini
tion, is one who controls the body and is not in the busi
ness of making money. Was that not agreed?”

He agreed.
“And that the ship’s captain, by strict definition, is a 

commander of sailors but not a sailor?”
“Agreed.”
“And so that sort of captain and ruler will not consider 

and give orders to his own advantage, but to that of the 
sailor who is commanded by him.”

He assented reluctantly.
“And so it follows, Thrasymachus, that nobody at all in 

any position of authority, in his capacity as a ruler, looks to 
or takes measures for what is to his own advantage, but 
that of the subject and the person on whose behalf he 
exercises his skill, and it is by looking to that, and to what 
is advantageous and appropriate to it, that he says all that 
he says and does all that he does.”
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343 Έττειδτ; ovv ενταύθα, ημεν τον λόγον και. πάσ'ΐ 

καταφανές ην ότι, ό τον δικαίου λόγος εις τουναντίον 

περιειοπηκει, ό (θρα,σνμαχος αντί του άποκρίνεσθαι, 
ϋίπέ μοι, εφη, ώ ίλώκρατες, τίτθη σοι έστιν; I

Τί δέ; ην δ’ εγώ- ούκ άποκρίνεσθαι χρην μάλλον 

η τοιαντα έρωταν;

Ότι τοι σε, εφη, κορνζωντα περιορα καί ούκ 
ενπομύττει δεόμενον, ιίς γε αύτη ουδέ πρόβατα, ούδέ 

ποιμένα γιγνώσκεις.
'Ότι δη τί μάλισπα; ήν δ’ εγώ.

b 'Ότι οϊει τούς ποιμένας η τούς βουκόλους το των 
προβάτων τ) τδ των βοών αγαθόν σκοπεΐν και πα~ 

χυνειν αύτους καί θεραπεύειν προς άλλο τι βλέποντας 
η το τών δεσποτών άγαθόν καί τδ σ,ύτών, καί δη καί 

τούς έν ταΐς πόλεσιυ άρχοντας, οι ώς αληθώς άρ- 

χουσιν, I άλλως πως ήγη διανοεΐσθαι προς τούς 
(ερχομένους η ώσπερ άν τις προς πρόβατα διατεθείη, 

καί άλλο τι σκοπεΐν αύτούς διά ννκτος καί ημέρας η 
c τούτο, δθεν αύτοί ώε^ελησονται. καί οντω πόρρω εΐ 

περί τε τού δικαίου καί δικαιοσύνης κα,ί ένδικου τε κα,ί 

αδικίας, ώστε ενγνοεΐς ότι ή μέν δικαιοσύνη καί το 

δίκαιον άλλότριον είγαθον τώ δντι, τού κρείττονός τε 

καί άρχοντας συμφέρον, οικείο, δέ τού πειθομένον τε

4Β A runny nose was popularly thought to indicate stupidity 
(Lucian, Alex, 20). There is also a play on words: κορυζαν means 
"to snivel” and “(talk) drivel”; αιτομυττειΐ' means “to wipe some
one’s nose” and also “to stop the drivel.”
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Now when we had come to this point in the discussion, 
and it was obvious to everybody that his reasoning on 
justice had been turned upside down, Thrasymachus, in
stead of replying, said: "Tell me, Socrates, do you have a 
wet nurse?”

“What do you mean?” I replied; “shouldn’t you have 
answered me rather than ask such a question?”

“Because I’m telling you,” he said, “she’s turning a 
blind eye to your sniveling49 and doesn’t stop you drivel
ing, though you need it, who can’t even get you to recog
nize the difference between sheep and shepherd.”

50 So most translators, see LSJ ττόρρω, ΒΠ, or, alternatively, 
heavily sarcastic, “you are so far advanced in understanding . . . 
that you are ignorant."

“And why exactly do you say that?” I asked.
“Because you imagine that shepherds or herdsmen are 

considering the good of their flocks or herds, and that they 
fatten and tend them for some purpose other than the 
good of their masters and themselves. And what’s more, 
you think that the attitude of those who govern our cities 
(those who really are rulers) toward those who are gov
erned is somehow different from the way one might re
gard sheep, and that they think of anything else night and 
day but how to make a profit out of them. And you are so 
far out in understanding50 about what is just and justice, 
and what is unjust and injustice, that you don’t know that 
justice and the just are in reality someone else’s good, the 
advantage of the stronger and the ruler, whereas any harm 
suffered by the subject who obeys and is subservient is all 
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και ΰπηρετούντος βλάβη, I ή δέ αδικία rowan™»', 

και άρχει των άς άληθένς ενηθικων τε και δικαίων, οί 
δ’ άρχόμενοι ποιούσαν τδ εκείνου συμφέρον κρείττονος 

οντος, και εύδαίμονα εκείνον ποιούσιν νπηρετοΰντες 

αύτω, εαυτούς δε ονδ’ δπωστιονν.

d Ί,κοπεΐσθαι δέ, ώ εύηθέστατε άωκρατες, ούτωοϊ 
χρη, δτι δίκαιος άνηρ άδικον πανταχού ελαττον έχει, 

πρώτον μεν έν τοΐς προς άλληλους συμβολαίοις, 
δπου άν (> τοιοΰτος τω τοιοντω κοινωνηση, ονδαμού 

άν εύροις I εν τη διαλύσει της κοινωνίας -πλέον εχοντα 
τον δίκαιον τον άδικον άλλ’ ελαττον· έπειτα έν τοΐς 

τερδς την πάλιν, όταν τε τινες είσφοροά ώσιν, ό μέν 
δίκαιος άπδ των ‘ίσων πλέον εισφέρει, ό δ’ ελαττον, 

e δτσ,ν τε ληφεις, δ μεν ονδέν, ό δέ πολλά κερδαίνει. και 

γάρ δταν αρχήν τινα άρχη εκάτερος, τω μεν δικαίω 
υπάρχει, καί ε’ι μηδεμία άλλη ζημία, τά γε οικεία δι 

αμέλειαν μοχθηροτέρως εχειν, έκ δε τον δημοσίου 

μηδέν έάφελεΐσθαι διά τδ δίκαιον είναι, I πρδς δέ 

τούτοις άπεχθέσθαι τοΐς τε οίκείοις καί τοΐς γνοορίμοις, 
ίίταν μηδέν εθέλη αύτοΐς νπηρετεΐν παρά τδ δίκαιον 

344 τω δέ άδίκω πάντα τούτων τάναντία υπάρχει, λέγω 

γάρ δνπερ νυνδη ελεγον, τδν μεγάλα δννάμενον πλε- 

ονεκτεΐν τούτον ονν σκόπει, εϊπερ βονλει κρίνειν *

51 Eisphorai = special taxes levied on citizens from time to 
time on their property. Thrasymachus’ point is that the unjust 
person will minimize his wealth in order to escape a just assess
ment. Lepseis = payouts, i.e., exceptional distributions of land or 
money, or the rewards of an official position.
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Iris own. But injustice is the opposite of this, and rules over 
those who are truly simpleminded and just; and, being 
ruled, they serve the advantage of the one who is the stron
ger, and by serving him they promote his happiness to the 
total exclusion of their own.

You must look at the matter, my most simpleminded 
Socrates, thus: that the just man everywhere comes off 
worse than the unjust. To begin with, in business rela
tions, wherever such a person collaborates with another 
such, nowhere would you find, when the association is 
concluded, that the just person has come off better than 
the unjust, but worse. Secondly, in dealings with the city, 
when there are taxes to be paid,51 the just person contrib
utes more and the unjust less out of equal resources, and 
when there are payouts the latter gains much, but the 
former nothing. And so, when each of them holds any of
fice, the just person, even if he suffers no other penalty, 
will see his private affairs becoming comparatively worse 
through neglect52 and, because he is just, he will gain no 
profit from his office. And on top of that he will be hated 
by his family and friends, whenever he refuses to do them 
a service unjustly. But with the unjust person all this is 
exactly the opposite. I’m referring to the, person I spoke 
of just now, the one who is able to gain unfair advantage 
on a grand scale. Now this is the man to watch if you want 

52 The neglect of private affairs by those in public office is a 
Greek commonplace (see e.g., Hdt. 1.97), utilized later by S. 
against Thrasymachus, as part of the argument (346dlff.) that 
rulers, strictly defined, are not acing in their own interest.
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πόσω μάλλον συμφέρει. ιδία αντω άδικον είναι η το 

δίκαιον. '

I Ιόντων δέ ραστα μάθηση, έά,ν επί την τελειοτάτην 
ό.δικίαν ελθης, η τον μεν άδικηεταντα ενδαιμονέστατον 

-ποιεΐ, I τούς δέ άδικηθεντας και άδικησαι ούκ αν 
εθελοντας άθλιωτάτους. εεττιν δέ τούτο τυραννίς, η ού 

κατά σμικρδν τάλλότρια και λάθρα και βία ειφαι- 
ρεΐται, και Ιερά και δσια και ίδια καί δημόσια, άλλα 

b ετυλληβδην· ών έφ’ έκάστω μέρει όταν τις άδικησας 

μη λάθη, ζ,ημιούταί τε και ονείδη έχει τά μέγιστα— 

καί γάρ ιερόσυλοι καί άνδραποδισταί καί τοιχωρύχοι 

καί άποστερηταί καί κλεπται οί κατά μέρη άδικούντες 

των τοιούτων κακουργημάτων καλούνται— I επειδάν 

δέ τις ττρδς τοΐς των -πολιτών χρημασιν καί αυτούς 
άνδραποδισάμενος δουλώσηται, αντί τούτων των 

αισχρών ονομάτων ευδαιμονεί; καί μακάριοι κέκληνται, 

c ου μονον ύπδ των πολιτών αλλά καί ύπδ των άλλων 
έκτοι άν πύθωνται αυτόν την δλην αδικίαν ηδικηκότα- 
οΰ γάρ τδ ποιεΐν τά άδικα αλλά τδ -πάσχειν φοβού

μενοι όνειδίζουσιν οί όνειδίζοντες την αδικίαν, I

Ούτως, ώ Χωκρατες, καί ισχυρότερου καί ελευ- 
Θεριώτερον καί δεσποτικώτερον αδικία δικαιοσύνης 

εστιν ίκανως γιγνομένη, καί δπερ εζ αρχής ’έλεγαν, 

τδ μεν τού κρείττονος συμε^έρον τδ δίκαιον τυγχάνει 
δν, τδ δ’ άδικον εαυτω λυσιτελούν τε καί συμε^έρον.

7 άδικον ... η τδ δίκαιον AD: των αδίκων ... η των 
δικαίων F
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to judge how much more he benefits personally by being 
unjust than by being just.

However, you will understand this matter most easily 
of all if you turn to absolute injustice which makes the 
person who has been unjust most happy, and those who 
have been wronged and would be unwilling to commit a 
crime most wretched. I’m talking about tyranny, which 
secretly appropriates by force what does not belong to it, 
sacred and secular,53 private and public, and on no small 
scale, but wholesale. When people are caught commit
ting individual unjust acts like these, they are fined and 
incur the greatest disgrace. I’m talking about temple rob
bers, kidnappers, burglars, fraudsters, thieves, as people 
who commit these individual forms of villainy are called. 
But whenever someone kidnaps and enslaves the citizens 
themselves in addition to their property, instead being 
named and shamed such people are called happy and for
tunate, not only by the citizens but also by everyone else 
who hears about the one who has committed such out- 
and-out injustice; for those who censure injustice do so not 
because they fear committing unjust acts, but rather be
cause they fear being the victims of them.

53 Hiera kai hosia (“sacred and secular”) indicates a contrast 
between things which are reserved for the gods (hiera) and those 
which may be used by humans (hosia—not secular in the modern 
sense).

Thus, Socrates, injustice when it occurs on a suffi
ciently large scale is both stronger, freer and more master
ful than justice, and, as I said at the beginning, justice is 
in fact the advantage of the stronger, and on the other 
hand injustice is what is profitable and advantageous to 
oneself.” 
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cl Ταΰτα είπών ό (ν)ρασυμαχος εν νώ οιγον άπιεναι, 
ώσπερ βαλο,νεύς ημόάν καταντληετας κατά των ωτοτν 

αθρόον καί πολνν τον λόγον- ον μην ε’ίασάν ye αυτόν 

οι παρόντος, άλλ’ ηναγκαο-αν ΰπομεΐναί re καί 

παράσχουν των εΐρημόνων λόγον. I καί δη εγωγο καί 
οώτος πάνν εδεόμην το καί ε’ιπον- ΤΙ δαιμόνιο <ο)ρα- 

ο'ύμαχο, οίον όμβαλών λόγον ον νω οχεις άπιεναι 
πριν διδάζαι ίκανώς η μαθοΐν είτε ούτως είτε άλλως 

e έχει; η ομικρόν ο’ίοι επιχειρεΐν πράγμα διορίζεσθαι 
άλλ’ ον8 βίου διαγωγήν, η άν διαγόμενος έκαστος 

ημών λνο'ΐτελεστατην ζωήν ζωη;

Εγω γάρ οίμαι, εφη ό (άραετύμαχος, τουτί όίλλως 
εχειν; I

’Έοικας, ην δ’ εγώ—ήτοι ημών γο ουδόν κηδεετθαι, 
ούδο τι φροντίζουν είτε χείρον ε’ίτε βόλτιον βιωσόμεθα 

άγνοοΰντος δ σν φης ειδεναι. άλλ’, ώγαθε, πρόθυμόν 
καί ημΐν ενδείζασθαι—οντοι κακώς σοι κείσεται ότι 

345 άν ημάς τοσονσδο όντας ονοργοτηο~ης—εγω γάρ δη 
σοι λόγω τό γ’ ομόν, 'ότι ου πείθομαι ονδ’ οΐμσ.ι 
αδικίαν δικαιοσύνης κορδαλοώτορον είναι, ονδ’ οάν εα 

τις αντην και μη διακωλνη πράττουν ά βούλεται. I

8 άλλ’ ού AD: ολου F

511 A deliberately "low” comic image; the balneus = “bath man” 
is coupled with prostitutes in Aristophanes Eq. 1403; likewise 
“pour over,” “drench,” of words, Ar. Vesp. 483. With varying de
grees of irony S. claims in the Platonic dialogues to dislike and 
mistrust long speeches (though not above making them himself,
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After he had said this Thrasymachus made as if to 
leave, having, like a bath attendant, poured over our ears 
an incessant copious flood of argument.54 However the 
company would not let him, but compelled him to stay and 
defend what he had just said. Indeed I myself too was one 
of those very much begging him to stay, and said: “My dear 
Thrasymachus, after hurling such an argument at us surely 
you don’t intend then to go away55 before you’ve explained 
it adequately, or found out whether it is right or not? Or 
do you think it’s a minor matter you’re attempting to de
fine, and not the conduct of a life by which each of us will 
live our course most profitably, if we follow it through?”

“Of course; do you imagine I think otherwise?” re
torted Thrasymachus.

“You seem to,” I replied, “or else you don’t care about 
us, and you don’t feel any concern whether we are going 
to live better or worse lives in our ignorance of what you 
claim to know. Come on, my friend, show willing and ex
plain to us. Whatever benefit you can bestow on so many 
of us won’t be a bad investment.'56 For I can tell you that 
as far as I’m concerned you haven’t convinced me, and I 
don’t think that injustice is more profitable than justice, 
not even if you allow it a free hand and don’t prevent it

e.g., Grg. 507-9), as opposed to his preferred method of discus
sion, the elenchus. 55 A change of metaphor: Scythian archers 
proverbially shot their arrows at the enemy and then rode away 
(cf. Hdt. 4.128ff.). For the metaphor, see Eur. Ale. 679-80.

56 The metaphor from finance extracts humor at Thrasyma
chus’ expense: for him to stay and try to convince S. and the 
others will be in his interest (possibly a covert dig at his reputation 
for philarguria, “love of money”), see also 337d6.
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άλλ’, ώγαθέ, έστω μέν ειδικός, δννάιτθω δε εϊδικεΐν η 

τω Κανθάνειν η τω διαμείχειτθαι, όμως εμέ γε ου 

b πείθει ώς εεττι τής δικαιοσύνης κερδαλειίιτερον. ταυτ 

ονν καί έτερος ϊετως τις ημών πέπονθεν, ον μόνος εγώ· 

πεισον ονν, ώ μακάριε, ικανως ήμας ότι ονκ όρθώς 
βουλευόμεθα δικαιοσύνην αδικίας περί πλείονος ποι

ούμενοι. I
Καί πως, εφη, σε πείσω; εΐ γάρ οίς νννδη έλεγον 

μη πέπεισαι, τι σοι έτι ποιήσω; η εις την ψνχην 

φεροτν ένθώ τον λόγον;
Μά Δί’, ην δ’ εγώ, μη σν γε· άλλα πρώτον μεν, ά 

άν εϊπης, εμμενε τοντοις, η εάν μετειτιθη, φανερώς 

c μετατίθεσο καί ημάς μη εξαπάτα. νυν δε όρας, ώ 

(άραο'νμαχε—έτι γάρ τά έμπροσθεν επισκεφώμεθα— 
ότι τον ώς αληθώς ιατρόν τό πρώτον οριζόμενος τον 
ως αληθώς ποιρ,ένα ονκετι ώον δεΐν ύστερον άκριβΰις 

φνλό.ξαι, αλλά. πιαίνεινί:> οϊει αντόν τά πρόβατα, καθ’ 

όσον ποιμην έστιν, I ον προς τό τών προβάπων βέλ
τιστου βλέποντα άλλ’, ώσπερ δαιτυμόνα τινά καί 

μέλλοντα εστιάετεσθαι, προς την ευωχίαν, η αν προς 

τό άποδόσθαι, ώσπερ χρηματιστήν άλλ’ οΰ ποιμένα. 
d τη δε ποιμενικη ον δηπου άλλον του μέλει η έεβ ω 

τέτακται, οττως τουτω τό βέλτιστου έκποριεΐ—επεί τά 
γε αντης ώστ’ είναι βέλτιστη ικανώς δηπου έκπε-

9 'π'Μχώειρ A Euseb.: ποιμαίνειν A (lectio in tnargine scripta) 
D: παχύνει F
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from doing what it wants. No, my friend, let the unjust 
person be, and let him have the power to act unjustly, ei
ther undetected, or by fighting it out openly, yet he still 
doesn’t persuade me there is something more profitable 
than justice. And there may well be someone else, among 
us who feels the same, and not just me. So then, see if you 
can make a decent job of persuading us that we are wrong 
to value justice above injustice.”

“And how am I to persuade you?” he said. “For if you 
are not convinced by what I have just been saying, what 
more can I do for you? Must I go and infuse the argument 
into your soul?”57

57 The metaphor is from nurses feeding children (cf. Ar. Eq. 
716ff). Thrasymachus is portrayed as relying on the rhetorical 
force of his argument leading to passive assimilation rather than 
critical examination.

“Zeus! don’t go and do that,” I said. “Firstly, though, do 
stand by whatever you say, or, if you do shift your ground, 
make your move openly and don’t mislead us. Now then, 
Thrasymachus, let’s continue to look at your previous re
marks. You see that while you began by defining a doctor 
in the true sense, you didn’t subsequently think it neces
sary to keep to the precise definition where the true shep
herd was concerned. You think that, as part of his being a 
shepherd, he fattens up the flocks not with an eye to their 
best interests, but like some guest about to dine, with an 
eye to a good dinner, or again with a view to selling them, 
as a businessman, but not as a shepherd. But shepherding 
is surely directed only toward how to provide the best for 
its charges, since I presume that it has sufficiently pro
vided what concerns itself as regards its own arrangements
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ττόρισται, εως y άν μηδέν ενδεή τον τιοιμενική είναι— 

I οντιν δη ωμήν εγωγε. νννδή άναγκαΐον είναι ήμΐν 

όμολογεΐν τιάσαν αρχήν, καθ’ δο'ον αρχή, μηδενι 

άλλω τδ βέλτιστοι·' σκοττεΐσθαι ή εκείνω, τω άρχομενω 

τε και βίραπίνομένιρ, εν τε πολιτική και Ιδιωτική 
e δι,ρχή. σν δε τούς άρχοντας ev ταΐς ττόλεσιν, τούς ώς 

αληθώς άρχοντας, έκόντας οϊει άρχειν;

Μά Δί’ ονκ, εφη, άλλ’ εν οίδα. I
Τί δε, ήν δ’ εγώ, ώ ©ρασύμαχε; τάς άλλας άρχάς 

ονκ εννοείς οτι ονδείς εθελει άρχειν έκών, άλλο, 

μισθόν αιτονσιν, ως ονχϊ αντοΐσιν ωφελίαν εσομενην 

346 εκ τον άρχειν άλλα τοΐς άρχομενοις; εττει τοσόνδε 

είττε- ονχί εκάστην μεντοι φαμεν εκάστοτε των τεχνών 

τοντω ετεραν είναι, τω ετεραν την δνναμιν ίχειν; καί, 
ώ μακάριε, μη τταρά δόξαν άττοκρίνον, ϊνα τι και 

περαίνωμεν. I

Άλλα τοντω, εφη, ετερα.
Ονκονν καί ωφελίαν εκάστη ιδίαν τινά ήμΐν τταρ-· 

εχεται αλλ’ ον κοινήν, οίον ιατρική μεν νγίειαν, 
κυβερνητική δέ σωτηρίαν εν τω ττλεΐν, και αί άλλαι 

οντω;
ΙΙάνν γε.

78

58 This somewhat convoluted sentence essentially reiterates 
what has already been said by S. at 342a2ff.: an art’s advantage 
must come from nothing other than its best practice of itself (tak
ing εκπεττόρισται d4 as Middle rather than Passive).
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for making it the best, as long as it in no way falls short of 
being the shepherding art.58 And so I thought just now 
that agreement among us was inevitable that every form 
of government, seen purely as government, considers 
what is best solely for those who are governed and under 
its care in both the public and private domain. But do you 
think that rulers in our cities, rulers in the true sense, hold 
office willingly?”

58 Arist. Eth.Nic. 5.6.6-7 echoes this argument in describing 
justice as another’s good, so that rulers have to be recompensed 
with honor and dignity.

68 The Socratic elenchus requires S.’s interlocutors to say what
they sincerely believe; but see below, 349a9-bl.

“Zeus no!” he replied, “I don’t think it; I know very well 
they do.”

“But what about this, Thrasymachus?” I said. “Have 
you not considered that in the case of other forms of gov
ernment nobody willingly chooses to be in authority, but 
they demand payment, on the grounds that no benefit will 
come to themselves from their office, but to those who are 
governed?59 And tell me this: don’t we usually say that 
each branch of the arts is different from others because it 
has a different function? And, my good fellow, so that we 
may make some progress, please don’t give an answer con
trary to your own opinion.”60

“Well yes,” he replied, “that is where they differ.”
“So doesn’t each of them give us some unique benefit 

not common to the others: for example, medicine gives us 
health, navigation safety in sailing, and so on?”

“Yes.”
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b Ούκοΰν και μισθιοτικη μισθόν; αϋτη γάρ αύτης ή 
δΰναμις- -η την ιατρικήν σύ και την κυβερνητικήν την 

αυτήν καλεΐς; η εάνπερ βουλή ακριβώς διορίζειν, 

ωσττερ ύττεθου, ούδεν τι μάλλον, εάν τις κυβερνων 

υγιής γίγι/ηται διά τό συμφέρειν αΰτω -πλεΐν εν τη 

θαλάττη, ενεκα τούτου καλεΐς μάλλον αύτην Ιατρι

κήν; I
Ού δήτα, εφη.

Ούδε γ’, οίμαι, την μισθωτικήν, εάν ύγιαίνη τις 

μίσθαρνων. I
Ού δητα.

Ύί δε; την ιατρικήν μισθαρνητικην, εάν ίώμενός τις 

μίσθαρνη;

c Ούκ εφη.
Ούκοΰν την γε ώφελίαν εκάστης της τέχνης ιδίαν 

ώμολογησαμεν είναι;

Έστω, εε/)η. I
’ Άντινα άρα ωφελίαν κοινή ώ(Ι>ελοΰνται ττάντες οι 

δημιουργοί, δηλον οτι κοινή τινι τω αύτω ττροσχρώ- 

μενοι ά'ΐτ’ εκείνου ώι/ιελουνται.

Έοικειι, εφη.
Φαμεν δε γε τδ μισθόν αρτυμένους ώφελεΐσθαι 

τούς δημιουργούς άττό τού ττροσχρησθαι τη μισθωτική 

τέχνη γίγνεσθαι αύτο’ίς. I

Συυεψη μόγις.

61 One of S.’s weaker arguments: S'., in his anxiety to separate 
the practice of an art from its financial reward (see below, d3), 
spoils his argument, seemingly unnecessarily, by introducing the
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“So doesn’t the art of wage earning give us wages?1’1 For 
that is its function; or would you call the doctor’s and the 
helmsman’s skill the same? Or, if you wish to discrimi
nate precisely as you proposed, are you any more likely to 
call navigation medicine simply because some ship’s cap
tain recovers his health through the beneficial effect of a 
voyage?” ,

“No, of course not,” he replied,
“Any more, I imagine, than you would call wage earn

ing medicine if someone regains health while earning 
money.”

“No, indeed.”
“What about this, then? Is medicine to be called wage 

earning, if someone earns money while administering 
treatment?”

He said it wasn’t.
“So are we agreed that each art has its own particular 

benefit?”
“Let’s say so,” he said.
“So any benefit all skilled workers enjoy in common 

they clearly derive from the use of some additional thing 
that they have in common?”

“It seems so,” he said.
“And we say, don’t we, that skilled workers earning 

wages benefit from exercising the art of wage earning in 
addition to their own.”

He agreed reluctantly.

"art” of wage earning. There are two serious objections to this 
idea: (1) “wage earning” is an incidental accompaniment to an art, 
such as medicine, etc., and not an art as such. (2) If wage earning 
were actually shown to be an art, it would in fact contradict the 
Socratic assertion that no techne benefits its practitioner.
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d Ού/< άρα άπο της αύτοΰ τέχνης έκάστφ αντη η 
ΐυφελία έεττίν, η του μισθού ληψις, άλλ’, el Sei ακριβώς 

ο~κοτι'ΐΐσθα.ι, Τ) μέν ιατρική ΰγίειαν ποιε'ί, ή δε μισθαρ- 

νητικη μισθόν, και η μέν οικοδομική οικίαν, η δε 

μισθαρνητικη αύτη επομένη μισθόν, I και αί άλλαι 
πάο-αι ούτως το αυτής έκαστη έργον εργιίζεται και 

ωφελεί εκείνο έφ’ ω τέτακται. εάν δέ μη μιετθός αυτή 

προσγίγνηται, εσθ’ ότι ωφελείται ό δημιουργός από 

της τέχνης;
Οΰ φαίνεται, εφη.

e Άρ’ ούν οΰδ' ωφελεί τότε, όταν προίκα εργάζη- 

ται;

Οίμαι εγωγε.
Οΰκοϋν, ώ ®ρασΰμαχε, τοΰτο ηδη δηλον, ότι ούδε- 

μία τέχνη ουδέ άρχη τό αΰτη ωφέλιμον παρασκευάζει, 

άλλ’, ίίπερ παλαι ελέγομεν, I τό τω άρχομένω καί 
παρασκευάζει και επιταττει, τό εκείνου συμφέρον 

ήττονος όντος σκοπούσα, άλλ’ ον το τον κρείττονος. 
διά δη ταΰτο, εγιυγε, ώ φίλε (θρασόμαχε, και άρτι 
έλεγαν μηδένα εθέλειν εκόντα έίρχειν και τά άλλότρια 

κακά μεταχειρίζεσθαι άνορθονντα, άλλα μισθόν αι~ 

347' τεΐν, οτι ό μέλλων καλώς τη τέχνη πράζειν ουδέποτε 
αΰτω τό βέλτιστου πράττει ούδ’ επιταττει κατά την 

τέχνην έπιτάττων, άλλα τω άρχομένω- ων δη ενεκα, 
ως εοικε, μισθόν δείν ΰπάρχειν τοΐς μέλλουσιν εθελη- 

σειν άρχειν, η άργύριον η τιμήν, η ζημίαν εάν μη 

άρχη. I

ΙΙως τοΰτο λεγεις, ώ ίλωκρατες; εφη ό Γλαυκών-
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“So this benefit, the receiving of wages, does not come 
to each man from his own art, but, if we must be precise, 
medicine produces health , wage earning wages, and house 
building a house, but it is the addition of wage earning 
which produces the wages, and with all the other arts like
wise: each has its own function and benefits that over 
which it has charge. But if no wages are added to the art, 
can the skilled worker benefit from his art?”

“Apparently not,” he said.
“But does he therefore confer no benefit either, on the 

occasions when he works for nothing?”
“I think he does.”
“So, Thrasymachus, it is by now apparent that no art or 

rule provides its own benefit, but, as we said long ago, it 
provides and dictates for the benefit of those who are 
governed by looking to the advantage of the weaker, and 
not that of the stronger. That is why, my dear Thrasyma
chus, I made a point of saying just now that nobody will
ingly chooses to govern and get involved in setting right 
other peoples’ wrongs, but he demands payment, because 
whoever intends to exercise his art well never acts to his 
own best advantage, nor gives orders to that end, provided 
he is directing as his art prescribes, but acts in the interests 
of his subject; and it is for these reasons, it seems, that 
those who are going to be willing to rule must be paid, 
either in money or honors, or incur a penalty if they do not 
take up office.”

“What do you mean by that, Socrates?” said Glaucon; 
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τούς μέν γάρ δύο μκτθούς γιγνώσκω, την δε ζημίαν 

ήντινα λεγεις καί ώς έν μιετθοΰ μερει ε’ίρηκας, ού 

συνηκα.
b Τί» των βελτίσ-τοτν άρα μιο~θόν, εφην, ον συνιείς, 

δι δν άρχονσιν οί επιεικεοπατοι, όταν έθελωσιν άρ- 

χειρ. η ούκ ο’ιο'θα ότι. τδ φιλότιμόν το καί φιλάργυρου 
είναι όνειδος λεγεταί το καί εστιν; I

’’ίώγωγε, ειφη.

Διά ταύτα τοίνυν, ην δ’ εγώ, ούτε χρημ,άτων ενεκα 

εθελουσιν άρχειρ οΐ άγαθοι ούτε τιμής- ούτε γαρ 

φανερώις πρα,ττομενοι της άρχης ενεκα μισθόν μισθω

τοί βούλονται κεκληο-θαι, ούτε λάθρα αυτοί εκ τής 

άρχης λο.μβάνοντες κλεπται. ούδ’ αύ τιμής ενεκα- ον 
γάρ είσι φιλότιμοι. I δει δη αύτοΐς ανάγκην προσείναι 

c καί ζημίαν, εί μέλλουσιν εθελειν άρχειν—οθεν κιν
δυνεύει το εκόντα επί το άρχειν ΐεναι αλλά μη ανάγκην 

περιμενειν αισχρόν νενομίσθαι—της δέ ζημίας 

μεγίο-τη τδ ύπδ πονηρότερου άρχεσθαι, εάν ρ,η α,ντ()ς 

εθελτ] άρχειν- I ην δείσαντες μοι φαίνονται άρχειν, 

όταν άρχωσιν, οί επιεικείς, καί τότε έρχονται έττί τ<) 
άρχειν ούχ ώς επ’ αγαθόν τι ίόντες ούδ’ ώς εύπα- 

d θησοντες εν αύτω, άλλ’ ώς έττ’ άναγκαίον καί ούκ 
έχοντες εαυτών βελτίοσιν έττιτρέφαι ουδέ όμοίοις. 

επει κινδυνεύει πόλις άνδρώχν αγαθών εί γενοιτο,

132 This uncharacteristically long speech by S., structurally a 
digression from the main argument with Thrasymachus, in fact 
represents an anticipation of one of the themes of Republic as 
a whole—the reluctance to rule of those most fitted for it, 
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“you see, I acknowledge the two rewards, but what penalty 
you mean and in what sense you have described it as re
placing wages—that I don’t understand.”

“Then you don’t understand the reward of the best 
men,” I replied, “for which the most estimable govern, 
when they are willing to do so. Don’t you know that to be 
ambitious and keen on money is said to be discreditable, 
and actually is?”

“I do,” he replied.
“That’s the reason, therefore,” I said, “why the good are 

not willing to rule for the sake of money or honor; you see 
they don’t wish to be called hired workers for openly doing 
the work of government for pay, nor thieves for secretly 
extracting money from their office. Nor do they wish to 
serve for honor, for they are not ambitious. So they must 
have imposed on them in addition an obligation and a 
penalty, if they are going to consent to rule; which is prob
ably why it has been considered shameful to be willing to 
accept office and not wait to be compelled. But the most 
serious aspect of the penalty, if they are not themselves 
willing, is to be ruled by someone inferior. It is in fear of 
this, it seems to me, that those who are suitable rule, when 
they do rule, and even then they go into it not as some
thing good, nor as something which they expect to enjoy, 
but as something they have to do, because they cannot put 
it into the hands of anyone better than themselves, or 
equal to them.62 You see it’s likely that if a city of good men

namely the philosophers (see 7.520af£, 540d-41a). The momen
tary change of respondent to Glaucon, one of S.’s main interlocu
tors in the remainder of the dialogue but otherwise largely silent 
in Book 1, may be intended by Plato as a signal that the issue will 
subsequently be of importance.
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περιμάχητον άν είναι το μη άρχειν ιίκτπερ νννϊ τδ 

άρχειν, και εντανθ’ άν καταφανές γενέσθαι ότι τω 

δντι είληθινδς άρχων I ον πέφυκε το αντω συμφέρον 

σκοπεΐσθαι άλλα το τω άρχομένω· αιοτε πας αν ό 
γιγνώσκων το ώφελεΐσθαι μάλλον ελοιτο ύπ’ άλλου 

η άλλον ώφελών πράγματα έχειν. τούτο μεν ούν 
e έγωγε οΰδαμη σνγχωρώ) Θρασυμάχορ, ώς το δίκαιόν 

εστιν τδ του κρείττονος (τυμφέρον. αλλά τούτο μεν δη 

και εις ανθις ιτκεφόμεθα· πολύ δέ μοι δοκεΐ μεΐζον 

είναι δ νΰν λέγει (ώρασύμαχος, τον τού αδίκου βίον 

φάσκων είναι κρείττα) η τον τού δικαίου, σύ ούν 
ποτέρως, ην δ’ εγώ, ώ Γλαυκών, αΐρη; I και πότερον 

άληθεστέρως δοκεΐ σοι λέγεσθαι;

Του τον δικαίου έγωγε λυετιτελέστερον βίον εί

ναι.
348 ’Ήκονσας ούν, ην δ’ εγώ, όσα άρτι (ύρασνμαχος 

αγαθά διηλθεν τω τον άδικον;

1 Ηκουσα, εφη, άλλ’ ον πείθομαι.
Άούλει ούν αυτόν πείθιομεν, άν δυνώρ,εθά πη εζεν- 

ρεΐν, ως ονκ άληθη λέγει; I
Πως γάρ ον βούλομαι; η δ’ ός.

Ά ν μεν τοίννν, ην δ’ εγά>, άντικατατείναντες λέγω- 

μεν αύτω λογον παρά λόγον, όσα αν άγαθά έχει τδ 
δίκαιον είναι, και ανθις ούτος, και άλλον ήμεΐς, 

άριθμεΐν δεησει τάγαθά και μετρεΐν όσα έκάτεροι εν 

b εκατέρω λέγομεν, και ηδη δικαστών τινων των δια- 
κρινονντοτν δεησόμεθα- άν δέ ώσπερ άρτι άνομολογού- 
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were to exist, there would be as much battling to avoid 
political power as there now is to gain it, thereby making 
it plain that the person who is really and truly a ruler does 
not naturally consider his own interest, but that of his 
subject. The result is that every person of understanding 
would choose to be helped by another rather than have 
the bother of helping the other. So on that point, then, I 
totally disagree with Thrasymachus when he claims that 
justice is the advantage of the stronger. But that’s a ques
tion which we shall examine later. Of much greater signifi
cance, it seems to me, is what Thrasymachus was saying 
just now, when he asserted that the life of the unjust per
son is better than that of the just. Now which of these do 
you choose, Glaucon? And which do you think is nearer 
the truth?”

“I say that the life of the just person is more profit
able.”

“Did you hear,” I said, “how many good things in the 
life of the unjust person Thrasymachus has just listed?”

“I did,” he said, “but I’m not convinced.”
“Then if we can find a way, do you want us to persuade 

him that he’s not right?”
“Of course I want us to,” he said.
“Well then,” I said, “if we set out our line of argument 

directly counter to his, enumerating all the good things to 
come from justice, and then he does the same, and then 
we reply to him, we shall have to count up and measure 
all the good things listed by each of us in each argument, 
and we shall soon need some judges to decide between us. 
But if we carry on the inquiry by mutual agreement as we 

87



REPUBLIC

μενοι ττρδς είλλήλους σκοττώμεν, άμα αυτοί re δι- 

κασται και ρήτορες εσιψ,εθα. I
Ιίάνυ μεν ούν, έφη.

ίίοτερως ούν σοι, ην δ’ εγώ, α,ρεσκει.

Ούτως, εφη.
’Ίθι δη, ήν δ’ έγω, ώ Οραο~ύμαχε, αττόκρυναα ημΐν 

εξ αρχής, την τελέαν αδικίαν τελέας ούσης δικαιοσύ

νης λυσιτελεστεραν φης eivai; I
c Ιίάνυ μεν ούν και φημί, έφη, καί δι’ α, εϊρηκα.

('\>ίρ<· δη, τδ τοιόνδε περί αύτων πώς λέγεις; το μεν 
ττου αρετήν αύτοΐν καλεΐς, τδ δε κακίαν;

Πώς γάρ ον; I
Ούκούν την μεν δικαιοσύνην αρετήν, την δε αδικίαν 

κακίαν;
βίκος γ’, εφη, ώ ηδιστε, επειδή γε και λέγω αδικίαν 

μέν λνσιτελεΐν, δικαιοσύνην δ’ ού.

Άλλα τί μην; I

Ύονναντίον, η δ’ δς.
Ή. την δικαιοσύνην κακίαν;

Ονκ, αλλά -πάνυ γενναίαν εύηθειαν.

d Τήκ αδικίαν άρα κακοηθειαν καλεΐς;

Ούκ, άλλ’ εύβουλίαν, εφη.

63 S. is here contrasting his elenchus with popular Athenian 
debating procedure, with successive speeches advancing con
trasted or opposed positions, e.g., in Athenian legal debate; or the 
dramatic agon in tragedy and comedy or in some political phi
losophizing (see e.g., Hdt. 8.83 presenting successive speakers on 
the ideal constitution).

88



BOOK I

have clone up to this point, we will be both judges and 
advocates ourselves. ”63

64 In this semisophistic sparring, S. is trying to trap Thrasyma
chus into asserting that if injustice is a virtue (arete), then justice 
must be its opposite, a vice (kakia). Thrasymachus avoids the 
traps and finally settles on injustice as “good judgment” (eu- 
houlia), which subsequently, however, with the emphasis on wis
dom, leads him into more problems (see below, 350cllff).

"Certainly,” he said.
"So which method,” I asked, “do you prefer?”
“The latter,” he replied.
“Come then, Thrasymachus,” I said, "go back to the 

beginning and answer our questions. You claim that abso
lute injustice is more profitable than justice in its perfect 
state?”

“That’s exactly what I do say,” he replied, “and I have 
told you why.”

“Well then, what do you say about them on this point: 
you call one of them, I presume, an excellence and the 
other a vice?”

“Of course.”
“So justice is an excellence and injustice a vice?”
“Oh that’s very likely isn’t it,” he said, “you simpleton, 

when I actually say that injustice is profitable and justice 
isn’t?”

“Well, what do you say then?”
“The opposite,” he replied.
“Are you saying justice is a vice?”
“No, but a most high-minded good nature”
“Then are you calling injustice a bad disposition?”
“No; rather good judgment,” he replied.64
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Ἦ καὶ φρόνιμοί σοι, ὦ Θρασύμαχε, δοκοῦσιν εἶναι καὶ ἀγαθοὶ οἱ 

ἄδικοι; | 

Οἵ γε τελέως, ἔφη, οἷοί τε ἀδικεῖν, πόλεις τε καὶ ἔθνη δυνάμενοι 

ἀνθρώπων ὑφ’ ἑαυτοὺς ποιεῖσθαι· σὺ δὲ οἴει με ἴσως τοὺς τὰ βαλλάντια 

ἀποτέμνοντας λέγειν. λυσιτελεῖ μὲν οὖν, ἦ δ’ ὅς, καὶ τὰ τοιαῦτα, ἐάνπερ 

λανθάνῃ· ἔστι δὲ οὐκ ἄξια λόγου, ἀλλ’ ἃ νυνδὴ ἔλεγον. 

eΤοῦτο μέν, ἔφην, οὐκ ἀγνοῶ ὃ βούλει λέγειν, ἀλλὰ τόδε ἐθαύμασα, 

εἰ ἐν ἀρετῆς καὶ σοφίας τιθεῖς μέρει τὴν ἀδικίαν, τὴν δὲ δικαιοσύνην ἐν 

τοῖς ἐναντίοις. 

Ἀλλὰ πάνυ οὕτω τίθημι. | 

Τοῦτο, ἦν δ’ ἐγώ, ἤδη στερεώτερον, ὦ ἑταῖρε, καὶ οὐκέτι ῥᾴδιον 

ἔχειν ὅτι τις εἴπῃ. εἰ γὰρ λυσιτελεῖν μὲν τὴν ἀδικίαν ἐτίθεσο, κακίαν 

μέντοι ἢ αἰσχρὸν αὐτὸ ὡμολόγεις εἶναι ὥσπερ ἄλλοι τινές, εἴχομεν ἄν 

τι λέγειν κατὰ τὰ νομιζόμενα λέγοντες· νῦν δὲ δῆλος εἶ ὅτι φήσεις αὐτὸ 

καὶ καλὸν καὶ ἰσχυρὸν εἶναι | καὶ τἆλλα αὐτῷ πάντα προσθήσεις ἃ ἡμεῖς 

τῷ δικαίῳ349προσετίθεμεν, ἐπειδή γε καὶ ἐν ἀρετῇ αὐτὸ καὶ σοφίᾳ 

ἐτόλμησας θεῖναι. 

Ἀληθέστατα, ἔφη, μαντεύῃ. 

Ἀλλ’ οὐ μέντοι, ἦν δ’ ἐγώ, ἀποκνητέον γε τῷ λόγῳ ἐπεξελθεῖν 

σκοπούμενον, | ἕως ἄν σε ὑπολαμβάνω λέγειν ἅπερ διανοῇ. ἐμοὶ γὰρ 

δοκεῖς σύ, ὦ Θρασύμαχε, 
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“So you think that the unjust are good intelligent people, 

Thrasymachus?” 

“Those who are capable of absolute injustice,” he said, “and have 

the power to subject cities and nations to themselves. But you perhaps 

imagine I’m talking of people who snatch purses. To be sure,” he said, 

“things like that can be profitable too, if they go undetected; but they 

are insignificant compared with what I have just described.” 

“While I’m not unaware of what you mean by that,” I said, “I am 

surprised if you’re putting injustice in the category of excellence and 

wisdom, and justice among the opposites.” 

“Well, that is just what I am doing.” 

“That takes us on to a much stiffer proposition, my friend,” I said, 

“and it’s no longer easy to find an answer. You see if you were 

proposing that injustice was profitable, yet conceding that it was a vice 

and shameful, as some others do, we would be able to discuss the matter 

along generally accepted lines. As it is, you’re obviously going to claim 

that it is good and strong and will ascribe to it all the other qualities with 

which we were categorizing justice, since you have dared to put it 

alongside even excellence and wisdom.”65 

“Spot on with the prophecies” he sneered. 

“Yes,” I said, “but in our inquiry we mustn’t shrink from taking our 

examination through to the end, as long as I can take it for granted that 

you are saying what you think. For I believe, Thrasymachus, that you’re 

not now simply 

 

65 On the absence of mutually agreed basic values between S. and 

Thrasymachus, see the introduction to Books 1–5, section 1 (Book 1 

(c)). S.’s apparent indifference as to Thrasymachus’ sincerity at this 

point seems to indicate the danger of a breakdown in the interaction 

characteristic of the elenchus 
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άτεχνώς νΰν ον σκιώπτειν, άλλα τά δοκονντα περί της 

ά.ληέ)είας λεγειν.

Τί δε σοι, εφη, τοντο διαφέρει, είτε μοι δοκεί είτε 

μη, άλλ’ ον τον λόγον ελεγχεις; I

b Ουδόν, ην δ’ εγώ. άλλα τόδε μοι πειρώ ετι προς 
τοντοις άποκρίνασθαι- ό δίκαιος του δικαίου δοκεΐ τί 

σοι άν εθέλειν πλέον εχειν;

Οΰδαμώς, εφη· ον γάρ άν ην αστείος, ωοτιερ νυν, 

καί ενηθης. I
Τί δε; τής δικαίας πράξεως;

Ουδέ (ταύ)της [δικαίας],10 * εφη.

10 <ταν>της Slings: της ADF Stob.: δικαίας ADF Stob.: seel.
Wilamowitz: δικαίας πράξεως Stallbaum

Του δε άδικον πάτερου άξιοι άν πλεονεκτεΐν καί 
ήγοΐτο δίκαιον είναι, ή ουκ άν •ηγο'ίτο; I

'Ηγοΐτ’ άν, ή δ’ δς, και άξιοι, άλλ’ ουκ άν δν- 

ναιτο.
c Φλλ’ ον τοντο, ήν δ’ εγώ, ερεοτώ, άλλ' εί τον μεν 

δικαίου μη άξιοι πλέον έχειν μηδέ βούλεται ό δίκαιος, 

του δε άδικου;

Άλλ’ ούτως, εφη, έχει.
Τί δε δή ό άδικος; άρα άξιοι τού δικαίου πλεονεκτείν 

και της δικαίας πράξεως; I

Πως γαρ ούκ; έ([>η, ός γε πάντων πλέον έχειν 
άξιοι;
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ply mocking us, but saying what you believe about the 
truth.”

“What difference does it make to you,” he replied, 
“whether I believe it or not, if you’re still not testing rny 
argument?”

“None,” I replied, “but still try and give me an answer 
to this question: do you think that a just person would wish 
to have the advantage over another just person?”66

66 For discussion of the strengths and weaknesses of S.’s line 
of argument at 349bl-50cll, see the introduction to Books 1-5, 
section 1 (Book 1 (c)).

“Certainly not,” he said, “otherwise he wouldn’t be the 
charming simple fellow we’ve just been talking about.”

“And does that mean he would want the advantage in 
a just business transaction?”

"Not that either,” he replied.
“But what of the unjust person: would the just man 

think it worth having the advantage over him and think it 
right, or not?”

“He’d think it right and worth it, but he wouldn’t be 
able to.”

"That’s not what I’m asking,” I said. “But the question 
is whether a just person thinks it’s not worth having an 
advantage over another just person and doesn’t wish to 
have, but would wish to in the case of an unjust person?”

“Yes, that is so,” he replied.
“Well then, what about the unjust person? Will he 

think it right to have the advantage over the just person 
and in a just transaction?”

“How couldn’t he,” he replied, “seeing that he expects 
to have more of everything?”
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Οὐκοῦν καὶ ἀδίκου γε ἀνθρώπου τε καὶ πράξεως ὁ ἄδικος 

πλεονεκτήσει καὶ ἁμιλλήσεται ὡς ἁπάντων πλεῖστον αὐτὸς λάβῃ; | 

Ἔστι ταῦτα. 

Ὧδε δὴ λέγωμεν, ἔφην· ὁ δίκαιος τοῦ μὲν ὁμοίου οὐ πλεονεκτεῖ, 

τοῦ δὲ ἀνομοίου, ὁ δὲ ἄδικος τοῦ τε ὁμοίου καὶ τοῦ ἀνομοίου; 

d Ἄριστα, ἔφη, εἴρηκας. 

Ἔστιν δέ γε, ἔφην, φρόνιμός τε καὶ ἀγαθὸς ὁ ἄδικος, ὁ δὲ δίκαιος 

οὐδέτερα; | 

Καὶ τοῦτ’, ἔφη, εὖ. 

Οὐκοῦν, ἦν δ’ ἐγώ, καὶ ἔοικε τῷ φρονίμῳ καὶ τῷ ἀγαθῷ ὁ ἄδικος, 

ὁ δὲ δίκαιος οὐκ ἔοικεν; 

Πῶς γὰρ οὐ μέλλει, ἔφη, ὁ τοιοῦτος ὢν καὶ ἐοικέναι τοῖς τοιούτοις, 

ὁ δὲ μὴ ἐοικέναι; | 

Καλῶς. τοιοῦτος ἄρα ἐστὶν ἑκάτερος αὐτῶν οἷσπερ ἔοικεν; 

Ἀλλὰ τί μέλλει; ἔφη. 

Εἶεν, ὦ Θρασύμαχε· μουσικὸν δέ τινα λέγεις, ἕτερον δὲ ἄμουσον; 

e Ἔγωγε. 

Πότερον φρόνιμον καὶ πότερον ἄφρονα; 

Τὸν μὲν μουσικὸν δήπου φρόνιμον, τὸν δὲ ἄμουσον ἄφρονα. | 

Οὐκοῦν ἅπερ φρόνιμον, ἀγαθόν, ἃ δὲ ἄφρονα, κακόν; 

Ναί. 

Τί δὲ ἰατρικόν; οὐχ οὕτως; 
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“Therefore the unjust person will want to have the advantage both 

over another unjust fellow and in a business transaction, and will 

struggle to get the largest share of everything himself?” 

“That is so.” 

“Let’s put it this way then,” I said. “The just person does not seek 

to have the advantage over the man like himself but his opposite, but 

the unjust seeks to have it over both.” 

“Very well put,” he said. 

“Doesn’t that mean the unjust man is intelligent and good, and the 

just man neither?” 

“Well put again,” he said. 

“So that means the unjust man also resembles the intelligent and 

good man, but the just does not?” 

“Yes, for being such as he is, how can he not resemble those of this 

kind, while the just person never does?” 

“Excellent. So each of them is the same sort as those he resembles?” 

“So, what would you expect?” he said. 

“Let’s see, Thrasymachus; do you say one person is musical and 

another not?” 

“I do.” 

“Which one is intelligent and which unintelligent?” 

“The musical one is the intelligent one, I suppose, and the 

unmusical one isn’t.” 

“And is he not good in the things in which he is intelligent and bad 

where he lacks intelligence?” 

“Yes.” 

“What of a doctor; doesn’t the same apply?” 
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Οντως. I
Αοκεΐ αν ούν τίς ιτοι, ώ άρισπε, ρούσικος άνηρ 

άρμοττόμενος λύραν εθελειν μουσικού εινδρός εν τη 

επιτάο~ει και άνέιτει των χορδών πλεονεκτούν η άίριούν 

πλέον εχειν;
Ούκ εμοιχέ.
Τί δί; άμουσου; I

Ανάγκη, εφη.

350 Τί δί ιατρικός; εν τη έδωδη η πόσοι εθελειν άν τι 
ιατρικού πλεονεκτεύν η άνδρός η πράγματος;

Ού δητα.

Μή ιατρικού δε; I

Ναί.
Ilepi πόσης δη ορα επιστήμης τε και ανεπιστημο

σύνης εϊ τίς σοι δοκει επιστήμων όστισονν πλείω άν 

εθελειν αίρεισθαι η οσα άλλος επιεττημων η πράττειν 
η λεγειν, καί ού ταύτά τω όμοιοι εαντω εις την αύτην 

πράζιν. I

Αλλ’ ίσως, εφη, άναγκη τούτο γε ούτοις εχειν.
Τί δί ό άνεπιστημων; ούχι όμοίοις μεν επιστήμονας 

πλεονεκτησειεν α.ν, ομοίως δε άνεπιστημονος;

b ’Ίσως.

Ό δί επιστήμων σοφός;

Φημί. I

'Ο δί σοφός άγο,θός;

Φημί.

Ό άρα αγαθός τε και σοφός τού μεν όμοιου ούκ 
εθελησει πλεονεκτεΐν, τού δί άνομοίου τε και εναν

τίου.
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“It does.”
“Then do you think, my friend, that in tuning a lyre a 

musical person would want to gain the advantage over 
someone else in adjusting the strings, or think it worth 
having the advantage?”

“I don’t think so.”
“But would he, with an unmusical person?”
“Of course,” he replied.
“And what of a doctor? In prescribing food and drink 

would he wish to have some advantage, either over the 
doctor or the medicine he practices?”

“Certainly not.”
“But he would over someone who is not a medical prac

titioner?”
“Yes.”
“In every aspect of his knowledge and ignorance, con

sider whether you think any knowledgeable person what
ever would want to choose to do or say more than another 
knowledgeable person, and not rather do and say the same 
as his colleague in the same circumstances.”

“Well,” he said, “perhaps this must be so.”
“But what of the person without knowledge? Won’t he 

wish to have the same advantage over the man with knowl
edge and the one without?”

“Perhaps.”
“But the knowledgeable person is wise?”
“Yes.”
“And the wise person is good?”
“I agree.”
“So the good and wise person will not wish to have the 

advantage over the man who is like him, but only over the 
one who is not like him.”
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Ἔοικεν, ἔφη. | 

Ὁ δὲ κακός τε καὶ ἀμαθὴς τοῦ τε ὁμοίου καὶ τοῦ ἐναντίου. 

Φαίνεται. 

Οὐκοῦν, ὦ Θρασύμαχε, ἦν δ’ ἐγώ, ὁ ἄδικος ἡμῖν τοῦ ἀνομοίου τε 

καὶ ὁμοίου πλεονεκτεῖ; ἢ οὐχ οὕτως ἔλεγες; 

Ἔγωγε, ἔφη. 

cὉ δέ γε δίκαιος τοῦ μὲν ὁμοίου οὐ πλεονεκτήσει, τοῦ δὲ ἀνομοίου; 

Ναί. 

Ἔοικεν ἄρα, ἦν δ’ ἐγώ, ὁ μὲν δίκαιος τῷ σοφῷ καὶ ἀγαθῷ, ὁ δὲ 

ἄδικος τῷ κακῷ καὶ ἀμαθεῖ. | 

Κινδυνεύει. 

Ἀλλὰ μὴν ὡμολογοῦμεν, ᾧ γε ὅμοιος ἑκάτερος εἴη, τοιοῦτον καὶ 

ἑκάτερον εἶναι. 

Ὡμολογοῦμεν γάρ. | 

Ὁ μὲν ἄρα δίκαιος ἡμῖν ἀναπέφανται ὢν ἀγαθός τε καὶ σοφός, ὁ δὲ 

ἄδικος ἀμαθής τε καὶ κακός. 

Ὁ δὲ Θρασύμαχος ὡμολόγησε μὲν πάντα ταῦτα, οὐχ ὡς ἐγὼ νῦν 

ῥᾳδίως λέγω, ἀλλ’ ἑλκόμενος καὶ dμόγις, μετὰ ἱδρῶτος θαυμαστοῦ 

ὅσου, ἅτε καὶ θέρους ὄντος—τότε καὶ εἶδον ἐγώ, πρότερον δὲ οὔπω, 

Θρασύμαχον 
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“It appears so,” he said. 

“But the bad and ignorant will wish to have the advantage over 

both those like him and unlike him.” 

“So it seems.” 

“Therefore, Thrasymachus,” I said, “our unjust person has the 

advantage over both those unlike and like him? Or is that not what you 

were saying?” 

“Yes it is,” he replied. 

“But the just person will not take advantage of the man like him, 

but the one unlike him?” 

“Yes.” 

“So the just person is like the wise and good man, and the unjust 

person like the bad and ignorant one.” 

“I suppose so.” 

“But we agreed furthermore that each of them is the same kind of 

person as the one he resembles.” 

“Yes, we did.” 

“So by our argument the just person has turned out to be good and 

wise, and the unjust person ignorant and bad.” 

Now Thrasymachus’ agreement to all this did not come easily as I 

am now telling it, but had to be dragged out of him with some difficulty, 

with a remarkable amount of sweat—it was summer. And then I saw 

what I had never seen before: Thrasymachus blushing.67 So when we 

did 

 

67 This may be intended as an indication of shame at the social 
humiliation of being worsted in what the sophist clearly perceives as a 
competitive situation (cf. Euthyd. 297a), rather than, as S. rather slyly 
suggests, a reaction to climatic conditions. However, the marked 
emphasis on Thrasymachus’ physical reaction at this point may be 
designed to make the reader forget any weaknesses in the preceding 
argument. At any rate, from this point on Thrasymachus is presented as 
willing to give only token assent to S.’s argument (see e1–3). 
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μαχον ερυθριώντα—επειδή δε ούν διωμολογησάμεθα 

την δικαιοσύνην αρετήν είναι και σοφίαν, I την δε 

αδικίαν κακίαν τε κσ.Ι άμαθίαν, Eten, ήν δ’ εγώ, τοντο 

μέν ήμύν ούτω κείσθω, έφαμεν δε δη και ισχυρόν 

είναι την «αδικίαν. η ον μεμνησαι, ώ ύύρασύμαχε;

Μεμνημαι, εφη- άλλ’ έμοιγε ονδε α νυν λεγεις 

άρεσκει, και εχω περί αυτών λεγειν. εί ούν λεγοιμι, 

e εν οίδ’ οτι δημηγορούν αν με φαίης. η ούν εα με είπεύν 

όσα βούλομαι, η, εί βούλει έρωταν, έρωτα- εγώ δε 

σοι, ώσπερ ταΐς γρανσιν Tais τους μύθους λεγούσαις, 

“ε’ιεν” ερώ και κατανενσομαι και άνανεύσομαι. I
Μηδαμώς, ην δ’ έγώ, παρά γε την σαυτου δάδαν.

’Ώστε σοί, εφη, άρεσκειν, έπειδηπερ ούκ έας λέγειν. 

καίτοι τί άλλο βούλει;

Οΰδεν μά Δία, ην δ’ εγώ, άλλ’ είπερ τούτο ποιήσεις, 

ποιεί- εγώ δέ έρωτησω. I
Έρωτα δη.

Τοΰτο τοίνυν έρωτίώ, δπερ άρτι, ϊνα καί έζης δια- 

351 σκεφώμεθα τον λόγον, ειποΐόν τι τυγχάνει δν δικαι
οσύνη προς αδικίαν, έλεχθη γάρ που οτι καί δυ- 

νατώτερον και ίσχνρότερον εϊη αδικία δικαιοσύνης- 

νυν δε γ’, έφην, είπερ σοφία τε καί άρετη έστιν

68 S.’s opponents regularly protest at being compelled to 
adopt his preferred method of discussion rather than being al
lowed to debate in their preferred manner of making a speech, 
“Ranting” {demegorein: literally “to speak like a demagogue”) has 
for Plato the pejorative implications of popular persuasive oratory 
in the Athenian democratic frssembly.
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reach agreement that justice is excellence and wisdom, in
justice baseness and ignorance, I said: “Well, let’s now take 
that as settled. But we did also say that injustice is indeed 
strong. Don’t you remember that, Thrasymachus?”

“I do,” he said; “but I’m not even happy with what 
you’re now saying, and I’ve got something to say about it. 
Now, if I were to say it, I know very well that you’d accuse 
me of ranting.68 So either allow me to say as much as I 
want, or if you prefer to question me, ask away; but, like 
someone listening to old women telling their tales, I’ll only 
answer you ‘Right you are,’ and nod or shake my head.”

69 Heavily sarcastic; Thrasymachus is saying that his coopera
tion will be merely a formality, since S.’s method of argument 
gives him no choice. Note the sarcastic tone of the immediately 
following exchanges (cl-c6) on both sides (and see S. at d7).

“No, don’t do that,” I said, “not if it is contrary to what 
you think is right.”

“Yes, I will,” he replied, “to please you,68 since in fact 
you won’t allow me to make a speech. But what else do 
you want?”

“Nothing, I swear it,” I said, “but if that’s what you plan 
to do, go ahead and do it, and I’ll ask the questions.”

“Go on, then.”
“Then I’ll ask the questions, as I did before, so that we 

may examine our argument in sequence. How does the 
nature of justice actually relate to injustice? It was stated, 
I believe, that injustice is more powerful and stronger than 
justice. Now,” I said, “if indeed justice is wisdom and ex- 69
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δικαιοσύνη, ῥᾳδίως οἶμαι φανήσεται καὶ ἰσχυρότερον ἀδικίας, 

ἐπειδήπερ ἐστὶν ἀμαθία ἡ ἀδικία— | οὐδεὶς ἂν ἔτι τοῦτο ἀγνοήσειεν—

ἀλλ’ οὔ τι οὕτως ἁπλῶς, ὦ Θρασύμαχε, ἔγωγε ἐπιθυμῶ, ἀλλὰ τῇδέ πῃ 

σκέψασθαι· bπόλιν φαίης ἂν ἄδικον εἶναι καὶ ἄλλας πόλεις ἐπιχειρεῖν 

δουλοῦσθαι ἀδίκως καὶ καταδεδουλῶσθαι, πολλὰς δὲ καὶ ὑφ’ ἑαυτῇ 

ἔχειν δουλωσαμένην; 

Πῶς γὰρ οὔκ; ἔφη. καὶ τοῦτό γε ἡ ἀρίστη μάλιστα ποιήσει καὶ 

τελεώτατα οὖσα ἄδικος. | 

Μανθάνω, ἔφην, ὅτι σὸς οὗτος ἦν ὁ λόγος. ἀλλὰ τόδε περὶ αὐτοῦ 

σκοπῶ· πότερον ἡ κρείττων γιγνομένη πόλις πόλεως ἄνευ δικαιοσύνης 

τὴν δύναμιν ταύτην ἕξει, ἢ ἀνάγκη αὐτῇ μετὰ δικαιοσύνης; 

cΕἰ μέν, ἔφη, ὡς σὺ ἄρτι ἔλεγες ἔχει—ἡ δικαιοσύνη σοφία—μετὰ 

δικαιοσύνης· εἰ δ’ ὡς ἐγὼ ἔλεγον, μετὰ ἀδικίας. 

Πάνυ ἄγαμαι, ἦν δ’ ἐγώ, ὦ Θρασύμαχε, ὅτι οὐκ ἐπινεύεις μόνον καὶ 

ἀνανεύεις, ἀλλὰ καὶ ἀποκρίνῃ πάνυ καλῶς. | 

Σοὶ γάρ, ἔφη, χαρίζομαι. 

Εὖ γε σὺ ποιῶν· ἀλλὰ δὴ καὶ τόδε μοι χάρισαι καὶ λέγε· δοκεῖς ἂν 

ἢ πόλιν ἢ στρατόπεδον ἢ λῃστὰς ἢ κλέπτας ἢ ἄλλο τι ἔθνος, ὅσα κοινῇ 

ἐπί τι ἔρχεται ἀδίκως, πρᾶξαι ἄν τι δύνασθαι, εἰ ἀδικοῖεν ἀλλήλους; | 
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I think it can easily be shown to be also stronger than injustice, seeing 

that injustice is ignorance. Nobody could now fail to recognize that. But 

I myself have no desire to put it simply like that, Thrasymachus, but 

consider it from some such angle as this: would you say that a city is 

unjust to try to enslave other cities unjustly and permanently at that, and 

keep many of those which it has enslaved in its power?” 

“Yes, of course,” he replied. “And this is what the best city that is 

most absolute in its injustice will do above all.” 

“I understand that that was your argument,” I said, “but the point I 

am considering is this: will the city which has become stronger than 

another without justice have ability to do this, or must it do it with 

justice?” 

“If the case is as you have just maintained, that justice is wisdom,” 

he replied, “then justice must be included; but if it is as I was arguing it 

must be done along with injustice.” 

“I really admire you, Thrasymachus,” I said, “not just for nodding 

and shaking your head, but also giving very good answers.” 

“I’m doing it,” he said, “to oblige you.” 

“And well done you! But now do me this favor and tell me whether 

you think that a city or an army or bandits or thieves or any other group 

which sets about any unjust action together, could achieve anything if 

they wronged one another?”70 

70 For this and the following concluding Socratic arguments of 
Book 1, see the introduction to Books 1–5, section 1 (Book 1 (c)). 
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Οΰ δητα, -ή δ’ δς.

d Τί δ’ el μη άδικοΐεν; ον μαΚλον;

Ιίάνυ γε.
Χτάστις γάρ που, ώ (”)ρασνμαχε, η ye αδικία και 

μίση και μαχας έν άλλήλοις παρέχει, ή δέ δικαιοσύνη 

δμονοιαν και φιλία//· ή γάρ; I
“Εστω, η δ’ δς, ΐνα σοι μη διαφέρωμαι,

Άλλ’ εύ γε συ ποιων, ώ άριστε. τάδε δέ μοι λέγε- 
άρα εΐ τοντο εργον αδικίας, μίσος έμποιεΐν δπον άν 

ένη, ον και έν εάευθέροις τε και δούΚοις έγγιγνομένη 

μκτεΐν ποιήσει άλδηλους και στασιάζειν καί αδυνά

τους είναι κοινή μετ’ άΚδτφων πράττειν;

e ΙΙάνν γε.
Τί δέ άν έν δυοΐν εγγένηται; ον διοίσονται και 

μισησουσιν καί εχθροί εσονται άλληλοις τε καί τοΐς 

δικαίοις; I

"Άτονται, έφη.
’Καν δέ δη, ω θαυμό.σιε, έν ενί εγγένηται αδικία, 

μων μη άποάεί την αυτής δύναμαν, η ονδέν ηττον 

δφει;

Μηδέν ηττον έχέτω, £</>η. I

Ovkow τοιάνδε τινά φιαίνεται εχουσα την δνναμιν, 

οΐαν, φ άν εγγένηται, εΐτε ττόλει τινί είτε γενει είτε 
352 στρατοπεδω είτε ά\\ω ισωονν, πρώτον μέν αδύνατον 

αντδ ποιείν πράττειν μεθ’ αυτόν διά τδ στασιάζειν 
καί διαφέρεσθαι, ετι δ’ εχθρόν είναι εαντω τε καί τω 

εναντία) παντί καί τω δικαίω; ονχ ούτως; I

ΙΙάνν γε.
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“Certainly not,” he replied.
“But what if they didn’t wrong each other? Wouldn’t 

their prospects be better?”
“Yes, indeed.”
“Yes, for injustice surely breeds hatred, dissension and 

fighting among people, whereas justice brings concord 
and friendship; isn’t that so?”

“Let it be so,” he replied, “to avoid my contradicting 
you.”

“You are doing well, my friend. But tell me this: if it is 
the function of injustice to foster hatred wherever it is, 
when it arises among both free men and slaves, won’t it 
cause them to hate each other, quarrel and be unable to 
act in concert?”

“Indeed, yes.”
“What if injustice arises between two people? Won’t 

they quarrel and hate each other and be at odds both with 
each other as well as with those who are just?”

“They will,” he replied.
“But, my dear fellow, what if injustice arises within one 

person; surely it won’t lose its power, but rather retain it 
undiminished?”

“Let’s say it will,” he replied.
“Does it then appear to have the kind ol power that 

wherever it arises, in a city, a family, an army or anywhere 
else, it makes it firstly incapable of cooperation with itself 
owing to factions and quarrels, and secondly makes it hos
tile both to itself and to every opponent, including the man 
who is just? Isn’t that so?”

“Certainly.”
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Καὶ ἐν ἑνὶ δὴ οἶμαι ἐνοῦσα ταὐτὰ ταῦτα ποιήσει ἅπερ πέφυκεν 

ἐργάζεσθαι· πρῶτον μὲν ἀδύνατον αὐτὸν πράττειν ποιήσει στασιάζοντα 

καὶ οὐχ ὁμονοοῦντα αὐτὸν ἑαυτῷ, ἔπειτα ἐχθρὸν καὶ ἑαυτῷ καὶ τοῖς 

δικαίοις· ἦ γάρ; | 

Ναί. 

Δίκαιοι δέ γ’ εἰσίν, ὦ φίλε, καὶ οἱ θεοί; 

bἜστω, ἔφη. 

Καὶ θεοῖς ἄρα ἐχθρὸς ἔσται ὁ ἄδικος, ὦ Θρασύμαχε, ὁ δὲ δίκαιος 

φίλος. 

Εὐωχοῦ τοῦ λόγου, ἔφη, θαρρῶν· οὐ γὰρ ἔγωγέ σοι ἐναντιώσομαι, 

ἵνα μὴ τοῖσδε ἀπέχθωμαι. | 

Ἴθι δή, ἦν δ’ ἐγώ, καὶ τὰ λοιπά μοι τῆς ἑστιάσεως ἀποπλήρωσον 

ἀποκρινόμενος ὥσπερ καὶ νῦν. ὅτι μὲν γὰρ καὶ σοφώτεροι καὶ ἀμείνους 

καὶ δυνατώτεροι πράττειν οἱ δίκαιοι φαίνονται, οἱ δὲ ἄδικοι οὐδὲν 

πράττειν cμετ’ ἀλλήλων οἷοί τε—ἀλλὰ δὴ καὶ οὕς φαμεν ἐρρωμένως 

πώποτέ τι μετ’ ἀλλήλων κοινῇ πρᾶξαι ἀδίκους ὄντας, τοῦτο οὐ 

παντάπασιν ἀληθὲς λέγομεν· οὐ γὰρ ἂν ἀπείχοντο ἀλλήλων κομιδῇ 

ὄντες ἄδικοι, ἀλλὰ δῆλον ὅτι ἐνῆν τις αὐτοῖς δικαιοσύνη, ἣ αὐτοὺς 

ἐποίει μήτοι καὶ ἀλλήλους γε καὶ ἐφ’ οὓς ᾖσαν ἅμα ἀδικεῖν, | δι’ ἣν 

ἔπραξαν ἃ ἔπραξαν, ὥρμησαν δὲ ἐπὶ τὰ ἄδικα ἀδικίᾳ ἡμιμόχθηροι ὄντες, 

ἐπεὶ οἵ γε παμπόνηροι 
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“And so, I think, dwelling in a single person it will bring about 

those very same effects which it naturally produces: it will make him 

firstly unable to act because of strife and lack of agreement within 

himself, and secondly he will be hostile both to himself and to those 

who are just. True?”71 

“Yes.” 
“But the gods too are just?” 
“Let’s say they are,” he replied. 
“So then, Thrasymachus, the unjust person will be an enemy to 

the gods, but the just will be their friend.” 

“Go on, enjoy your feast, relish your argument,” he said; “for I 

won’t oppose you in case I annoy these people here.”72 

“Come then,” I said, “fill me full with what remains of my feast 
by answering as you have done up to now. The fact is that the just 
appear to be wiser and better and more capable of action, while the 
unjust cannot even cooperate with each other. In fact even when we 

say that people have ever taken common action with each other 

effectively, despite being unjust, we are not being altogether truthful, 

for if they had been entirely unjust, they would never have kept their 

hands off one another. But it is clear that there was some justice in 

them which at least prevented them from wronging each other as well 

as those they were attacking, and because of which they succeeded in 

what they attempted and set about their unjust acts only half-corrupted 

by injustice, since utter villains, men who are 

71 The idea of injustice as disharmony within an individual 
anticipates Plato’s theory of the parts of the soul in Book 4 and is given 
particular application to the tyrannical soul in Book 9. 

72 The imagery of the feast reminds us that the conversation is 
taking place at a festival (see above, 327–28, and below, 354a10). 
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πονηροί καί τελέως ειδικοί τελειος εΐοά καί πρείττειν 

d αδύνατοί—ταΰτα. μέν ονν ότι όντως έχει μανθάνω, 

άλλ’ ονχ ώς σν τδ πρώτον ετίθεσο- ά 8e καί είμεινον 

ζώπτιν οΐ δίκαιοί τώ>ν αδίκων καί ενδαιμονέστεροί 

είσιν, δπερ τδ ύστερον προνθεμεθα σκεφασθαι, 

σκεπτέον. φαίνονται μεν οϋν και νυν, ώς γέ μοι δοκεΐ, 

έζ ών είρηκαμεν I δμως δ’ ετι βέλτιον ιτκεπτεον. ον 

γαρ περί τον έπιτνχοντος ό λογος, άλλα περί τον 
δντινα τρόπον χρη ΐ,ην.

Φκόπει δη, έφη.

δύκοπώ), ήν δ’ εγά>. καί μοι λέγε· δοκεΐ τί σοι είναι 

ίππον έργον;

e "ίύμ,οιγε.
Άρ’ ονν τούτο αν θείης καί ίππον καί άλλου δτου- 

ονν έργον, δ civ Τ) μόνω έκείνορ ττοιφ τις η άριστά; I

Ον μανθάνω, έφ·η.
’Αλλ’ ώδε· εσθ’ δτω άν άλλω ϊδοις φ έιφθαλμοΐς; 

Ον δ·ητα.

Τί δε; άκουσαις άλλω η εδσίν;

Οΰδαμώς. I
Ονκονν δικαίως [άυ] ταντα τούτων φαμεν έργα 

είναι;
Πάυυ γε.

353 Τί δέ; μαχαίρα άν άμπελον κλήμα άποτέμοις καί 

σμιλτ] καί άλλοις πολλόΐς;

73 This expression of concern about how one should live, al
most formulaic in Plato (cf. Ap. 38a, Crl. 48b, G-rg. 500c, Resp. 
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completely unjust, are also completely incapable of effec
tive action. Now this is how I understand the situation, and 
not as you proposed at first. But we must now consider 
the question we proposed to investigate subsequently, 
whether the just have a better life than the unjust and are 
happier. Now it seems to me, from what we have said, this 
is clearly the case already; but all the same we ought to 
consider the question still more; closely. For the discussion 
is not about an incidental matter, but about the way we 
ought to live.'”73

“Enquire away, then,” he said.
“I will,” I replied. “So tell me, in your opinion, does a 

horse have a function?”
“It does.”
“So would you maintain that the function of a horse, or 

anything else is this: namely that which one can only do, 
or do best with that alone?”

“I don’t understand,” he said.
"Well, look at it like this; is there anything else you can 

see with except your eyes?”
“Of course not.”
“Again, can you hear with anything but your ears?” 
“Certainly not.”
“Therefore are we right in saying that these organs 

have these functions?”
“Yes.”
“So again: you could cut off a vine shoot with a dagger 

or carving knife or many other tools?”

344e2~3), marks the beginning of the more serious and construc
tive tone of the remainder of this book.
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Πῶς γὰρ οὔ; 

Ἀλλ’ οὐδενί γ’ ἂν οἶμαι οὕτω καλῶς ὡς δρεπάνῳ τῷ ἐπὶ τοῦτο 

ἐργασθέντι. | 

Ἀληθῆ. 

Ἆρ’ οὖν οὐ τοῦτο τούτου ἔργον θήσομεν; 

Θήσομεν μὲν οὖν. 

Νῦν δὴ οἶμαι ἄμεινον ἂν μάθοις ὃ ἄρτι ἠρώτων, πυνθανόμενος εἰ 

οὐ τοῦτο ἑκάστου εἴη ἔργον ὃ ἂν ἢ μόνον τι ἢ κάλλιστα τῶν ἄλλων 

ἀπεργάζηται. | 

Ἀλλά, ἔφη, μανθάνω τε καί μοι δοκεῖ τοῦτο ἑκάστου πράγματος 

ἔργον εἶναι. 

bΕἶεν, ἦν δ’ ἐγώ. οὐκοῦν καὶ ἀρετὴ δοκεῖ σοι εἶναι ἑκάστῳ ᾧπερ 

καὶ ἔργον τι προστέτακται; ἴωμεν δὲ ἐπὶ τὰ αὐτὰ πάλιν· ὀφθαλμῶν, 

φαμέν, ἔστι τι ἔργον; | 

Ἔστιν. 

Ἆρ’ οὖν καὶ ἀρετὴ ὀφθαλμῶν ἔστιν; 

Καὶ ἀρετή. 

Τί δέ; ὤτων ἦν τι ἔργον; 

Ναί. | 

Οὐκοῦν καὶ ἀρετή; 

Καὶ ἀρετή. 

Τί δὲ πάντων πέρι τῶν ἄλλων; οὐχ οὕτω; 

Οὕτω. 

Ἔχε δή· ἆρ’ ἄν ποτε ὄμματα τὸ αὑτῶν ἔργον καλῶς ἀπεργάσαιντο 

μὴ ἔχοντα τὴν αὑτῶν οἰκείαν ἀρετήν, cἀλλ’ ἀντὶ τῆς ἀρετῆς κακίαν; 

Καὶ πῶς ἄν; ἔφη· τυφλότητα γὰρ ἴσως λέγεις ἀντὶ τῆς ὄψεως. | 
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“Of course.” 

“But with none so well, I think, as with a pruning knife made for 

that purpose.” 

“True.” 

“So shall we put down pruning as its function?” 

“Yes, let’s do that.” 

“Well now, I think you can understand better what I was asking 

you just now when I asked if the function of each thing was that which 

it alone can do, or that which it does better than anything else.” 

“Yes, I do understand,” he said, “and I think that this is what is 

meant by the function of each thing.” 

“Good,” I said. “Therefore don’t you think that in the case of 

everything to which a function has been ascribed, there is also an 

excellence? Let’s go over the same points again: in the case of the eyes, 

we say there is a function.” 

“We do.” 

“And so they also have an excellence?” 

“Yes that too.” 

“Again: the ears have a function?” “Yes.” “And so an excellence?” 

“Yes again.” 

“And what about all the other things? Is it not the same?” 

“It is.” 

“Well then: could the eyes ever perform their function well if they 

didn’t have their own particular excellence, but instead a defect?” 

“Why, how could they,” he said; “for I suppose you mean 

blindness instead of sight.” 
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"Ητις, ήν δ’ εγώ, αυτών ή αρετή· ον γάρ πω τοντο 

ερωτώ), άλλ’ εί τή οίκείεν μέν αρετή τδ αύτώ>ν εργον αύ 

έργάσ'ΐται τα έργαζόμ,ενα, κακά/. δε κακώς.

Αληθές, εφη, τοΰτό γε λέγεις.

Οίύκονν και ώτα στερόμενα τής α,ντών αρετής κα

κώς το αντώιν εργον άπεργάσεται; I
ΙΙάνυ γε.

d Τίθεμεν ούν και τάλλα πάντα εις τον αύτιτν λό

γον;
“Μμοιγε δοκείΐ.

"Ιθι δη, μετέι ταντα τόδε σκεψαι. ψυχής εστιν τι 

εργον ο άλλω τών όντοτν ούδ’ άν ένι πράζαις, οΐον το 
τοιόνδε- το έπιμελεΐετθαι και άρχειν και βουλεύεσθαι 

και τα. τοιαύτα πάντα, I εσθ’ ότω είλλω ή ψυχή δικαίως 
άν αυτά άποδοίμεν και φαΐμεν ‘ίδια εκείνης είναι;

Ούδενϊ άλλω.

Τί δ’ αϋ τδ ζήν; ού ψυχής φήσομεν εργον είναι; I 

Μάλιστα γ’, εφη.

Ούκοΰν κο,ϊ αρετήν (ψαρών τινα ψυχής giyai;

Φα/τέυ.
e δλρ’ ονν -ποτέ, ώ ώίρασΰμαχε, ψυχή τά αυτής έργα 

εύ άττεργάσεται στερομενη τής οικείας αρετής, ή αδύ

νατον;
Αδύνατον.

Κναγκη άρα κακή ψυχή κακώς ΐίρχειν καί εττι- 
μελεϊσ-θαι, τή δέ αγαθή πάντα ταύτα εύ πράττειν. I
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“Whatever their excellence may be,” I said; “for I’m not 
asking that yet, bu t only whether anything will perform its 
function well by virtue of its particular excellence, and 
badly by virtue of its particular defect.”

“That much is certainly true,” he said.
"So the ears too, when they are bereft of their par

ticular excellence, will perform their distinctive function 
badly?”

“Yes indeed.”
“And so we can apply the same argument to all other 

cases?”
“Well I certainly think so.”
“All right then, next consider this: take the soul: does 

it have a function which you could perform with nothing 
else in the world, as for example: caring, ruling, deliberat
ing and all things like that: is there anything else other than 
the soul to which we could rightly entrust these, and say 
that they were its particular province?”

“No, no other.”
“But what about living, then? Shall we not say that it is 

a function of the soul?”
“Very definitely,” he replied.
“And do we not say that the soul also has an excel

lence?”
“We do.”
“Now, Thrasymachus, will the soul ever realize its par

ticular functions well if it is deprived of its own excellence, 
or is that impossible?”

“It’s impossible.”
“So of necessity, if the soul is bad it will perform its 

functions of governing and caring badly, but if it’s good, it 
will perform all of these things well.”
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Ἀνάγκη. 

Οὐκοῦν ἀρετήν γε συνεχωρήσαμεν ψυχῆς εἶναι δικαιοσύνην, 

κακίαν δὲ ἀδικίαν; 

Συνεχωρήσαμεν γάρ. 

Ἡ μὲν ἄρα δικαία ψυχὴ καὶ ὁ δίκαιος ἀνὴρ εὖ βιώσεται, κακῶς δὲ 

ὁ ἄδικος. | 

Φαίνεται, ἔφη, κατὰ τὸν σὸν λόγον. 

354Ἀλλὰ μὴν ὅ γε εὖ ζῶν μακάριός τε καὶ εὐδαίμων, ὁ δὲ μὴ 

τἀναντία. 

Πῶς γὰρ οὔ; 

Ὁ μὲν δίκαιος ἄρα εὐδαίμων, ὁ δ’ ἄδικος ἄθλιος. | 

Ἔστω, ἔφη. 

Ἀλλὰ μὴν ἄθλιόν γε εἶναι οὐ λυσιτελεῖ, εὐδαίμονα δέ. 

Πῶς γὰρ οὔ; 

Οὐδέποτ’ ἄρα, ὦ μακάριε Θρασύμαχε, λυσιτελέστερον ἀδικία 

δικαιοσύνης. | 

Ταῦτα δή σοι, ἔφη, ὦ Σώκρατες, εἱστιάσθω ἐν τοῖς Βενδιδίοις. 
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“That must be so.” 
“And did we not agree that the excellence of the soul is justice, and 

its defect injustice?” 
“Yes, we did agree.”74 
“So the just soul and the just man will live well, and the unjust man 

badly.” 
“It appears so,” he said, “according to your argument.” 
“But furthermore, the person who lives well is blessed and happy, 

and he who does not, the reverse.” 
“Of course.” 
“So the just person is happy, the unjust wretched.” 
“So be it,” he said. 
“Moreover it does not pay to be wretched, but it does pay to be 

happy.” 
“Of course.” 
“In that case, my dear Thrasymachus, injustice can never be a more 

profitable thing than justice.” 
“Well, Socrates,’ he replied, let these conclusions be your feast at 

the festival of Bendis.”75 

74 S.’s argument at 353b2–e11 can be expressed in tabular form thus: 

organ/implement function (ergon) excellence (aretē)/defect (kakia) 

eyes sight seeing well/badly 

ears hearing hearing well/badly 

pruning knife cutting a vine shoot doing the job well/badly 

soul living (caring, ruling, deliberating) justice/injustice 

75 Mention of the festival during which the current discussion is taking place, and which 

the company is ostensibly planning to attend after dinner (see 328a7–8), serves to give Book 1 a 

false indication of approaching closure. 
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’Ύπδ crov γε, ην δ’ εγώ, ώ ®ρο.σύμαχε, επειδή μοι 

πράος εγενου και. χαλεπαίναιν επα,νσω. ον μέντοι κα- 
b λώς γε είο'τίαμαι, δι’ εμαυτδν άλλ’ ου διά σε'· άλλ’ 

ινετπερ ol λίχνοι τον άει παραφΐρομ,ένον άπογενονται 

είρπυιζοντες, πριν τοΰ προτερου ρ,ετρίως άττολαΰσαι, 
και εγω μοι δοκω οντω, πριν δ τδ -πρώτον εσκοτιούμεν 
ενρείν, το δίκαιον ότι ποτ εστίν, I άφέμενος εκείνον 

δρμησαι επί τδ σκεφασθαι περί αντον είτε κακία 

εστίν καί άμαθία, είτε σοφία καί αρετή, καί εμπεσόν- 
τος αν νστερον λόγον, οτι λνσιτελεστερον η αδικία 
τ-ίμ δικαιοσύνης, ονκ ά-πεο-γόμην τδ μη ονκ επί τούτο 

ελθείν απ’ εκείνον, είστε μοι νννί γεγονεν εκ τοΰ δια- 
c λόγον μηδέν είδενσ.ι· οπότε γάρ τδ δίκαιον μη οϊδα δ 

εστιν, σχολή είσομαι είτε αρετή τις ονετα τυγχάνει 
είτε και ον, καί πάτερου δ εχων αντδ ονκ ευδαίμων 
εσπίν η ευδαίμων.
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“Provided by you, Thrasymachus,” I said, “now that 
you have become gentler and have stopped being angry.76 
I have not feasted well, however, not because of you, but 
because of myself; just like greedy banqueters who snatch 
a taste of each dish as it’s served up before they have sa
vored the previous one properly. That’s how I think I too 
have behaved: before discovering what we were first in
vestigating: what justice is, I let that subject drop in my 
rush to consider whether it is baseness and ignorance, or 
wisdom and excellence. And again later when the argu
ment burst in on us that injustice is more profitable than 
justice, I couldn’t resist turning to it from the previous 
argument. So now the current outcome of our inquiry is 
that I don’t know anything. For as long as I don’t actually 
know what justice is, I’rn hardly likely to discover whether 
it is actually an excellence or not, and whether the person 
possessing it is unhappy or happy.”

76 Attributing his own conclusion to his interlocutor (here 
transparently false) is a common ploy of S. in the elenchus. It is, 
however, followed by S.’s confession of personal failure, an ex
pression of aporia. which, on this occasion, turns out to be mis
leading.
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Β 

357 Ἐγὼ μὲν οὖν ταῦτα εἰπὼν ᾤμην λόγου ἀπηλλάχθαι· τὸ δ’ ἦν 

ἄρα, ὡς ἔοικε, προοίμιον. ὁ γὰρ Γλαύκων ἀεί τε ἀνδρειότατος ὢν 

τυγχάνει πρὸς ἅπαντα, καὶ δὴ καὶ τότε τοῦ Θρασυμάχου τὴν ἀπόρρησιν 

οὐκ ἀπεδέξατο, ἀλλ’ ἔφη· | Ὦ Σώκρατες, πότερον ἡμᾶς βούλει δοκεῖν 

bπεπεικέναι ἢ ὡς ἀληθῶς πεῖσαι ὅτι παντὶ τρόπῳ ἄμεινόν ἐστιν δίκαιον 

εἶναι ἢ ἄδικον; 

Ὡς ἀληθῶς, εἶπον, ἔγωγ’ ἂν ἑλοίμην, εἰ ἐπ’ ἐμοὶ εἴη. 

Οὐ τοίνυν, ἔφη, ποιεῖς ὃ βούλει. λέγε γάρ μοι· ἆρά σοι δοκεῖ 

τοιόνδε τι εἶναι ἀγαθόν, ὃ δεξαίμεθ’ ἂν ἔχειν οὐ τῶν ἀποβαινόντων 

ἐφιέμενοι, | ἀλλ’ αὐτὸ αὑτοῦ ἕνεκα ἀσπαζόμενοι, οἷον τὸ χαίρειν καὶ αἱ 

ἡδοναὶ ὅσαι ἀβλαβεῖς καὶ μηδὲν εἰς τὸν ἔπειτα χρόνον διὰ ταύτας 

γίγνεται ἄλλο ἢ χαίρειν ἔχοντα; 

Ἔμοιγε, ἦν δ’ ἐγώ, δοκεῖ τι εἶναι τοιοῦτον. 
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Now when I had said this, I thought I had been released from the 
discussion; but apparently it was only a prelude after all.1 For Glaucon, 
who always proves himself very bold in everything,2 on this occasion 
in particular did not accept Thrasymachus’ withdrawal from the debate, 
but said: “Socrates, do you want it to look as if you have persuaded us 
that it is in every way better to be just than unjust, or do you want to 
actually persuade us?” 

“I would prefer the latter,” I replied, “if it were up to me.” 
“Well then,” he said, “you are not doing what you want. Tell me, 

do you think there is a certain kind of good which we would allow 
ourselves to possess not from a desire for its consequences, but 
welcoming it for its own sake? For example experiencing joy, and such 
pleasures as are harmless and through which nothing afterward results 
beyond the joy of having them?” 

“Yes,” I said, “I certainly think there is something of that kind.” 
 

1 S. as narrator expresses dramatically the unpremeditated nature 
of the continuation (for Polemarchus’ original plan, see Book 1.328a4–
9). “Prelude” (prooimion) is used of a formal introduction to a larger 
work, a musical prelude or introduction to a lyric poem, or the exordium 
of a prose speech. 

2 Glaucon’s philonikia (competitive nature) is alluded to by 
Adeimantus at 8.548d9 and seen as evidence for his political ambitions, 
Xen. Mem. 3.6. 
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c Τί δε; δ αντό τε αντον χάριν άγαπιώμεν και των 

απ’ αντον γιγνομενων, οίον αν το φρονεΐν και το όραν 
καί τδ νγιαίνειν; τά γάρ τοιαντά πον δι’ άμφότερα 

άσπαζόμεθα. I

Ναί, ειπον.
Τρίτον δέ δρας τι, εφη, είδος άγαθοΰ, έν ώ το 

γνρ,νάζ,εσθαι και το κάμνοντα ιατρενεσθαι και ίάτρεν- 

σίς τε και ό άλλος χρηματισμός; ταντα. γάρ επίπονα 

φαΐμεν άν, εαφελεΐν δέ ημάς, και αντά μεν έαντών 
ενεκα ονκ άν δεζαίμεθα έχειν, των δέ μισθών τε χάριν 

και των άλλων όσα γίγνεται άπ’ αντατν.

d "Έοπιν γάρ ονν, εφην, και τούτο τρίτον, άλλά τί 
δη;

Έν ποίω, εφη, τούτων την δικαιοσύνην τιθεΐς;
358 Έγώ μεν οίμαι, ην δ’ εγώ, έν τω καλλίσται, δ και 

δι αντδ και διά τά γιγνόμενα άπ’ αντον άγαπητεον 

τω μελΚοντι μακαρίω εσεσθαι.

Ον τοίννν δοκεΐ, εφη, τοΐς πολλοΐς, άλλα τον επί

πονον εΐδονς, I δ ρασθών θ’ ένεκα και ενδοκιμησεων 
διά διίζαν επιτηδεντεον, αντδ δέ δι’ αντδ φενκτεον ώς 

δν χαλεπόν.
Οιδα, ήν δ’ εγώ, ότι δοκει οντω και πάλαι νπδ 

Ορασνμάχον ως τοιοντον δν φέγεται, αδικία δ’ επαι
νείται·1 άλλ’ εγώ τις, ώς έοικε, δνσμαθής,

1 αδικία δ’επαινείται DE: om. A
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“Well, again, is there a kind which we value both for 
itself and for its consequences: such as soundness of mind, 
sight and health? For I imagine we welcome such things 
for both reasons.”

“Yes,” I replied.
“But” he went on: “do you see a third kind of good, in 

which I would include taking exercise and being treated 
when sick, the practice of one’s profession as a doctor as 
well as other ways of making money? We’d say that these 
are burdensome, but that they benefit us, and we wouldn’t 
agree to have them for their own sake, but for the financial 
rewards and other things which result from them.”3

3 For Glaucon’s three classes of good and S.’s choice, see the 
introduction to Books 1-5, section 1 (Book 2 (a)).

4 S.’s familiar stance, with varying degrees of irony, of some
one who knows little or nothing and so needs to learn from others 
(see 1.354al2-bl, though the tone here is more equivocal).

“Why yes,” I replied, “there is this third sort too. But 
what of it?”

“In which of these do you put justice?”
"I think I’d put them in with the finest,” I replied, 

“which any person aiming at future happiness must value 
both for its own sake and for its consequences.”

“Well,” he said, “that isn’t what most people think; they 
put it in the burdensome class of things which must be 
practiced for the sake of financial reward and a favorable 
position in popular esteem, but which in itself is to be 
avoided as being difficult.”

“I know,” I said, “that is how it is regarded, and has long 
been disparaged as such by Thrasymachus, who praises 
injustice instead. But I’m rather a bad pupil, it seems.”4 
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b ”10i δή, εφη, άκουσον και εμον, εάν σοι έτι δοκη 

ταντα. (ύρασύμαχος γάρ μοι φαίνεται, πριραίτερον 

τον δέοντος ύπο σον έέισπερ όφις κηληθηναι, έμοι δε 

ονπω κατά νονν ή άττόδει^ις' γέγονεν περί έκατερον- 

έπιθνμω γαρ άκονσαι τί τ’ έστιν εκάτερον καί τίνα 
εχει δνναμιν αντο καθ' αντδ ένδν έν τη ψνχη, I τούς 

δε μισθούς και τά γιγνόμενα απ’ αντων εα,σαι χαί- 

ρειν.
Οντωσι ούν ποιήσω, εάν και σοι δοκη- έπανα- 

c νεώσομαι τον (ύρασνμάχον λόγον, καί πρώτον μεν 
ερω δικαιοσύνην οίον είναι φασιν και όθεν γεγονέναι, 
δεύτερον δε ότι πάντες αντδ οΐ έπιτηδεύοντες άκοντες 

επιτηδεύονσιν ώς άναγκαΐον άλλ’ ονχ ώς άγαθόν, 

τρίτον δε οτι εικότως αντο δρώσι- πολύ γάρ άμείνων 

άρα ό τον άδικον η ό τον δίκαιον βίος, I ώς λεγονσιν. 

έπει εμοιγε, ώ Χώκματες, ον τι δοκει όντως- απορώ 
μέντοι διατεθ ρνλημένος τά ώτα άκονων ®ρασνμάχον 

d καί μνρίων άλλων, τον δε υπέρ της δικαιοσύνης λό- 
γον, ώς άμεινον αδικίας, ονδενός πω άκηκοα ώς βού

λομαι—βούλομαι δε αντδ καθ’ αντδ εγκωμιαζόμενον 

άκονσαι—μάλιστα δ’ ο’ιμαι άν σον πνθέσθαι. I

Διδ κατατείνας έρω τον άδικον βίον επαίνων, εΐπων 
δε ενδείζομαί σοι δν τρόπον αν βούλομαι και (τον *

5 For S.’s ability to persuade his interlocutors at a nonrational 
level, see Meno 80af'f. (S. as the “stingray fish” who numbs his 
opponents into agreement.) Uis ability to use words to charm 
(kelein) as musicians use instruments is expounded by Alcibiades 
at Symp. 215c.
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“Come then,” he said, “hear also what I myself have to 
say, and see whether you still think the same. You see 
Thrasymachus seems to me to have given in to you before 
he really needed to, like a charmed snake.5 But I am not 
yet satisfied in my own mind about the proof for each: 
justice and injustice. I want to hear what each of them is, 
what power each has in and of itself, dwelling within the 
soul, and to forget about the financial rewards and what 
comes from them.

6 Glaucon’s speech is in the form of an epideixis (display 
speech), a hallmark of sophistic rhetoric, in which the speaker (as 
here) is not necessarily presenting his actual convictions.

1 Cf. S. in Cri. 54d, hearing the arguments of the Laws of 
Athens against his escape from prison after his trial ringing in his 
ears and excluding all others.

“So this will be my procedure, if you agree: I shall re
vive Thrasymachus’ argument and firstly state what people 
say justice is and where it comes from. Secondly, I shall 
argue that all who practice it do so unwillingly, as a neces
sity and not as a good, and thirdly, that what they are doing 
is reasonable, since the life of the unjust person is after all 
far better than that of the just, as people say. Although, 
Socrates, that’s not at all how I see it myself.6 Yet I feel at 
a loss and my ears deafened when I hear the arguments of 
Thrasymachus and countless others,7 while I have never 
yet heard the case for justice being better than injustice 
stated as I wish by anybody. I want to hear it praised for 
itself alone, and I think that is most likely to come from 
you.

“Therefore I am going to stick my neck out and speak 
in praise of the unjust life, and when I have done so, I shall 
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άκούειν αδικίαν μέν ψέγοντος, δικαιοσύνην δέ ετται- 

νούντος. άλλ’ δρα εϊ ο'οι βουλομενω ά λέγω.
Ιίχίντων μάλιστα, ην δ’ έγώ>- περί γάρ τίνος δΐυ 

μάλλον πολλακις τις νουν έχων χαίροι λεγων καί 
άκούων;

e Κάλλιστα, εφη, λέγεις- καί δ πρώτον εφην ερεΐν, 

περί τούτου άκουε, οίόν τ’ ε’(ο-τι) καί δθεν γέγονε 
δικαιοσιτνη. ττεφυκέναι γάρ δη φαστν τδ μεν άδικεΐν 

αγαθόν, τδ δέ άδικεΐσθαι κακόν, πλεονι δέ κακώ ύτιερ- 

βάλλειν τδ άδικεΐσθαι η άγαθώ τδ ό-δικεΐν, I ώστ’ 

εττειδάν άλλήλους άδικώσί τε και άδικώνται και 

άμφοτέρων γεύωυται, τοΐς μη δυναμενοις τδ μεν εκ- 

φεύγειν τδ δέ αίρεΐν δοκεΐ λυσιτελεΐν συνθεσθαι άλ- 

359 ληλοις μητ άδικεΐν μητ’ άδικεΐσθαι- και εντεύθεν δη 
άρξασθαι νόμους τίθεσθαι καί συνθήκης αυτών, και 

δνομείσαι τδ ΰττδ τού νόμου ετιίταγμα νόμιμόν τε και 
δίκαιον- και είναι δη ταύτην γενεσίν τε και ουσίαν 

δικαιοσύνης, I μεταξύ ούσαν τού μεν άρίστου δντος, 
εαν αδικών μη διδώ δίκην, τού δε κακίστου, εαν αδι

κούμενος τιμωρεΐσθαι αδύνατος η- τέ> δέ δίκαιον εν 
μέσω δν τούτων άμφοτέρων άγαττάετθαι ούγ ώς άγα- 

b θόν, άλλ’ ώς άρρωστία τού άδικεΐν τιμώμενον έττει 
τον δυνάμενον αύτδ ττοιεΐν και ώς αληθώς άνδρα ούδ’ 

αν ενί -ποτέ συνθέσθαι τέ> μήτε άδικέΐν μήτε άδικεΐσθαι-

8 Speeches of praise and censure were traditional forms of 
sophistic exercise, with which Glaucon seems to expect S. subse
quently to join in.
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show you the manner in which I want to hear you in your 
turn censure injustice and praise justice.8 Anyway, see if 
you like my idea.”

“Nothing could suit me better,” I replied; “for on what 
subject would anyone of sense be happier to talk and listen 
again and again?”

“Music to my ears!” he replied. “And now listen to what 
I said I would talk about first: what justice is and where it 
comes from. You see, people do say that to commit an 
injustice is naturally good, while to be the victim of it is 
bad. Yet being wronged is much more of a bad thing than 
commiting wrong is a good thing. The result of this is that 
whenever people wrong each other and are also victims of 
wrong and have a taste of both sides, those who are unable 
to avoid the one or achieve the other believe that it is in 
their interest to make a mutual agreement with each other 
not to do anything wrong to each other. From this basis 
they begin to make laws and covenants with each other, 
and they give the terms legal and just to what is laid down 
by the law. This is indeed the origin and essence of justice, 
lying between what is best: to commit wrong with impu
nity, and what is worst: not being able to get revenge when 
wronged. So justice, being midway between these two, is 
welcomed not as a good thing, but is valued through our 
being too weak to commit an injustice. For anyone who 
had the power to do wrong and was a real man would 
never make a compact with anybody not to inflict injustice 
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μαίνεσθαι γάρ άν. I μεν ονν 8η ε/ινσις δικαιοσύνης, 

ώ Σώκρα-τες, αντη re καί τοιαύτη, καί έξ ών πεφνκε 

τοιαντα, ώς ό λόγος.
δε καί οι ε’τπτηδεύοκτες άδνναμίει τον άδικεΐν 

άκοντες αντό έπιτηδενονσι, μάλιστ’ άν αίετθοίμεθα, εί 

c τοιόνδε ποιήσαιμεν τη διανοία- δόντες εξουσίαν ίκα- 
τέρω ττοιεΐν οτι άν βούληται, τω re δίκαιοι και τω 

άδίκω, ειτ επακολονθησαιμεν θεώμενοι ποΐ η επιθυμία 

εκάτερον ιί.ςιι. επ’ αντοφώρω ονν λάβοιμεν άν τον 
δίκαιον τω άδίκω εις ταντον ιόντα διά την πλεονεξίαν, 

δ πάσα φύσις διώκειν πεφνκευ ώς αγαθόν, I νόμω δε 

βία παραγεται επι την τον ίσον τιμήν.
Έϊη δ’ άν ή εξουσία ην λέγω τοιάδε μάλιστα, εΐ 

αντοϊς γένοιτο οϊαν ποτέ φασιν δύναμιν '\τω Γύγου2 

d τον Λυδοΰ προγόνω ί γενεσθαι. είναι μεν γάρ αυτόν 
ποιμένα θητεύοντα παρά τω τότε Αυδίας άρχοντι, 

όμβρον δε πολλον γενομένον και σεισμού ραγηναί τι 

της γης και γενεσθαι χά,σμα κατά τον τόπον ή ενεμεν. 
ίδόντα δε και θανμάσαντα καταβηναι I καί ίδεΐν άλλα

9 Glaucon is here putting forward a version of the “social con
tract” theory of the origins of civilization, implicit in e.g., the 
sophist Protagoras (ca. 490-420) in the speech given him by Plato 
(Prt. 320ff.).

10 A celebrated textual crux. The story is found in Hdt. 1.8-13, 
and the latter part of the story (11-13) contains details which are 
found in Plato here; many scholars have supposed that Plato must 
be referring to Herodotus’ Gyges rather' than his ancestor (sup-

Γύγον ADF Prod.: Γύγου sed. Hermann: τω Γνγη 
schol.: Γνγη τον Κροίσον Jowett-Campbell 9 10 
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on each other: he would be mad to do so. Therefore, Soc
rates, the nature of justice is just such as this and this is 
how it originated, as the argument goes.9

“We would most effectively grasp the point that people 
who practice justice do so because they are unable to com
mit injustice, if we were to explore the following idea. 
Imagine giving to each of them, the just and the unjust, 
the power to do whatever they wish, and then following 
each of them, watching where their desire will lead them. 
We should then catch the just person red-handed going 
after the same thing as the unjust man, which everyone 
naturally pursues as a good thing because of his greed but 
is forcibly deflected by the law into respect for equality.

“The ability I am talking about is particularly like the 
kind which would come from having the power which they 
say was once possessed by fthe ancestor of Gyges the Lyd- 
iant.10 They say that he was a shepherd in the service of 
the then ruler of Lydia, and when a heavy shower of rain 
came on together with an earthquake, the ground opened 
up creating a chasm in the place where he was tending his 
flock. Amazed at the sight he climbed down11 and among

ported by the later reference to Gyges himself at 10.612b). It has 
also been suggested that Plato and Herodotus may be reflecting 
a common folktale source, and possibly two versions of the same 
story. Against Proclus (fifth century AD) who quotes the une
mended text, we need to note Cic. Off. 3.38 who, in recalling the 
story, clearly refers to Gyges and not some ancestor.

u The theme of descent (katabasis) to see what is beyond 
normal human knowledge links this story with the “Myth of Er" 
at the end of Republic (10.614bff.). Gyges, like Er, has the privi
lege of return after his descent, but, unlike Er, fails to gain any 
moral insight from the experience.
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re δη α μυθολογούσιν θαυμαστεί και 'ίππον χαλκοΰν, 

κοίλου, θυρίδας έχοντα, καθ’ άς έγκύψωντα ΐδεΐν 

ένόντα νεκρόν, ώς φαίνεσθαι μείζω η κατ’ ανθρακίτου, 
τούτον δε άλλο μεν έχειν3 ούδέν, περί δε τη χειρι 
χρυσ~ούν δακτύλιον δν4 περιελόμενον έκβηναι.

3 εχειν om. A 4 δν ADF: seel. Winckelmann

e Συλλόγου δέ γενομένου τοΐς ποιμέσιν ειωθότος, ϊν’ 

έφαγγελλοιεν κατά μήνα τω βασιλεΐ τά περί τά 
ποίμνια, άφικεσθαι και εκείνον εχοντα τον δακτύλιον- 

I καθημενον ούν μετά των άλλων τυχεΐν την σφενδόνην 

τον δακτυλίου περιο.γαγε>ντα πρός εαυτόν εις τό ε’ίσω 
της χειρός, τούτου δε γενομενον άφανη αυτόν γενέσθαι 

τοΐς παρακαθημένοις, και διαλεγεσθαι ως ττερϊ οΐχο- 

360 μένου. και τον θαυμάζειν τε και πάλιν έπιφηλαφωντα 
τον δακτύλιον στρέφαι εζω την ιτφενδόνην, και στρέ- 

φαντα φανερόν γενέσθαι. καί τούτο έννοησαντα άπο- 
πειράσθαι τού δακτυλίου ει ταύτην εχοι την δύναμιν, 

I και αύτω ούτω συμβο.ΐνειν, σ'τρέέβτντι μεν ε’ίσω την 
σφενδόνην άδηλο) γίγνεεχθαι, εζω δέ δηλω- αισθόμενον 

δέ ευθύς διαπράξασθαι των αγγέλων γενέσθαι των 

παρά τον βασιλέα, ελθόντα δέ καί την γυναίκα αυτού 

b μοιχεύσαντα, μετ’ εκείνης έπιθέμενον τω βασιλεΐ 
άποκτεΐναι καί την αρχήν κατασχεΐν.

Εί ούν δύο τοιούτω δακτυλίω γενοίσθην, καί τον 

μέν ό δίκαιος περιθεΐτο, τον δε ό άδικος, I ούδεις civ 
γένοιτο, ως δόζειεν, ούτως αδαμάντινος, ός άν μείνειεν 

εν τη δικαιοσύνη καί τολμησειεν άπέχειτθαι των 
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the marvels there—the sort they make fables about—he 
saw a bronze horse which was hollow and had small open 
ings in it. Peeping through these, he saw a corpse inside 
which appeared to be of more than human size. It had 
nothing else on, but a gold ring on its finger, which he took 
off and then climbed out.

When the time came for the shepherds’ regular meet 
ing to make their monthly report to the king about the 
flocks, he also attended wearing the ring. Now while 
seated with the others he happened to twist the setting of 
the ring toward himself, to the inside of his hand; at this 
he became invisible to those sitting by him and they spoke 
about him as if he had gone away. He was amazed and, 
feeling the ring again, he turned the setting outward and 
became visible. He pondered this and experimented with 
the ring to see if it actually had this power, and he found 
that this was the case: if he turned the setting inward he 
became invisible, outward and he became visible again. As 
soon as he became aware of this, he immediately arranged 
to become one of the messengers who went to the king, 
and when he got there he seduced his wife and with her 
help attacked the king, killed him and took possession of 
his kingdom.12

12 Note that Glaucon gives Gyges none of the moral scruples 
found in Herodotus’ version of the story (Hdt. 1.11); moreover, 
the motif of invisibility, not in Herodotus, emphasizes Gyges’ 
freedom from moral constraint.

“Now if there should exist two such rings, and the just 
person were to put on one and the unjust person the other, 
nobody, it could be supposed, could have such an iron 
will as to stick to justice and have the strength to resist
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αλλοτγπωζ/ και μη άπτεετθαι, εζι>ν αντω και έκ τής 
c αγοράς άδεώς ότι βούΧοιτο Χαμβάνειν, και άσιόντι 

εις τάς οικίας σνγγίγνεσθαι δτω βούΧοιτο, και άπο- 
κτεινύναι και εκ δεσμών Xveiv ονστινας βούΧοιτο, και 

τάΧΧα πράττειν έν τοΐς άνθρώποις Ισόθεον όντα. οντω 
δέ δρων ονδέν άν διάφορον τον έτερον ποιοι, άλλ’ επί 

ταντδν ιοιεν άμφότεροι. I
Καίτοι μέγα τοντο τεκμηριον άν φαίη τις ότι ονδεις 

έκων δίκαιος άλΧ’ αναγκαζόμενος, ως οΰκ άγαμου 

ιδία όντος, έπει δττον γ’ άν οϊηται έκαστος οΐός τε 

cl έσεσθαι άδικεΐν, άδικεΐν. ΧνσιτεΧεΐν γάρ δη οϊβται 
πας άνηρ πολύ μάλλον ιδία την αδικίαν της δικαιο- 

σννης, αΧηθη οίόμενος, ως φησει δ περ'ι τον τοιούτον 

λόγον λεγων έπει ε’ι τις τοιαντης εξουσίας επιλαβόμε- 
νος μηδέν ποτέ έθέλοι άδικησαι μηδε άψαιτο των 

άλλοτρίων, άθλιώτατος μεν άν δόζειεν είναι τούς 

αίσθανομενοις και άνοητότατος, I επαινοίεν δ’ άν αν- 
τόν άλληλοχν εναντίον έζαπατωντες άλληλονς διά τον 
τον άδικεΐσθαι (ζιόβον. ταντα μεν ονν δη οντω.

e Την δε κρίσιν αντην τον βίον περί ων λέγομεν, εάν 

διαστησώμεθα τόν τε δικαιότατον και τον άδικώτατον, 

οίοί τ’ εσόμεθα κρΐναι όρθιος- εΐ δε μη, ον. τις ονν δη 
ή διάστασις; ηδε· μηδέν άφαιρωμεν μήτε τον άδικον

13 The license traditionally ascribed to the person with abso
lute power, the tyrant (see e.g., Grg. 469cff., Resp. 576cff.).

l‘> A direct reversal, surely deliberate, of the famous Socratic 
paradox “no one does wrong voluntarily”: see e.g., Ap. 25d, Hp. 
Min. 376b, Prt. 358c.
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taking other people’s property, while at the same time be
ing capable even of taking from the marketplace whatever 
he wanted with impunity. He could go into houses and 
seduce anyone he pleased, kill and release from prison 
whomever he liked, and in all other matters behave like a 
god among humans.13 in acting thus, the behavior of nei
ther would differ in any way from the other. Both would 
take the same course.

“And indeed, one would say that this is firm evidence 
that no one is voluntarily just,14 but only under compul
sion. Justice is thought to give no personal benefit, since 
in any circumstances where an individual thinks he will 
be able to get away with being unjust, he is so. That there 
is far more personal profit in injustice than in justice is 
what every man believes, and rightly so, as the person 
putting forward this sort of argument will maintain, be
cause if a person who had this sort of opportunity within 
his grasp should be unwilling ever to behave unjustly or 
seize the possessions of others, he would be regarded as 
most wretched and foolish by those who observed him, 
although in front of each other they would commend him, 
deceiving one another for fear of being treated unjustly 
themselves. So this covers that point.

“But to come now to the distinction itself concerning 
the life of those we are talking about, if we distinguish 
between the most just man and the most unjust, we shall 
be able to make a correct judgment, but if not, then we 
can’t. In what then lies the distinction? It’s this: let us take
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άντό τής άδικίας, μήτε τον δίκαιον άπδ της δικαιοσύ

νης, αλλά τέλεον εκάπερον εις τδ «αυτοί άτιτηδευμα 

τιθώμεν. I πρώτον μέν ονν ό άδικος ώσπερ οΐ δεινοί 
δημιουργοί ποιείτω—οιον κυβερνήτης ά.:ρος ή Ιατρός 
τά τε άδύνατα εν τη τέχνη και τά δυνατά διαισθάνεται, 

361 και τοΐς μεν επιχειρεί, τά δε έα· έτι δε εάν άρα πη

σ'φαλή, Ικανός επανορθονσθαι—ούτω και ό άδικος 
επιχείρων δρθως τοΐς άδικήμασιυ λανθανέτω, εί μέλ

λει ιτφόδρα άδικος είναι, τον άλισκόμενον δε φαύλου 

ήγητέον· έσχατη χαρ αδικία δοκεΐν δίκαιον είναι μή 

οντα. I
Δοτέον ονν τω τελέως άδίκω την τελεωτάτην αδι

κίαν, και ονκ αφαιρετέου άλλ’ έατεον τά μέγιστα 
άδικονντα την μεγίιττην δόξαν αντω παρεσκευακέναι 

b εις δικαιοσύνην, και εάν άρα σε^άλληταί τι, επανορ- 
θονετθαι δυνατω είναι, λέγειν τε ίκανφ δντι προς τδ 

πείθειν, εάν τι μηνύηται των αδικημάτων, και βιά- 
σασθαι όσα άν βίας δέηται, διά τε ανδρείαν και 

ρώμην και διά παρασκευήν φίλων και ονσίας. I

Τούτον δε τοιοΰτον θέντες τον δίκαιον παρ’ αυτόν 
ίστώμεν τω λόγω, ιί,νδρα είπλονν και γενναΐον, κατ’ 
Κισχύλον ον δοκεΐν άλλ’ είναι άγαθσν έθελοντα. 

άφαιρετέον δή τδ δοκεΐν. εί γάρ δόήει δίκαιος είναι, 

c εσονται ο,ντω τιμαί και δωρεσ,ί δοκονντι τοιούτω είναι·

15 This phrase exactly recalls Thrasymachus’ words in his long 
epiclems at 1.344a4.

132



BOOK Π

away nothing from the injustice of the unjust person, nor 
from the justice of the just person, but take each to be 
perfect in his own way of life. First, then, the unjust per
son: let him operate as clever professionals do—for ex
ample, as a first-rate navigator or doctor—-who clearly 
distinguish what is and is not possible in their art, and at
tempt the former but leave the latter alone. Then, too, if 
they ever make, any mistake, they are capable of correcting 
it. Similarly, let the unjust person going about his wrong
doing in keeping with his character escape detection in his 
wrongdoing, if he is going to be thoroughly unjust. The 
person who is caught must be considered a bungler, lor 
the height of injustice is to seem just when you are not.

“So we must grant the completely unjust person the 
most absolute injustice,15 and not deprive him of any of it, 
but allow the wrongdoer to ob tain for himself the greatest 
reputation for justice by doing the greatest wrong, and if 
he should slip up at all, to be capable, through his cour
age, strength and the backing of friends and material re
sources, of correcting his mistake and of arguing to per
suade people, if any of his injustices come to light; and to 
use force when force is needed.

16 Aesch. Sept. 592. Glaucon alters Aeschylus’ aristas (“best,” 
“bravest”) to agathos (“good”), whose less heroic overtones better- 
suit the context of the socially isolated just person.

“Having set the unjust person up as this sort of charac
ter, let us in turn place the just person by his side in the 
argument: a straightforward, high-minded man who, to 
quote Aeschylus, ‘wants not to seem to be good, but to be’ 
good.16 Now we must take away the outward appearance; 
for if he is going to be reputed just, he will have the honors 
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άδηλον οΐ>ν εϊτε τον δίκαιον είτε των δωρεώιν τε καί 

τιμών ενεκα τοιοΰτος εϊη. γυμνωτεος δή πάντων πλ-ην 

δικαιοσύνης και ποιητεος ενο.ντίως διακείμενος τώ 

προτερω- μηδέν γαρ άδικων δόξαν εχέτω την μεγίστην 

αδικίας, I ϊνα η βεβασανισμένος εις δικαιοσύνην τώ 
μή τεγγεσθαι νττ(> κακοδοξίας και των άπ’ αυτής 

γιγνομένων, άλλα ϊτω άμετάστατος μέχρι θανεάτου, 
d δοκών μεν είναι άδικος διά βίου, ων δέ δίκαιος, ϊνα 

άμεήότεροι εις τδ έσχατον εληλνθότες, δ μέν δικαιο

σύνης, ό δε άδικίας, κρίνωνται δπότερος αύτοΐν ενδαι- 

μονεστερος.
\>αβαί, ήν δ’ εγώ, ώ φίλε Γλαύκων, ώς έρρωμένως 

εκάτερον ώσπερ άνδριάντα εις την κρίσιν εκκαθαίρεις 

τοΐν άνδροϊν. I

Ώς μάλιστ’, εφη, δύναμαι, οντοιν δέ τοιούτοιν, 
ονδεν ετι, ώς έγφμαι, χαλεπόν επεξελθεΐν τώ λόγω 

e οίος εκάτερον βίος επιμένει. λεκτέον ονν και δή καν 

άγροικοτερως λεγηται, μή εμέ οϊου λέγειν, ώ ίΦώκρα- 
τες, άλλα τούς επαινονντας προ δικαιοσύνης αδικίαν, 
ερονσι δε τάδε, ότι οντω διακείμενος δ δίκαιος μα- 

362 στιγώισεται, στρεβλώσεται, δεδήσεται, εκκανθήσεται 
τώφθαλμώ, τελευτών -πάντα κακά -παθών άνασχινδυλευ- 
θήσεται και γνώσεται ότι ούκ είναι δίκαιον άλλα

17 Just as the polishing process gets rid of all extraneous mat
ter from the sculpture, so Glaucon has eliminated any extraneous 
detail which might spoil the (improbable) foursquare exactness 
of his comparison between just and unjust. Glaucon seems un
aware (d7) of the ironical tone of S.’s praise. 
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and gifts this sort of reputation bestows on him, and then 
it will be unclear whether he has such a character because 
of his justice, or because of his gifts and honors. Indeed 
let him be stripped of everything except his justice and 
be made exactly the opposite of the unjust person we 
imagined before; although doing no wrong, let him have 
a reputation for the greatest injustice so that he may be 
thoroughly tested for his justice by his not weakening in 
the face of ill-repute and all that goes with it. But let him 
hold an unalterable course until death: although he is re
ally just, let him be regarded as unjust throughout his life, 
so that, when both have reached the ultimate of justice 
and injustice respectively, we may judge which of them is 
the happier.”

“That’s fantastic! Glaucon,” I said, “how vigorously 
you’re polishing up each of your two men as if they were 
sculptures entered for a competition!”17

“I’m doing my best,” he replied. “If they are both as I 
have described them, I don’t think there will be any fur
ther difficulty in developing our discussion about the sort 
of life that awaits each of them. So, we must discuss that. 
Moreover if my account is delivered in a somewhat un
couth manner, don’t think that it is me speaking, Socrates, 
but those who commend injustice over justice. What they 
will say is that, such being his character, the just person 
will be whipped, stretched on the rack and imprisoned, his 
eyes will be burned out and finally, after suffering every 
evil, he will be impaled on a stake, and come to realize that 
not to be just, but to seem just is what one must aim for. 
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δοκεΐν δει εθελειν. τδ δέ τον Αισχύλου πολύ ην αρα 

ορθότερου λεγειν κατο. τού αδίκου. I τω δντι γάρ φη- 
ιτονεη τον άδικον, είτε επιτηδεύοντα πραγμα αλήθειας 

εχόμενον και ου πρδς δόζαν ζώντα, οΰ δοκεΐν άδικον 

άλλ’ είναι εθελειν,

βαθεΐενν αλοκα διά φρενδς καρπούμενον, 

εζ ής τα κεδνά βλαεττάνει βουλεύματα,

b πρώτον μεν άρχειν εν τη ττόλει δοκούντι δικαίω είναι, 
επειτα γαμεΐν δπόθεν αν βούληται, εκδιδόναι εις ούς 

αν βούλτ/ται, συμβαλλειν [κοινωνεΐν] οις αν εθελη, 

και παρά ταΰτα πάντα ώφελεΐσθαι κερδαίνοντα τω μη 

δυετχεραίνειν τδ άδικεΐν I εις αγώνας τοίνυν ιόντα και 

ιδία και δημοσία περιγίγνεσθαι και πλεονεκτεΐν των 

εχθρών, ττλεονεκτούντα δε πλοντεΐν και τους τε φίλους 

c ευ ττοιεΐν και τους εχθρούς βλάτττειν, και θεοΐς θυοάας 
και αναθήματα ίκανώς καί μ,εγαλοτερεπώς θύειν τε 
και άνατιθεναι, καί θεραττεύειν τού δικαίου -πολύ άμει- 

νον τούς θεούς και τών άνθρώττων ούς αν βούληται, 

ώστε καί θεοφιλεεττερον αύτδν είναι μάλλον τιροσηκειν 

εκ τώτν εϊκότων η τον δίκαιον. I ούτω φασίν, ώ 

Χώκρατες, τεαρα θεών και παρ’ ανθρώττωυ τω αδίκω 
τταρεσκευάσθαι τον βίον αμεινον η τα> δικαίω.

d Ταντ’ ειττοντος τού Γλαύκωνος εγώ μεν εν νω είχόν 
τι λεγειν προς ταύτα, ό δε αδελφός αυτού Αδείμαντος, 

Ού τι που οϊει, εφη, <ώ Άώκρατες, ίκανώς ειρησθαι 
περί τού λόγου;
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So the saying I quoted from Aeschylus would be more 
correctly applied to the unjust person. In reality they will 
say that the, unjust person, inasmuch as he is pursuing 
something that relates to the truth and is not living with 
an eye on his reputation, does not want to seem to be 
unjust but to be unjust:

harvesting the deep furrow throughout his mind, 
from which spring valuable resolutions,18

18 Aesch. Sept. 593-94.

first, by holding office in the city because he is thought to 
be just, secondly by marrying into any family he wishes, 
marrying off his children to whomever he wishes, joining 
up in business with anyone he likes. And in all this he is 
helped to gain advantage by the fact that he does not have 
any scruples about committing injustice. And so, by en
gaging in lawsuits, private and public, he wins and gets the 
better of his enemies, and this enables him to become rich 
and do good to his friends and harm to his enemies. He 
will make sacrifices and dedicate votive offerings to the 
gods on an appropriately magnificent scale, and do service 
to the gods and any humans he wishes far more effectively 
than the just person, so that it is reasonable to suppose that 
he is also more loved by the gods than the just person. 
Thus they say, Socrates, that a better life has been pro
vided by gods and men for the unjust than for the just 
person.”

When Glaucon had said this, I had it in mind to make 
some reply to these points, but his brother Adeimantus 
interposed: "I don’t suppose that you think enough has 
been said about the subject, Socrates, do you?”
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Αλλά τί μην; είπαν. I
Αυτό, ή δ’ ος, ούκ ε’ίρηται ο μάλιστα εδει ρη- 

θηναι.

Ούκοΰν, ην δ’ εγώ, το λεγόμενον, άδελε/>δς άνδρί 

παρείη- ώστε και σύ, ει τι όδε ελλείπει, επάμυνε. καί- 

τοι εμέ γε ικανά και τα νπδ τούτον ρηθέντα κατα- 
παλαΐσαι και αδύνατον ποιησαι βοηθεΐν δικαιοσώντ]. 

e Και δς, Οΰδευ, έ'ψη, λέγεις- άλλ’ ετι και τάδε ακούε, 
δει γάρ διελθεΐν ημάς και τους εναντίους λόγους ών 

όδε ειπεν, οΐ δικαιοσύνην μεν έπαινοΰσιν, αδικίαν δε 

φέγουσιν, ΐν ή σαφέστερου δ μοι δοκεΐ βούλεσθαι 

Γλαυκών. I
ιλέγουσι δε που και παρακελεύονται πατέρες τε 

ύέστν, καί πάντες οι τινών κηδόμενοι, ώς χρη δίκαιον 

36.3 είναι, ούκ αντδ δικαιοσύνην έπαινονντες αλλά τάς άπ’ 
αύτης ευδοκιμήσεις, ϊνα δοκοΰντι δικαίω είναι γίγνη- 

ται άπδ της δόζης άρχαί τε καί γάμοι καί δσαπερ 

Γλαύκων διηλθεν άρτι, άπδ τού εύδοκιμεϊν οντα τώ 

δικαίφ. I επί πλέον δέ οΰτοι τά των δοζένν λέγουσιν. 

τάς γάρ παρά, θεών ευδοκιμήσεις έμβάλλοντες άφθονα 

εχουσι λέγειν άγαθά, τοΐς δσίοις ά φασι θεούς διδό- 

ναι- ώσπερ ό γενναίος ’Ησίοδός τε καί 'Όμηρός <ί>α- 
σιν, δ μέν τάς δρυς τοΐς δικαίοις τούς θεούς ποιεΐν 

b άκρας μέν τε ε^έρειν βαλάνους, μέσσας δε μέλισσας-
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“Well yes, what else is there?” I replied.
“The most vital point,” he said, “has not been stated.”
“Then,” I replied, “a man should have his brother by 

his side, as the saying goes;19 so, if Glaucon here has fallen 
short in any way, you too come to his aid. And yet, as far 
as I’m concerned, what he has already said is quite suffi
cient to floor me and make me incapable of coming to the 
aid of justice.”20

19 For the proverb, the scholiast quotes Hom. Od. 16.97ff. “a 
man trusts/help from these [brothers] in fighting when a great
quarrel arises.” 20 For the use of the wrestling metaphor, 
see e.g., Euthd. 277d. Unlike his brother, Adeimantus (e2) is not 
taken in by S.’s irony.

“You’re talking nonsense,” he answered; “but just listen 
to this further point. We should also go through the argu
ments contrary to those he mentioned, those which com
mend justice and censure injustice, so that what I suppose 
to be Glaucon s meaning may become clearer.

“I imagine that fathers talk to their sons, as do all those 
who have someone they are concerned for, and urge them 
to be just, commending justice not as something in itself, 
but for the good reputation it brings. This is in order that 
political offices and marriage alliances and all that Glau
con has just explained: rewards which the just person has 
from being well thought of, will come to the person with 
a reputation for justice. These people enlarge still further 
on the fruits of a good reputation. For by throwing in good 
standing with the gods, they are able to list in plenty the 
good things which they say the gods give to the pious: such 
as what the noble Hesiod and Homer say. Hesiod says that 
for the just the gods make oaks bear ‘acorns at the top, 
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είροπόκοι δ’ δίες, φηστν, μαλλοΐς καταβεβρίθαιτε, καί 

άλλα δή πολλά αγαθά. τούτων ε.χόμενα. παραπληο'εα 

δε καί ό ετερος- ώς τε τευ γάρ φησεν I

η βαετιληος άμύμονος ος τε θεονδης 
εΰδικίας (ίνεχηιτε, φέρηετε δε γαΐα μελαινει.

c 'τυρούς καί κριθά,ς, βρίθηετι δε δεώδρεα καρπω, 

τίκτη δ’ εμπεδα μήλα, θείλαετετα δε παρέχη

ίχθνς.

Μουσαίος δε τούτων νεανεκωτερα τείγαθά καί ό ΰδς 

αύτον παρά θεών δεδόαετεν τοΐς δικαίοις· εις Άιδου 

γάρ άγαγείντες τω λόγερ καί I κατακλεναντες καί ετυρ.- 
πόσεον των όετεοτν κατασ-κενάεταντες έιττεεΙ>ετνο:>μένονς 
ποιονετεν τον άπαντα χρόνον ηδη διάγειν μεθύοντας, 

d ήγησαμενοε κάλλι-οσου αρετής μισθόν μεθην εάιεύνιον.
οί δ’ ετε τούτων μακροτερους είποτεενονετεν μεετθούς 
παρά θεών πάΐδας γάρ πο-ίδων φαετε και γένος κατ~ 

όπιετθεν λεεπεετθαε τον όετίον κε>1 εύορκον. I ταντει δη 
καί άλλα τοεαντα εγκωμεείί,ονετεν δικαεοσύνην τούς 
δέ άνοο εονς αν καί αδίκους εις πηλόν τενα κατορύτ- 

τονετεν εν 'Άιδου καί κοσκίνω ύδωρ εάναγκάζονσι 

ε^ερειν, ετε τε ζωντας εις κακάς δόξας ά,γοντες, άπερ

21 The Hesiod quotation is Op. 232-34, and that from Homer 
is Od. 19.109, 111-13. The reference to the “noble” Hesiod and 
Homer is part of the prevailing satirical tone of Adeimantus’ ex
position of traditional religion; for the ironical overtones of gen- 
naios (“noble”), see Book 1.348cl2.

22 Musaeus and Eumolpus were legendary figures linked to 
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bees in the middle.’ He adds ‘the woolly sheep are weighed 
down by their fleeces,’ and many other benefits like these. 
And Homer has something very similar: ‘like someone

or a noble king who, god-fearing,
upholds good government, and the black earth bears 
wheat and barley, and the trees are weighed down 

with fruit,
the sheep continually bear young, and the sea teems 

with fish.’21

“But Musaeus and his son2'2 sing of still more splendid 
rewards that the just can expect from the gods. For the 
story goes that when they have conducted them down to 
Hades they sit them down to a wine party for the pious 
that they have laid on, and have them pass the whole time 
drinking with garlands on their heads in the belief that the 
finest reward of virtue is to be drunk for all eternity. But 
others extend the rewards from the gods even farther; they 
say the children’s children and the family of a man who is 
pious and keeps to his word are preserved thereafter.23 So 
with these and similar commendations they extol justice. 
But the impious and unjust, on the other hand, they bury 
in some sort of mud in Hades and force them to carry 
water in a sieve.24 In fact while they are still alive even they 
bring them into evil repute, and all the punishments which

Orpheus, all three of whom were associated with the Mysteries 
and the fate of the soul in the afterlife.

23 The idea is common in Greek thought: see Hom. II. 20.308, 
Tyrt. 12.29ff. Gerber.

24 The fate of the daughters of Danaus, who were punished 
in the afterlife for killing their husbands (see Grg. 493b).
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e Γλαυκών ττερί των δίκαιων δοξαζόμενων δέ αδίκων 
διηλθε τιμωρηματα, ταύτα περί των άδίκοτν λέγουσιν, 

αλλα δέ ούκ εχουσιν. ό μέν ούν επαιαος και ό ψόγος 

ούτος έκατέρων. I
Προς δε τούτοις σκέφαι, ώ Χώκρατες, άλλο αύ είδος 

λόγων περί δικαιοσύνης τε και αδικίας ιδία τε λεγό- 

364 μενον και ύπο ποιητών. παντες γάρ ΐζ ενός στόματος 
ύμνοΰσιν ώς καλόν μεν ή σωφροσύνη τε και δικαιο

σύνη, χαλεπόν μεντοι και επίπονον, ακολασία δε και 
αδικία ηδύ μεν και εύπετές κτησασθαι, δόξη δε μόνον 

και νόμω αισχρόν λυσιτελεστερο. δε των δικαίων τα 

άδικα ώς επί τδ πλήθος I λεγουεπ, και πονηρούς 

πλουσίους και αλλας δυνάμεις έχοντας εύδαιμονίζειν 

και τιμάν εΰχερώς εθέλουσιν δημοσία τε και ιδία, 

b τούς δε άτιμάζειν και ΰπεροράν, οι άν πη ασθενείς τε 

και πενητες ώσιν, δμολογούντες αυτούς άμείνονς εί
ναι των ετέρων, τούτων δέ πάντων οι περί θεών τε 

λογοι και αρετής θαυμασιώτατοι λέγονται, ώς άρα 
και θεοί πολλοΐς μέν άγαθοΐς δυστυχίας τε καί βίον 

κακόν ένειμαν, τοΐς δ’ έναντίοις εναντίαν μοίραν. I 

άγύρται δέ καί μάντεις έπι πλουσίων θύρας Ιόντες 

πείθουσιν ώς έστι παρά σφίσι δύναμις έκ θεών πορι- 
ζομένη θυσίαις τε και επωδαΐς, είτε τι αδίκημά του 

γέγονεν αυτού η προγόνων, άκεΐσθαι μεθ’ ηδονών τε 

c καί εορτών, εάν τέ τινα εχθρόν πημηναι έθελη, μετά

142



BOOK II

Glaucon described as falling on the just who are supposed 
to be wicked, they talk of as belonging to the unjust: they 
don’t have any others. Such is the praise and censure of 
the just and unjust.

“But consider further, Socrates, another line of argu
ment again about justice and injustice found both in ordi
nary conversation and in the poets. You see, all with one 
voice harp on about moderation and justice as fine things, 
but hard and laborious, while licentiousness and injustice 
are pleasant, easily acquired and regarded as shameful 
only by common repute. They say that unjust deeds are 
for the most part more profitable than just, and they read
ily call the wicked happy and honor them in public and in 
private, provided that they are wealthy or have other re
sources. Whereas those who are in any way weak and poor 
they dishonor and despise, even while admitting that they 
are better than the others. But strangest of all, these are 
the stories that are told about the gods and virtue: how 
even the gods have assigned to many good people misfor
tune and a wretched life, but to those who are the oppo
site an opposite fate. Wandering priests and prophets ap
proach the doors of the wealthy and persuade them that 
they have a power from the gods conveyed through sacri
fices and incantations, and any wrong committed against 
someone either by an individual or his ancestors can be 
expiated with pleasure and feasting.25 Or if he wishes to 
injure any enemy of his, for a small outlay he will be able 

25 For S.s/Platos disdain for prophets (manteis) see Euthij- 
phr. 6aff., and for a critical attitude to bizarre and profane rituals, 
see Heraclit. DK 22B14. The type is illustrated by the oracle 
monger (chresmologos') in Ar. Av. 959-90.
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σμικρών δαπανών ομοίως δίκαιον άδίκω /βλάψει επ- 

αγωγαΐς τισιν και καταδεσ-μοις, τούς θεούς, &ς φα- 

οαν, πείθοντες ο-φισ'ΐν ύπηρετεύν. ( τούιτοις δε πάσιν 

τούς λογοις μάρτυρας ποιητας επείγονται ο’ι μεν 
κακίας ττερι, εύπετείας διδόντες,0 ώς

την μεν κακότητα και ΐλαδον εστιν ελεετθαι 

d ρηϊδίως- λείη μεν οδός, μάλα δ’ έγγύθι ναίει-
της δ’ αρετής ίδρωτα θεοί προπάροιθεν εθηκαν

καί τινα οδόν μακράν τε καί τραγείαν και άνάντη- οί 

δέ της των θεών ύπ’ άνθρώττων -παραγωγής τον "Ομη

ρον μαρτύροντο,ι, I ότι και εκείνος ειττεν—

λιστοί δε τε και θεοί αυτοί, 

και τούς μεν θυσίαισι κσ.ί εύχωλαΐς άγαναΐσιν 

e λοιβη τε κνιση τε παρατρωπωσ’ άνθρωποι
λιετσόμενοι, δτε κεν τις ύπερβηη και άμάρτη.

βίβλων δε δμαδον παρέχονται Μουσαίου και Όρφειας, 

Σελήνης τε και Μουσών εκγόνων, ως φσ,σι, καθ’ ας 

θυηπολ.οΰσιν, πείθοντες ί ον μείνον ΐδιώτας αλλά καί 
πόλεις, ως άρα λύσεις τε και καθαρμοί αδικημάτων 

365 διά θυσιών καί παιδιάς ηδονών εισι μεν ετι ό,ωσιν, 

εισϊ δέ και τελευτησασιν, άς δή τελετάς καλούσιν, αι

5 διδειντες ADF: αδοντες Muretus * * 

26 Hes. Op. 287-89.
27 Hom. II. 9.497, 499-501.
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to harm just and unjust alike with certain spells and incan
tations through which they can persuade the gods, they 
say, to serve their ends. For all these stories they call on 
the poets as support. Some, granting indulgences for vice, 
quote as follows:

Indeed evil can be obtained easily in abundance, 
smooth is the way, and it lives very close? fry.
But the gods have placed sweat in the path of 

virtue,26

28 In Athenian religion the existence of diverse doctrines pro
duced in “books” was a sign of unorthodoxy and marginality; see 
Eur. Hipp. 953, Ate. 967, and, generally, Parker, 55. Selene was 
the moon goddess, particularly associated with witchcraft (see 
Grg. 513a, Ar. Nub. 750).

and a long hard uphill road. Others bring in Homer as a 
witness for the beguiling of gods by men, since he too 
said:

The gods themselves can be moved by supplication; 
And humans, with sacrifices and soothing prayers 
With libations and sacrifices, turn their wills
By prayer, when anyone has overstepped the mark 

and offended.27

And they produce a babble of books by Musaeus and 
Orpheus, descendants, as they claim, of Selene and the 
Muses, and using these they make sacrifices, and persuade 
not only individuals but cities that they really can have 
atonement and purification for their wrongdoing through 
sacrifices and playful delights while they are still alive and 
equally after death.28 These they actually call initiations, 
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των εκεί κακών άττολνονσιν ημάς, μη θνσαντα,ς δε 
δεινά περιμένει.

Ταυτα τταντα, εφη, ώ φίλε λζωκρατες, τοιαΰτα καί 

τοσαύτα λεγάμενα I αρετής περί καί κακίας, ώς 

ο.νθρωποι και (Άοί περί αύτά εχουσι τιμής, τί οίόμεθα 

άκουου<τας νέων ψυχας ποιεΐν, όσοι εύφυεΐς καί Ικανοί 

επι πάντα τα λεγάμενα ώσπερ επιπτόμενοι συλλο- 
γίσασθαι εζ αύτων ποιος τις αν ων και πη πορευθείς 

b τον βίον ως άριστά διέλθοι; λόγοι γάρ άν εκ των 
είκότων προς αυτόν κατά ΙΙίνδαρον εκείνο τό ΙΙότερον 

δίκα τείχος νφιον η σκολιαϊς άπάταις άναβάς και 

έμαυτόν οντω περιφράξας διαβιω; τά μεν γάρ λεγά

μενα δικαίω μεν όντι μοι, εάν μη και δοκώ όφελος 
ούδεν φασιν είναι, πόνους δέ και ζημίας φανερός- 
άδίκω δε δόζαν δικαιοσύνης παρεσκευασμένω θεσπε- 

σιος βίος λεγεται.
Ούκονν, επειδή τό δοκεΐν, ως δηλοΰσί μοι οι σοφοί, 

c καί τάν άλαθείαν βιάται καί κύριον ευδαιμονίας, επί 

τούτο 8η τρεπτεον ολως- πρόθυρα μεν καί σχήμα 

κύκλω περί εμαυτόν σκιαγραφίαν αρετής περι- 
γραπτεον, την δε τοΰ σοφωτάτου 'Αρχιλόχου άλωπεκα 

ελκτεον εζόπισθεν κερδαλεαν καί ποικίλην. I

“Άλλα γάρ, φησί τις, ού ρόδιον άεί λανθάνειν 
κακόν όντα.” Ούδε γάρ άλλο ούδεν εύπετες, φησομεν, 

d των μεγάλων άλλ’ όμως, εΐ μελλομεν εύδαιμονησειν,

2θ Find. fr. 201 Bowra. 30 Simon. 598 Campbell (vol. 3).
31 Archil, fr. 185 Gerber.
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which free us from evils in the next world, while terrible 
things await those who neglect their sacrifices.

“How, my dear Socrates,” he continued, “do we imag
ine the souls of young men will react on hearing all this 
and a lot of other such talk like it about virtue and vice, 
and the esteem in which they are held by men and gods? 
I mean those young men who are naturally gifted and 
capable of darting around all these sayings, as it were, and 
gathering from them what sort of character they should 
have, and what path they should take through life in or
der to live it as well as possible. Because such a person 
might reasonably ask himself, in the words of Pindar: ‘Is 
it by justice I should ascend the higher tower, or by 
crooked deceit?’ and thus ‘live out my life securely fenced 
around?’29 For if I am a just man, then they say that these 
sayings are of no consequence unless I also give the out
ward appearance of being just, but the sufferings and pen
alties are manifest. But for the unjust person who has 
cultivated a reputation for justice a life fit for the gods is 
predicted.

“Since therefore as wise men reveal to me, ‘appearance 
even ravishes truth’30 and governs our happiness, I must 
devote myself entirely to appearance; as a front and facade 
I must sketch out around myself a painted backdrop of vir
tue, but drag behind me on a lead most wise Archilochus’ 
‘cunning’ and wily fox.31

“‘But the fact is,’ someone may object, ‘that it is not 
easy to be wicked and always get away with it.’ ‘Yes,’ we 
will reply, ‘but neither is any other major undertaking easy. 
Yet all the same, if we aim to be happy, we must take the 

147



REPUBLIC

ταύντ] ιτεον, ώς τά ϊχνη των λόγων φέρει. επί γάρ τό 

λανθεινειν ιτννωμοο'ίας τε καί εταιρία? ιτυνάζομεν, 
άσίν re ττειάον? διδάσκαλοι χρημάτΐύνί:ι σοφίαν δηρ,η- 
γορικήν τε και δικανικήν διδετντες, έζ ονν τά μεν 

πείιτομεν, τά δέ βιασόμεθα, ! ώ? πλεονεκτονντε? δίκην 

μή διδόναι.

“Άλλα δή άεονς οντε λανθιίνειν ούτε βιάσασθαι 
δυνατόν.” Ονκονν, ει μεν μή εισίν ή μηδέν αντοίς των 

ανθ ρονπινων ρ,έλει, τί καί ήμΐν μεΚητέον τον λο.νθανειν; 
e ει δέ είσί re καί επιμελούνται, ονκ άλλοθεν τοι αντονς 

ϊετμεν ή άκηκοαμεν. ή εκ τε των νομών1 καί των γενεά- 
λογησάντων ποιητών, οί δέ αυτοί ούτοι λέγονσιν ως 

είσιν οίοι άυσίαι? τε καί ενγωλαΐ? άγανήσιν καί άνα- 
θήμασιν παράγεσθαι άναπειθόμενοι, I οΐς ή άμφότερα 
ή ουδέτερα πειστέον. ει δ’ ονν πειστέον, άδικητεον καί 

366 θυτεον arm των αδικημάτων, δίκαιοι μεν γάρ όντες 

άζήμιοι μόνον wro θεών εσόμεθα, τά δ’ εξ αδικίας 

κέρδη άττωσόμεθα- άδικοι δέ κερδανοΰμέν τε και λισ- 

ετομενοι νπερβαινοντες καί άρκιρτάνοντες, ττείθοντες 

αντονς άζήμιοι άτταΚλάήομεν. I

6 χρημάτων F: om. AD  νόμων F: λόγων AD Cyril.7

32 Clubs (hetairtai) were upper-class gatherings, oligarchic in 
tendency (see Thue, 8.54 for a fifth-century example). The “teach
ers of the art of persuasion" were the sophists, who taught, among 
other subjects, the art of political debate (see Grg. 452e).

33 Hom. Ιί. 9.499 (quoted previously at 364d7).
34 A rather opaque phrase; the antecedents of “both” and “nei- 
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path where the steps of our argument lead. For in order 
to escape notice we shall organize conspiracies and clubs; 
and there are teachers of the art of persuasion who for a 
fee give lessons in the ways of the assembly and the court
room, as a result of which, by persuading some and forcing 
others, we shall gain the advantage without having to pay 
a penalty.32

‘“But to be sure it is impossible to deceive or use force 
against the gods.’ Surely then, if the gods do not exist, or 
if human affairs are of no concern to them, why should it 
be a concern to us to escape their attention? But even if 
they do exist and do care about us, our knowledge of them 
comes only either from hearsay, or from the laws and the 
poets who write genealogies. Yet these are those very au
thorities who tell us that the gods can be persuaded and 
diverted by sacrifices, ‘soothing prayers’33 and votive of
ferings; they should carry conviction in both aspects or 
neither.34 Now, if they are to carry conviction one should 
do wrong and make sacrifices from the proceeds of our 
wrongdoings. For if we are just we will merely escape 
punishment from the gods, but at the same time we will 
be rejecting the profits which would come from our injus
tice. But if we are unjust we will both profit and, provided 
we make our supplications as transgressors and wrong
doers, will be able to win them over and get off unpun
ished.

ther” are far from clear in the Greek. A plausible interpretation 
is that "they” are the laws and the poets (e2) and “both aspects” 
refer to beliefs that (1) the gods exist, and (2) that they are sus
ceptible to prayer. These popular views about the gods must 
therefore be believed in toto or disbelieved in toto.
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“Άλλα γάρ έν Άιδου δίκην δώσομεν 3>ν άν ενθάδε, 

άδικησωμεν, η αυτοί η παΐδες παίδων.” Άλλ’, ώ φίλε, 

φησει λογιζόμενος, αί τελεταί αν μεγα δύνανται καί 

b οί λνσιοι θεοί, ώς αί μεγισται πόλεις λέγουο'ΐ καί οί 
θεών παΐδες ποιηταί καί προφηται των θεών γενόμενοι, 

οί ταύτα ούτως έχειν μηνύουσιν.

Κατά τίνα ούν έτι λόγον δικαιοσύνην [άν\ -προ 
μεγίστης άδικίας αίροίμεθ’ άν, ην εάν μετ’ εύσχημο- 

σύνης κίβδηλου κτησώμεθα, I καί παρά, θεοΐς καί 

παρ’ άνθρώποις πράζομεν κατά νοΰν ζώντές τε καί 

τελευτησαντες, ώς ό των πολλοτν τε καί άκρων λεγό
μενος λόγος; έκ δη πάντων των είρημένων τίς μηχανη, 

c ώ βώκρατες, δικαιοσύνην τιμάν εθέλειν ώ τις δύναμις 

υπάρχει ψυχής η σώματος η χρημάτων η γένους, 

άλλα μη γελάν επαινούμενης ακούοντας ώς δη τοι εΐ 
τις έχει ψευδή μεν άποφηναι ά είρηκαμεν, ίκανώις δε 

έγνωκεν ’ότι έίριστον δικαιοσύνη, I πολλην που συγ

γνώμην έχει καί ούκ οργίζεται τοΐς άδίκοις, άλλ’ 
ο’ιδεν ότι πλην ε’ί τις θεία φύσει δυσχεραίνων τδ άδι

κεΐν η επιστήμην λαβών άπεχεται αυτού, των γε 
d άλλων ούδείς έκών δίκαιος, άλλ’ ύπδ ανανδρίας η 

γηρως η τίνος άλλης άσθενείας ψέγει τδ άδικεΐν, 

αδυνατών αύτδ δράν. ώς δέ, δηλον ό γάρ πρώτος τών

35 Note the verbal echo (in contradiction) from 363d4-5; on 
that occasion the “children’s children” were profiting from their 
ancestors’ piety. Here we have the opposite: culpability for 
crimes, extending into the future and the afterlife.

33 Apollod. 3.210ff. makes Eumolpus a son of the god Posei-
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‘“But the feet is that we shall pay for the misdeeds done 
in this world in Hades: either we ourselves or our chil
dren’s children.’33 ‘But, my friend,’ will come the consid
ered reply, ‘again, initiation rites and gods who give abso
lution are very powerful, as the greatest cities affirm, and 
the children of gods who have become poets and prophets 
of the gods36 reveal that these things are so.’

“Well then, by what argument might we still prefer 
justice instead of the greatest injustice, which, if we ac
quire it with a counterfeit elegance,37 we shall be able to 
practice as we like among gods and men, in this world 
and the next, as the argument of the majority of the acut- 
est minds goes? Indeed, from all that has been said, 
what means are there, Socrates, to make someone of any 
strength of spirit, body, wealth or family want to honor 
justice and not laugh when he hears it being praised? I’m 
telling you, if there is anybody able to prove what we have 
said is false and has come to be sufficiently aware that 
justice is best, I imagine he has a good deal of tolerance, 
and is not angry with the unjust, but knows that, unless 
there is someone who by his godlike nature disdains injus
tice, or who having gained understanding refrains from it, 
none of the rest are voluntarily just, but they censure in
justice since as a result of cowardice, old age, or some 
other weakness they are unable to commit it. It is obvious 
that this is so; for the first of such people having reached

don (for a different genealogy see above, 363c4) and Orpheus a 
son of Apollo and the Muse Calliope.

37 A metaphor from the adulteration of precious metals, indi
cating the desirability of maintaining an outward appearance of 
rectitude (for the image, see Thgn. 117).
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τοιοΰτωκ eis' Swa/xi// ελθών πρώτος αδικεί, καθ’ όο~ον 

αν οΐος τ’ ή. I
Και τούτων άπαικτων ούδέν άλλο αίτιον η εκείνο, 

δθενπερ άπας δ λόγος οΰτος έόρμησεν καί τερδε καί 

έμοί προς ετέ, ώ 2',ώκρατες, εΐπείν, ότι “Ώ θαυμάστε, 
πάντων νμων, δετοί επαινεται φάτε δικαιοσύνης είναι, 

e. από των εξ αρχής ηρώων άρξάμενοι, όσων λόγοι 

λελειμμένοι, μέχρι των νυν άνθρεώπων ούδείς πώποτε 
εψεζεν αδικίαν ούδ’ έπηνεετεν δικαιοσύνην άλλως η 
δόξας τε καί τιμάς καί δωρεάς τάς άπ’ αυτών γιγνο- 

μενας- I αυτό δ’ εκάτερον τη αυτού δυνάμει έν τη τού 

έχοντας ψυχή ενόν, καί λανθείνον θεούς τε καί ανθρώ
πους, ούδείς πώποτε ούτ’ εν ποιήσει ούτ’ έν ίδίοις 

λόγοις έπεξηλθεν ίκανώς τώ λόγω ώς τδ μέν μεγίστου 

κακών όσα ΐσχει ψυχή έν αύτη, δικαιοσύνη δέ 

367 μεγίστου αγαθόν, εϊ γάρ ούτως έλέγετο έξ άρχης ύπέ> 
πείντων υμών καί εκ νέων ημάς επείθετε, ούκ άν 
άλληλους έφυλάττομεν μη άδικείν, άλλ’ αυτός αώτου 
ην 'έκαστος άριστος φύλαξ, δεδιώς μη άδικών τω 

μεγίστω κακώ σύνοικος η.’’ I
Ύαύτα, ώ "Φώκρατες, ίσως δέ καί ετι τούτων πλείιο 

&ρασύμαχός τε καί άλλος πού τις ύπέρ δικαιοσύνης 
τε καί άδικίας λεγοιεν άν, μεταστρέφοντες αύτοιν την 

b δύναμιν φορτικώις, ώς γε μοι δοκέί. άλλ’ εγώ, ούδέν 
γάρ σε δέομαι άποκρύπτεσθαι, σοΰ έπιθυμώιν άκούσαι 

τάναντία, ώς δύναμαι μάλιστα κατατείνεις λέγω, μη 

ούν ήμΐν μόνον ένδειξη τώ λόγω ότι δικαιοετύνη αδι

κίας κρεΐττον, άλλα τί ποιούετα έκατέρα τον εχοντα 
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a position of power is the firs t to commit injustice as far as 
he may be able.

"And thei root cause of all this is none other than that 
point from which the whole of this argument started out, 
prompting Glaucon here and myself to say to you, Socra
tes: ‘My friend, of all of you who claim to praise justice, 
starting from the heroes of old whose words survive right 
up to the present day, none has ever censured injustice, or 
praised justice for any other reason than the reputation, 
honors and gifts which flow from them. But what each of 
these does through its own power, when it is within the 
soul of the man who possesses it, and which escapes the 
observation of gods and men, nobody, either in poetry or 
in private conversation, has ever adequately explained by 
his argument that injustice is the greatest of evils which 
the soul contains within itself, while justice is the greatest 
good. For if it had been set out in this way by all of you 
from the beginning, and you had persuaded us from our 
youth up, we would not be on our guard against doing 
wrong to each other, but each one, of us would be his own 
best guardian, for fear that in doing wrong he would be 
associated with the greatest evil.’

"Perhaps this, or even much more than this, is what 
Thrasymachus and maybe someone else would say about 
justice and injustice, Socrates, crudely misrepresenting 
their true capability, in my view. But as I do not need to 
hide anything from you, I put my case, having put in as 
much effort as I can because I want to hear you refute it. 
So, don’t merely demonstrate to us by your argument that 
justice is superior to injustice, but show what each does in 
and of itself to the person who possesses it: harm in the
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αντη δι αντην ή μεν κακόν, η δέ αγαθόν έστιν- τάς 

δέ διψ'ας άψαίρει, (ύσπεγ> Γλαύκων διεκελεύσατο. ει 

γάρ μη άφαιρησεις εκατέρωθεν τάς άληάεΐς, τάς δέ 

ψευδείς προιτθηο'εις, ον το δίκαιον φηετομεν επαινείίν 

σε άλλεχ το δοκεΐν, ούδε το ϊίδικον είναι ώεγειν άλλα 

c τδ δοκεΐν, και παρακελεύεσθαι άδικου όντα λανθείνειν, 

και όμοδογεΐν (θραετνμάχω οτι το μεν δίκαιου άλλό- 

τριον αγαθόν, σνμφερον τον κρείττονος, το δέ άδικου 

αύτώ μεν Ο"νμφερον και λνσιτελούν, τω δε ηττονι 

οεσαμφορον. I
Επειδή ούν ώμολειγησας των μεγίστων άγσ,θώτν 

είναι δικαιοσύνην, α των τε άποβαινόντινν ιίπ’ αντώτν 

ενεκα. ά.ξια. κεκτηετθαι, πολύ δέ μάλλον αυτοί αύτώυ, 

οίου δραν, άκούειυ, φρονεΐν, και νγιαίνειν δη, και όσ’ 

εελλα ά.γαθα γόνιμα τη αντων φνσέΐ άλλ’ ον 8όζη 
d όστίν, τοντ’ ούν αύτ<) ε’παίυεοου όικαιοσννης, δ αντη 

δι’ σ,ύτην τον εγοντα όνίνησιν και αδικία β\άτττΐ.ι, 

μιο'θούζ δέ καί 8όζας ττάρος άλλοις έτταιυεΐυ· I ώς εγώ 
των μεν άλλων άττο8εχοίμην αν ούτως επαινονντων 

δικαιοσύνην και φεγιιντων αδικίαν, δό^ας τε περί 

αντων και μισθούς εγκωμιαζόντων και λοιδορονντων, 

σον δέ ονκ (ίν, εί μη σν κελεύοις, διότι πάντα τον 

e βίον ονδεν αΚ\ο σκοπών διεληλνθας η τούτο, μη ούν 

ημΐν ένδειξη μ,όνον τω λόγω οτι δικαιοσύνη αδικίας 

κρεΐττον, άλλα καί τι ποιούσα εκατερα τον εγοντα 
αντη δι σ.ντην, έσ.ντε λανθάνη εάντε μη θεούς τε και 

άνθρώπονς, ή μεν σ.γαθόν, ή δε κακόν έστι. I

Καί εγώ άκούσας, άει μεν δη την φύσιν τού τε 
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one instance and good in the other. But take away their 
reputations, as Glaucon told you to. For ii you don’t re
move from each of them their true nature and add on false 
ones, we shall say that you’re praising not justice, but what 
it seems to be, nor censuring real injustice, but what it 
seems to be; that you are advising someone who is unjust 
to keep it secret, and that you agree: with Thrasymachus 
that justice is the good of someone else, the interest of the 
stronger, while injustice is what is in the interest of, and 
to the profit of oneself and to the disadvantage of the 
weaker.

“Since therefore you have admitted that justice is 
among the greatest of good things which are worth acquir
ing for their consequences, although far more for their 
own sake, for example sight, hearing, intelligence, and 
health too of course, and all other good things which 
are inherently so by their very nature and not just by 
their apparent value, so, praise that very aspect of justice 
which entirely on its own benefits the person who has it 
whereas injustice harms him, and leave it to others to com
mend the rewards and reputations. While I would put up 
with other people commending justice and censuring in
justice by praising and disparaging the reputations and 
rewards which come from them, I could not take this from 
you unless you insisted, because you have passed your 
whole life considering nothing else but this subject. So do 
not demonstrate to us simply by argument that justice is 
superior to injustice, but also what each of them does for 
its possessor in and of itself, whether observed or not by 
gods and humans, whereby the one is good, the other 
evil.”

On hearing this, much as I had always admired the
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ί'λαύκωνος και του Άδειμάντον ηγάμην, εϊτάρ ούν καί 

368 τότε ττανυ ησθην καί είπον- Ού κακώς el<s νμάς, ώ 
τταιδες εκείνον τον (ίνδρός, την άρχην των ελεγείων 

εττοίησεν ό Γλαύκιονος εραστής, ενδοκιμησαντας ττερι 

την λ'ϊεγαροΐ μάχην, είττών—

τταΐδες Άρίιττωνος, κλεινού θείον γένος άνδρός- I

τοντό μοι, ώ φίλοι, εύ δοκοί εχειν- πά,νν γάρ θειον 
■πεττόνθατε, εΐ μη ττεττεισθε αδικίαν δικαιοσύνης άμει- 

νον είναι, ούτω δυνάμενοι ειττείν υπέρ αυτού. δοκεΐτε 

b δη μοι ώς αληθώς ον πεττείττθαι—τεκμαίρομαι δε εκ 

τον άλλου τού νμετερον τρόπον, εττεί κατά, γε αυτούς 

τούς λόγους ηττίστουν άν ύμάν—όσω δέ μάλλον 

πιστεύω, τοσούτω μάλλον απορώ ότι χρησωμαι, ούτε 
γάρ όπως βοηθώ εχω· δοκω γάρ μοι αδύνατος είναι— 

I σημείου δε μοι, οτι ά προς (ύρασύμαχον λόγων 

ωμήν άποφαίνειν ως άμ,εινον δικαιοσύνη άδικίας, ούκ 
άπεδεζασθέ μου—ούτ’ αν όπως μη βοηθησω εχω· 
δεδοικα γάρ μη ονδ’ 0ο~ιον η παραγενόμενον δικαιο- 

c συνη κακηγορονμόνη είτταγορενειν καί μ„η βοηθείν ετι 
έμττνεοντα και δννάμενον ε/τθεγγεσθαι. κράτιστον ονν 

ούτως όττως δύναμαι έττικονρεΐν σ.ντη. I

38 Adam, η. ad loc, suggests that by "that man” the still present 
Thrasymachus is jokingly meant and that Glaucon and Adeiman
tus have inherited the argument as “his sons” (for a parallel see 
Phlb. 36d). But “sons of'Ariston” in a4 clearly echoes “sons of that 
man,” which makes it likely that a honorific reference is intended 
to their actual father, Ariston, who was also Plato’s father, as Glau- 

156



BOOK II

abilities of Glaucon and Adeimantus, on this particular 
occasion I was especially pleased and said: “You, the sons 
of that man,38 Glaucon’s lover did not speak badly of you 
both, when at the beginning of his poem, after' you had 
distinguished yourselves in the battle of Megara39 he 
wrote:

Sons of Ariston, divine race, sprung from a famous 
man;

I think that sums it up well, my friends. For you really 
must have something godlike in your disposition if you are 
not convinced that injustice is better than justice, when 
you are able to plead its case like that. Of course, I believe 
that you are not really convinced: this I infer from your 
general character, since, going by the speeches themselves 
I would disbelieve you; but the more I trust you, the more 
I am at a loss as to what I should do. And I don’t know how 
I am to help you: I doubt my ability. The reason being that 
you did not accept from me the arguments I used when I 
thought I had demonstrated to Thrasymachus that justice 
was better than injustice. Nor, on the other hand, do I 
know how I can refuse to come to your aid, for I fear that 
it would be impious to stand by and renounce justice when 
it is being slandered, and not come to the rescue while I 
have breath and voice in me. So the best course for me is 
to support justice to the best of my ability.”

con and Adeimantus were his brothers (possible covert authorial 
self-reference?).

39 for the dates of Glaucon and Adeimantus in relation to the 
battle of Megara, see General Introduction, section 3.
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"Q τε ούν Γλαυκών και οί άλλοι εδεοντο παντί 

τριίπερ βοηθήεται και μ;ή είνεΐναι τον λόγον, άλλα 
διερευνήεταετθαι τί τε έεττιν εκάτερον καί περί τής 

ϊύφελίας αύτοΐν τείληθες ποτερως εγέι. είπον ούν όπερ 

εμοι εδοζεν, ότι Το ζήτημα φ έπιχειρούμεν ον εήαύλον 

d άλλ’ όζύ βλέποντος, ώς εμοί φαίνεται, επειδή ούν 
ημείς ού δεινοί, δοκεΐ μοι, ήν δ’ εγώ, τοιο-ύτην ποιή- 

εταιτθαι ζήτηετιν αυτού, οΐανπερ άν εί τΐροιτέταζε τις 

γράμματα ετμικρά πόρρωθεν άναγνώναι μη πείνυ οξύ 

βλέπουετνν, επειτιί τις ενενόηετεν, οτι I τά αυτά γράμ
ματα εεττι που καί άλλοθι μείζεο τε καί εν μείζονι, 

έρμαιου άν έφά,νη οίμαι εκεΐνα πρώτον άναγνόντας 

ούτως έπιετκοπείίν τά ελάττεο, εί τά αυτά όντα τυγ
χάνει.

I\είνυ μεν ούν, εεζ>η ό Άδείμαντος- άλλα τί τοιούτον, 
εΐ> Φώικρατες, εν τη περί το δίκαιον ζητήετει καθορας; 

e Έγώ ετοι, εε/εην, ερα>, δικαιοιτύνη, ε/εαμεν, εεττι μεν 
εενδρος ενεες, εεττι δ<= που και έίλης πείλεαις;

ΙΙάνν γε, ή δ’ ος.

Ούκούν μεΐζον πείλις ενός άνδρός;

Μεΐζοκ, εψη.
"ϊετως τοίνυν πλείων άν δικαιοετύνη εν τώ μείζονι 

ενείη καί ράεπν καταμαθεΐν. εί ούν βούλεετθε, πρώιτον

40 For the continuing theme of “not letting S. go,” see above, 
Book l,327cl0--ll, 357al. At this point in Book 2 there is a radi
cal change in the structure of the dialogue to constructive dialec
tic, which marks the real end of the introduction to Republic.
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So Glaucon and the others begged me to help in every 
way, not abandon the; discussion,'10 but on the contrary 
track down the nature of each of our subjects (justice and 
injustice) and how the truth of each stood regarding the 
benefit they each provided. So I said how it seemed to rne, 
that: “The search we are undertaking is no mean task, but 
as I see it, it’s one that needs a sharp eye, not a weak one. 
Since therefore,” I said, “we are not good at making an 
inquiry of such a kind, I think we should e mploy the kind 
of investigation suitable for people who are not very keen- 
sighted, if someone had ordered them to read small letters 
from a distance, but then someone noticed that the same 
letters existed somewhere else written larger and on a 
larger background. I think it would seem a godsend to read 
those first and then examine the s maller ones to see if they 
were the same.”

41 Plato takes as his basic political unit the "city-state” (polis), 
henceforward translated as “state” for short, the small self- 
governing city and its surrounding territory typical of the classical 
Greek world.

“ I’m all for that,” said Adeimantus, “but what relevance 
here do you perceive in our search for ‘the just’?”

“I’ll tell you,” I said, “Do we talk sometimes of a justice 
of an individual person, and sometimes perhaps of a whole 
city-state41 too?”

“Certainly,” he said.
“And of course a state is something larger than one 

person?”
“Yes it is,” he said.
“In which case justice may be of a greater scale in the 

larger context and be easier to understand. If you wish
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369 εν τοΐς πολεσ-ιν ζητηο~ωμεν ποΐόν ri εστίν- έπειτα 
όντως έπισκεψιόμεθα καί εν ενί εκάσπω, την τον μεί- 

ΐ,ονος ομοιότητα εν τη τοΰ έλάττονος ίδεία έπισκοπονν- 

τες.
Άλλα μοι δοκεΐς, έφη, καλώς λέγειν. !

Άρ’ ονν, ην δ’ εγώ, εί γιγνομένην πάλιν θεασαίμεθα 

λόγω, και την δικαιοσύνην αντης ιδοιμεν άν γιγνο- 

μένην καί την αδικίαν;

Ί'άχ’ άν, η δ’ ός.
Ονκονν γενομένου αντον ελπίς ευπετεστερον ίδεΐ/> 

δ ζητοΰμεν;

b Ι Ιολΰ γε.

Δοκεΐ ονν χρηναι έπιχειρησαι περαίνειν; οίμαι μεν 
γάρ ονκ ολίγον εργον αυτό είναι- σκοιτίΐτε ονν.

‘Ίίσκΐτΐται, έφη ό Αχείμαντος· αλλά μη όίλλως 

ττοιει. I
Γίγνεται τοίνυν, ην δ’ εγώ, πόλις, ως έγωμαι, 

επειδή τυγχάνει ημών έκαστος ονκ αυτάρκης, αλλά 
πολλών ενδεής- η τίν’ οϊει άρχην άλλην πάλιν οίκί- 

ζειν;
Οΰδεμίσ.ν, ή δ’ ός.

c Οΰτω δη άρα παραλαμβάνινν άλλος άλλον, επ’ 
άλλου, τον δ’ επ’ άλλον χρεία, πολλών δεόμενοι, πολ

λούς εις μιαν οΐκησιν άγείραντες κοινωνονς τε καί 

βοηθούς, ταυτη τη συνοικία έθέμεθα πάλιν όνομα· η 

γαρ; I
Πάια; μέν ονν.
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then, let’s firstly try to find out what kind of a thing it is in 
states, then let’s examine it in this way in each individual 
too by looking closely at the resemblance of the greater in 
the form of the lesser.”

“Well, I think you’ve got a good idea there,” he said.
“So if we were to look at a state coming into being in 

theory, we would also be able to see its justice and injustice 
coming into being, wouldn’t we?”

“Probably,” he said.
“So that means that when it has taken shape, we can 

expect to see what we are looking for more easily, doesn’t 
it?”

“Very much so.”
“So do you think we should attempt to go through with 

it? Because I think it is no small undertaking. So, think it 
over.”

“We have done so,” said Adeimantus. “Please go 
ahead.”

“Well then as I see it, a state comes into being since 
each of us is not independent, but actually needs the sup
port of many people.42 Or what other way of founding a 
state do you think there is?”

42 Speculations about the origins of society through social co
operation were common in flfth-century thought, e.g., Protagoras 
in Prt. 322b-c.

“None,” he said.
“Right then, by associating with each other, one person 

in need of another, and another of someone else, we need 
many people, and after bringing many together into one 
settlement as associates and helpers, we give this com
munity the name of state, do we not?”

“Certainly.”
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Μεταδίδωσι δή άλλος άλλω, ά τι μεταδίδωσιν, η 

ρ,εταλαμβάνει, οίόμενος αύτω άμεινον είνο,ι;

ΙΙάτυ γε. I
'Ίθι δή, ήν δ’ εγώ, τω λόγω ΐζ αρχής ποιώμεν 

πάλιν ποιήσει δε αυτήν, ιΰς εοικεν, ή ήμετερα χρεία.

1 Ιώς δ’ ού;

d Αλλα ρ,ήν πρώτη γε και μεγίστη των χρειών ή τής 
τροφής παρασπευη τοΰ είναι τε και ί,ήν ένεκα.

I ίανταπαιτί γε.
ώευτερα δή οίκήετεως, τρίτη 8ε έσθήτος καί των 

τοιουτων. I
"Άστι ταύτα.

Φέρε δή, ήν δ’ εγώ, πόση8 πόλις άρκεσει επί τοετ- 

αυτήν παρσ.σκευήν; άλλο τι γεωργός ρ,εν εις, ο 8ε 
οικοδόμος, άλλος δε τις ΰφάντης; ή και σκυτοτόμον 

αύτοσε προο~θήσομεν ή τιν’ άλλον των περί τό σώμα 

θεραπευτήν; I

8 πόση Chapman: πώς ή ADF

Ιίάνυ γε.
Ειίη δ’ αν ή γε ιίναγκαιοτάτη πόλις έκ τεττάρων ή 

πέντε άν8ρώ>ν.

e Φαίνεται.
Τί δή ούν; ένα έκαστον τούτων 8εί τιι αυτού έργον 

απαετι κοινον κατατιθεναι, olov του γεωργόν ενα 'όντα 
παραετκενάζειν σιτία τετταρσιν και τετραπλάσιον 

χρονον τε καί πονον σ.ναλίσκειν I επί σίτου παρασκευή 
καί ο,λλοις κοινωνείν, ή άμελήσαντα έαυτω μόνον τε-
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“They each share things with each other, if there is 
something to share, or exchange them, thinking that it is 
better for each of them in this way, don’t they?”

“Yes.”
“Come on then,” I said, "let’s make a theoretical state 

from scratch. I think our need for it will build it for us.”
“It certainly will.”
“But the first and greatest of our needs is the provision 

of food in order to survive and live.”
“Absolutely.”
“Secondly we need somewhere to live, thirdly clothes 

and things like that.”
“That’s right.”
“Right then,” I said. “What size of state will be capable 

of providing for those needs?43 We need one farmer to do 
one job, a builder to do another; do we need another as a 
weaver? Shall we also add a shoemaker, or anyone else to 
deal with our physical needs?”

43 Or (on an alternative reading) “How will the city be able to 
provide all this?”

44 For explicit criticism of the restrictive nature of S.’s first 
polis, see Arist. Pol. 1291al0.

“Yes.”
"Then our most basic state would consist of four or five 

people.”44
“It looks like it.”
“So what then? Each one of these must do his job for 

the common good of all; for example, our farmer must 
provide food for four and spend four times the amount 
and effort on producing food and share it with the rest. 
Or he could neglect them and produce a quarter of this
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370 ταρτον μέρος τεοιεΐν τούτου τού σίτου έν τετάρτω 

μέρει τού χρόνου, τά δε τρία, το μέν επι τη της οικίας 

παραο-κενη διατρίβειν, τό δε ίματίου, τι; δε υποδη

μάτων, και μη άλλοις κοινωνονντα 'πράγματα έχειν, 

άλλ’ αύτδν δι’ αυτόν τά αυτού πράττειν; I

Και ό Άδείμαντος εφη· Άλλ’ ίσως, ώ Ά,ώκρατες, 

ούτε; ραον η ‘κάνως.
Ουδόν, ην δ’ έγω, μά Δία άτοπου. ευνοώ γάρ και 

σ.ϋτός είποντος ο~ού, ότι πρώτον μέν ήμουν φύεται 

b έκαστος ου πάνυ όμοιος έκάστω, άλλά διαφόρων την 

φύστν, έίλλος επ’ έίλλου έργου πράήιν. η οΰ δοκεί 

σοι;
"ύέμοιγε.
Τί δέ; πότερον κάλλιαν πρείττοι άν τις εις ών 

πολλας τεχνας εργαζόμενός, I η όταν μιαν εις;
"Οταν, η δ’ ός, είς μίαν.

Άλλά μην οιμαι καί τάδε δηλον, ε;ς, εείν τις τίνος 
παρή έργου καιρόν, διόλλυται.

Δήλου γάρ. I

Ον γάρ οίμαι εθέλει τό πραττόμενον την τού πράτ- 

τοντος σχολήν περιμένειν, άλλ’ άναγκη τον πράττοντα 

c τώ πραττομένω έπακολουθείν μη εν παρέργου μέρει.
Άναγκη.

45 Note how S. here uses expressions which rhetorically “load” 
the argument against the view he wishes Adeimantus to reject, 
(369e7) “neglect” [sharing food], and 370a4 “just doing his own 
job for himself alone.” The desirability of the cooperation of 
people with different aptitudes is developed as a central theme 
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food for himself in a quarter of the time, and the other 
three quarters lie could spend on building his house, mak
ing his clothes, his shoes and have no dealings in common 
with the rest, just doing his own job for himself alone?”45

Now Adeimantus said: “Perhaps the former is easier 
than the latter, Socrates.”'16

“That would not be at all surprising,” I said. “For I 
myself was reflecting, since you mentioned it, that in the 
first place we are none of us much like each other, but 
being different in nature all of us are good at activi
ties which are different from each another; or don’t you 
agree?"

“I do.”
“Well then would a man working at many tasks do bet

ter than when one man does one job?”
“No: one man one job,” he said.
“And furthermore, I think that it is quite clear that if 

anyone misses the ideal moment for doing some job, the 
result is fatal.”

“Yes that's clear enough.”
“For I don’t think that the work will wait for the work

man’s leisure, but the worker must give it his attention and 
not regard it as a sideline.”

“That must be so.”

o f Rep ublic as a whole (see the introduction to Books 1-5, section 
.1 (Book 2 (b)).

4(3 The strict grammar of Adeimantus’ reply suggests the op
posite (οϋτω . . . ΑΝ.ς = “the latter . . . the former”). The sense, 
and S.’s reply, clearly indicates the reverse; Adam, n. ad loc, sug
gests οϋτω as indicating the speaker’s choice of the more obvious 
alternative, citing Xen. Mem. 1.3.13 as a parallel.
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Έκ δή τούτων πλείω τε έκαστο, γίγνεται καί κάλ

λιαν και ραον, 'όταν είς εν κατά φνσ'ΐν και εν καιρόν, 

σχολήν των άλλων άγων, πράττη. I
ϊΐαντάτταιτι μεν ούν.
I Ιλίϊόνων δή, ώ Άδείμαντε, δει σιολιτών ή τεττάρων 

εττι τάς παρασκευας ών έλεγομεν. ό γαρ γεωργός, ώς 
έοικεν, ουκ αυτός ποιήσεται εαυτόν τδ άροτρου, ει 

<1 μέλλει καλόν είναι, ουδέ σμινύην, ουδέ τάλλο. όργανα 
όσα περί γεωργία,ν. ούδ’ αν ε> οίκοδόμ,ος- πάλλουν δε 

καί τούτω δει. ώιταύτως δέ ό ύφάντης τε καί ό σκυ

τοτόμος.
Αληθή. I
Τέκτονες δή καί χαλκής και τοιούτοί τιμές πολλοί 

δημιουργοί, κοινωνοϊ ήμΐν τού πολιχνίου γιγνόμενοι, 

ο-υχνδν αυτό ποιούσιν.

ΙΙάνυ μεν ούν.

Αλλ’ ούκ άν πω πό.νυ γε μέγα τι εϊη, ει α,ύτοις 

βουκόλους I τε και ποιμένας τούς τε είλλους νομέας 

e προσθεϊμεν, ϊνα οι τε γεωργοί επί το άρούν έχοιεν 
βούς, οϊ τε οικοδόμοι προς τάς άγοιγάς μετά τοον 

γεωργών χρήετθαι νποζυγίοις, ύφάνται δέ καί σκυτο
τόμοι δερμαο-ίν τε και έρίοις.

Ούδέ γε, ή δ’ ός, ιτμικρά πόλις άν εϊη έχονετα 

παντα ταύτα. I
Αλλά μήν, ήν δ’ εγώ, κατοικίσαι γε αυτήν τήν 

πάλιν εις τοιούτον τόπον ού έπεισαγωγίμων μή δεή- 
σεται, σχεδόν τι σ.δύνατον.

Αδύνατον γάρ.
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“Indeed as a result of this all these things grow and 
become better and easier when one man does one job 
according to his aptitudes and opportunities, and leaves 
everything else alone.”

“Absolutely.”
“Indeed, Adeimantus, we need more than four citizens 

to produce what we were talking about. Our farmer is not 
going to be likely to make his own plow, if it is to be a good 
one, nor a hoe, nor any of the other tools used in farming. 
The same is also true of the builder. We need more here 
as well. And the same goes with our weaver and shoe
maker, right?”

“Yes, true.”
“Carpenters and blacksmiths and many skilled workers 

of this sort sharing our little town with us will swell the 
numbers.”

“They certainly will.”
“Yet it still wouldn’t be anything very big, even if we 

add to these cowherds, shepherds and all the other kinds 
of herdsmen, in order that the farmers can have oxen to 
use for plowing, the builders pack animals to deliver their 
materials along with the farmers, and our weavers and 
shoemakers skins and fleeces.”

“Yet it certainly wouldn’t be a small state either, with 
all these,” he said.

“And there’s another thing,” I said. “It would be almost 
impossible to build the state itself in the sort of place 
where there is no call for imported goods.”

“Yes, impossible.”
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ΙΙροσδεήσΈΐ άρα eri και άλλων, ! οϊ εζ άλλης 
πόλεως αύτη κομιοΰσιν ών δεΐται.

Δίήσει.
Καί μην κενός άν ϊη ό διάκονος, μηδέν άγων ών 

371 εκείνοι δέονται παρ’ ών άν κομίζωνται ών άν αύτοίς 

χρεία, κενός ά.πειετιν. ή γάρ;

ίλοκεΊ μοι.
Δβΐ δη τά οϊκοι μη μόνον εαυτοΐς ποιεΐν ικανά, 

αλλά και οία και όετα εκείνοις ών άν δεωνται. I

Δει γάρ.
ίίλειόνων δη γεωργών τε και των άλλων δημιουρ

γών δει ήμΐν τη πόλει.

ίίλειόνων γάρ. I
Καί δη και των άλλων διακόνων που των τε 

είεταζόντων και εζαζόντων εκασπα. οΰτοι δε εΐσιν έμ

πορον η γάρ;

Ναί.
Καί εμπόρων δη δεησόμεθα.

ί ϊά/α) γε.

b Καί έειν μεν γε κατα θάλατταν η εμπορία γίγνηται, 
συχνών και άλλων προσδεησεται των επιστημόνων 

της περί την θάλατταν εργασίας,

λώυχνών μ,έντοι.
Τί δ« δή; εν αύτη τη πόλει πώς άλληλοις μετα- 

δώσουσιν ών άν έκαστοι έργάζ,ωνται; I ών δη ενεκα 

και κοινωνίαν ποιηο-αμενοι πάλιν ωκίσαμεν.
Δ,ηλον δή, ή δ’ ός, οτι πωλοΰντες καί ώνούμενοι.
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"Then we shall need yet other things that we lack which 
will be brought in from another state.”

“We shall.”
“And there again if the supplier arrives empty handed 

without bringing any of the things which are needed by 
those people who are supplying what his people need, he 
will go away empty handed, won’t he?”

“I should think so.”
“So they must make not only enough for their own use, 

but also enough of the kind of things the other people 
need.”

“They must.”
“Then we need more farmers and other artisans for our 

state.”
“We do.”
“And what’s more, other suppliers to import and export 

every kind of commodity. And these are our merchants, 
aren’t they?”

“Yes.”
"So we need merchants?”
“Yes.”
“And if our trade is by sea, then we shall also need 

plenty of others who understand seafaring.”
“Yes, plenty of those.”
“Now what about this? In the state itself, how will they 

share with each other the produce they are each working 
at? Which is after all the reason we made a community and 
built a state.”

“Obviously by buying and selling,” he said.
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Αγορά δή ήμΐν και νόμισμα ούμβολον της άλλα- 

γής ένεκα γενήετεται εκ τούτου.

ΙΙάνυ μεν ούν.
c Άν ούν κομίσας δ γεωργός εις την ειγοράν τι ών 

ποιεί, η τις άλλος των δημιουργών, μη εις τον αυτόν 

χρόνου ηκη τοΐς δεομένοις τά παρ’ αυτού άλλαξα- 

σθαι, ειργήσει της αυτού δημιουργίας καθήμενος εν 

άγορα;

Ούδαμώς, ή δ’ ός, άλλα εΐστν οί τούτο όρωντες 
εαυτούς επί την διακονίαν τείττουσιν ταύτην, εν μεν 

ταΐς όρθιας οΐκουρ,έναις πόλεετι σχεδόν τι οΐ έισθενέ- 

στατοι τα στόματα και άχρεΐοί τι άλλο έργου πρείττειν. 

d αύτού γάρ δει μένοντας αυτούς περί την ειγορεεν τά 

μεν εκντ αργυρίου άλλείζασθαι τοΐς τι δεομενοις άπο- 

δόετθαι, τοΐς δε άντι αύ αργυρίου διαλλεεττειν όσοι τι 
δέονται πρίασθαι.

λύτη εύρα, ήν δ’ εγώ, ή χρεία καπήλων ήμΐν γένεετιν 

εμνποιεΐ τή πόλει. ή ού καπήλους καλούμεν τούς προς 
ώνήν τε καί πράσιν διακονοΰντας ιδρυμένους εν 

άγορα, τούς δε πλανήτας επι τάς πόλεις εμπόρους;

Ι Ιείνν μεν ούν,
e ’Έτι δη τινες, ώς εγώμαι, ειιτϊ καί άλλοι διάκονοι, 

οΐ ετν τά μεν τής διανοίας μή πάνυ ό.ζιοκοινώνητοι 
ώο-ιν, την δέ τού σώματος ίσχύν Ικανήν επι τούς 

πόνους ‘έχωετιν· οΐ δη πωλούντες την τής ισχύος 

χρείεκν, την τιμήν ταύτην I μισθόν καλούντες, κεκλην- 

ται, ως εγώμαι, μισθωτοί- ή γάρ;

Ναι. [πανυ μέν ούν]
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“So we shall have a market place, and coinage as a to
ken of exchange resulting from this?”

“Certainly.”
“If then our farmer, or one? of the other workmen, 

brings some of his produce to the market place, and does 
not arrive at the same time as those who need to exchange 
goods, he will be sitting idly in the market place instead of 
being occupied with his proper work?"

“Not a bit of it,” lie said. “There are after all those who 
see this and set themselves up to provide this service. In 
properly run states they are generally those who are phys
ically the weakest and are of no use at doing any other 
work. For they have to stay there around the market place 
to exchange goods for money with those who want to sell 
something, and on the other hand exchange money for 
goods with those who want to buy something.”

“This need then gives us the origin of traders in our 
state," I said. “Or do we not call those who sweat and toil 
in the market place in order to buy and sell things traders, 
and those who wander between states merchants?”47

47 For a similar account of the expansion of a basic polis, see 
Arist. Pol. 1257a36ff.

“Certainly.”
“There are still some other workers, I think, who are 

not altogether worthy of our community in terms of their 
intelligence, but who have sufficient physical strength for 
hard labor. Those then who sell the use of their strength 
call their recompense for this ‘pay,’ and I think I am right 
that they are known as wage earners, aren’t they?”

“Certainly.”
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Πλήρωμα δη πόλεώς εΐσιν, (ϊ>ς εοικε, καί μισθω

τοί.

Δ,οκεΐ μοι.
Άρ’ ούν, ώ Άδείμαιιτε', ηδη ημΐν ην^ηται ή πόλις, 

ό>στ’ είναι τελέα; I

“Ισως·.
ΙΙοΰ ούν έίν ποτέ εν αύτη εϊη η τί δικαιοσύνη και 

η αδικία; καί τίνι άμα έγγενομένη ών εσκέμμεθα;

372 Εγώ μεν, έφη, ονκ εννοώ, ώ λζώκρατες, ει μη που 
εν αυτών τούτων χρεία τινί τη προς άλληλους.

Άλλ’ ίσως, ην δ’ εγώ, καλώς λέγεις- και σκεπτεον 

γε και ονκ άποκνητέον. I
Πρώτοι' ονν σκεφώμεθα τίνα τρόπον διαιτησονται 

οι ούτω παρεσκενο-σμενοι. άλλο τι η σίτον τε ποι- 

ονντες καί οίνον καί ίμάτια και υποδήματα; καί οίκο- 
δομησά,μενοι οικίας, θέρους μεν τά πολλά γυμνοί τε 

b καί ανυπόδητοι εργάσονται, τού δε χειμώνος ημφι- 

εσμένοι τε καί ύποδεδεμένοι ίκανώς- θρέφονται δε έκ 

μεν τών κριθών άλφιτα σκευαζόμενοι, έκ δε τώιι πυ
ρών άλευρα, τά μεν πέφαντες, τά 8έ μάζαντες, μάζας 

γενναίας και άρτους έπι καλαμον τινα παραβαλλόμενοι 

I η φύλλα καθαρά, κατακλινέντες επί στιβάδων 

εστριομενωυ μίλακι τε καί μυρρίναις, εύ(οχησονται 
αυτοί τε καί τά παιδία, έπιπίνοντες τού οίνου, έστεφα- 

νωμένοι καί νμνονντες τούς θεούς, ηδέως συνόντες 

c αλληλοις, ούχ ύπερ την ούσιαν ποιούμενοι τούς παΐ- 
δας, ευλαβούμενοι πενίαν η πόλεμον.
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“So that means that those who make up the full com
plement of our state are, the wage earners, it seems.”

“I think so.”
“So, Adeimantus, is our state now expanded enough to 

be complete?”
“Perhaps.”
“Whereabouts then would justice and injustice be in it? 

In which of those areas we’ve been examining did they 
originate?”

"For my part, Socrates,” lie said, “I have no idea, unless 
I suppose it was in the need of those same people regard
ing their mutual interests.”

“Well, perhaps you are right there,” I said. “We must 
look at it and not shy away from it.

“First of all then, let’s look at the kind of life the people 
will live who have been provided for in this way. Will they 
make anything other than food, wine, clothing and shoes? 
They will also build houses, in summer working for the 
most part naked and unshod, while in winter they will be 
adequately wrapped up and wearing shoes. They will be 
fed on barley meal which they prepare themselves; they 
will make flour from wheat, cook or knead some of it, serve 
excellent barley cakes and bread on a reed, or clean leaves; 
lie on straw beds strewn with holm oak and myrtle; they 
and their children will eat sumptuously, drink wine, wear 
garlands and sing praises to the gods, while living in har
mony with each other, not producing children beyond 
their means, taking care to avoid hunger and war.”
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Καί ό Γλαυκών ύπολαβών, ‘Άνευ δψου, εψη, ώς 
εοικας, ποιείς τούς άνδρας έοπιωμενους.

Άληθη, ην δ’ εγώ, λεγεις. επελαθόμην οτι και δψοπ 

εζουσιν, I άλας τε δηλον 'ότι και ελάας και τυρόν, καί 

βολβούς και λά,χανά. ye, οια δή εν άγροΐς έψηρ,ατα, 

εψησοι^ται. και τραγηρ,ατεί που παραθηο-ομεν αυτούς 
των τε σύκων και ερεβίνθων και κυάμων, καϊ μύρτο. 

d καϊ φηγούς ιτποδιοΰσιν προς τό πυρ, μετρίως ύπο- 

πίνοντες- και ούτω διάγοντες τον βίον εν είρηνη μετά 

ΰγιειας, ώς είκος, γηραιοί τελευτώντες άλλον τοιοΰτον 
βίον τούς εκγόνοις παρα,δώσουσιν.

Καί ός, Εί δε ύών πόλιν, ώ ϊδώκρατες, εφη, I 

καπεσκεύαζες, τί άν αΰτάς άλλο η ταΰτα εχόρτο,ζες;
’Αλλά, πως χρη, ην δ’ εγώ>, ώ Γλαυκών;

Άπερ κομίζεται, εφη- επί τε κλινών κατακεύσθαι 

e οϊμαι τους μέλλοντας μη ταλαιπιορεύσθαι, καί άπο 
τραπεζών δειπνεύν, και όψα άπερ και οί νΰν εχουιτι 

και τρσ.γημ.σ.τα.
Γιεν, ην δ’ εγώ· μανθά,νω. οΰ πόλιν, ώς εοικε, σκο- 

ποΰμεν μόνον δπυος γίγνεται, άλλα και τρυφαπταν 
πόλιν. ‘ίσως ούν ουδέ κακώς εχει- σκοποΰντες γάρ καϊ 

τοιαύτην τάχ’ άν I κατίδοιμεν την τε δικαιοσύνην και 
αδικίαν όπη ποτέ τα,ύς πόλεσιν εμφνονται. ή μεν ούν 

άληθινη πόλις δοκεύ μοι είναι ην διεληλύθαμεν, 

ώσπερ υγιής τις- εί δ’ αύ βούλεσθε, και φλεγμαίνουσαν 

373 πόλιν θεωρησωμεν- οΰδέν άποκωλύει. ταΰτα γάρ δη
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Glaucon retorted: “It seems you are making your peo
ple dine without relishes.”48

48 “Relishes” (ppson)—cheese, olives, vegetables, fish, herbs, 
berries, and, occasionally, meat—all to go with bread (the barley 
cakes (b3)). 49 For the “city of pigs,” see the introduction
to Books 1-5, section 1 (Book 2 (b)).

“That’s true,” I said. “I had forgotten they will have 
relishes. Of course they will have salt, olives and cheese, 
also boil up roots and herbs, the sort of vegetables they 
boil up in the country, and I imagine we shall add to these 
dried figs, chickpeas and beans; they will roast myrtle ber
ries and acorns in the ashes near the fire while they drink 
in moderation. So, it seems, they will spend their lives in 
peace and good health; they will reach old age and pass on 
to their successors a life just like this one.”

“If you were setting up a city of pigs, Socrates,” said 
Glaucon, “what else would you feed them on but this?”49

“Well how should I feed them then, Glaucon?” I 
asked.

“In the customary way,” he said. “I think that to avoid 
suffering any hardship they should recline on couches, eat 
off tables and eat food and desserts as people do now
adays.”

“Well then,” I said, “I see. It looks as if we are not only 
considering how a state comes into being, but also one that 
is luxurious. Perhaps then it is not that bad an idea, for in 
examining one like that also, we may observe where justice 
and injustice: take root in states. Now the genuine state 
seems to me to be the one we’ve dealt with and gone 
through in detail as a healthy one. But again if you want, 
we can look at an inflamed one. There’s nothing to stop us. 
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τισιν, ώς δοκεΐ, ονκ εζαρκεσει, ούδε αντη η δίαιτα, 

άλλα κλΐνο,ί τε προσέσονται καί τρσ.πεύ,αι καϊ τό,λλα 
σκεύη, και όψα δη καί μύρο, καί θυμιάματα καί εταΐ- 

ραι καί πεμματα, εκαστα τούτων παντοδαπά. καί δη 

και ά το πρώτου ελέγομεν ονκετι τάναγκαΐα θετεον, I 

οικίας τε καί ίμάτια και υποδήματα, αλλά την τε 

ζ,ιυγραφίαν κινητεον καί την ποικιλίαν^ καί χρυσόν 

καί ελέφαντα καί πάντα τά τοιαύτα κτητέον. η γάρ;

b Ναί, εφη.
Ούκοΰν μείζονά τε αν την πάλιν δει ποιεΐν- εκείνη 

γάρ η υγιεινή ονκετι ικανή, άλλ’ ηδη όγκου έμπληιττέα 

καί πλήθους, ά ονκετι τον αναγκαίου ένεκά έστιν εν 

ταΐς πόλεσιν, I οίον οΐ τε θηρενταί πάντες οι τε μιμη- 

ται, πολλοί μεν οί περί τα σχήματά. τε καί χρώματα, 
πολλοί δέ οι περί μουετικην, ποιηταί τε και τοΰτωρ 

ύπηρέται, ραψωδοί, ύποκριταί, χορευταί, εργολάβοι, 

c σκευών τε παντοδαπώτν δημιουργοί, των τε αλλοτν καί 

των περί τέ>ν γυναικεΐον κόσμον, καί δη καί διακόνων 
πλειόνινν δεησόμεθα- η ού δοκεΐ δεησειν παιδαγενγίύν, 

τιτθόίν, τροε[>ών, κομμωτριών, κουρεών, καί αύ όφο- 

ποιών τε καί μαγείρων; έτι δε καί συβωτονν προσ- 
δεησόμεθα· τούτο γάρ ημΐν έν I τη προτέρα πόλει ούκ 

ενην—εδει γάρ ούδεν—εν δε ταύτη καί τούτου προσ- 
δεησει. δεησει δε καϊ τών άλλων βοσκημάτων παμ- 

πόλλων, εϊ τις αυτά εδεται· ή γάρ;

Πώς γάρ ού;

9 και την ποικιλίαν om. Α
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You see I can assure you that these conditions apparently 
will not satisfy some people, nor even this way of life, un
less they also have beds, tables and other furnishings; rel
ishes, perfumes, incense: and call girls; and each and every 
kind of'pastry. Moreover what we were describing: houses, 
clothes and shoes, must no longer be taken as the bare 
essentials: but we must call into play painting and embroi
dery, and we must acquire gold, ivory and all such things 
as that. Isn’t that so?”

“Yes,” he said.
“In that case we must make our state even bigger, 

mustn’t we? For our healthy one is no longer adequate, 
but already must be: filled with hordes of people who arc: 
no longer in our states for essential purposes, such as all 
the huntsmen and all the artists: many of whom are con
cerned with form and color, many with music; poets and 
their attendants; professional reciters, actors, dancers;50 
contractors; makers of all kinds of products, both for the 
adornment of women and for other purposes. And on top 
of that we shall need even more servants. If that were not 
enough, don’t you think we shall need minders, nurses 
and nannies,51 dressers, barbers and again cooks and 
butchers? Furthermore we shall need swineherds, as we 
didn’t have any in our previous state: we didn’t need them, 
but we shall in this one. We shall also need other animals 
in very large numbers, if anyone is going to eat them, 
won’t we?”

50 An anticipation of Plato s critical attitude to the theater and 
acting; see below, 2.376eff. and Book 3.

51 For the role of nurses for guardian mothers, see 5.460d.

“Of course.”

177



REPUBLIC

d Ονκονν και, ιατρών ev χρεία έετόμεθα πολν μάλλον 
οντω διαιτεόμενοι ή εί>ς το πρότερον;

Πολν γε.
Καί ή χώρα πον, η τότε ικανή τρεφειν τούς τότε, 

I ετμικρά δή εζ ικανής εετται. ή πίϊ>ς λέγομεν;

Οντως, εφη.

Ονκονν τής των πλησίον χώρας ήμΐν εεποτμητεον, 
εϊ μέλλομεν Ικανήν εζειν νερ,ειν τε και άρονν, καί 

εκεινοις αν τής ήμετερας, εαν καί εκείνοι άφώοιν αν- 

τονς επι χρημάτων κτήσιν άπειρον, νπερβάντες τον 
των αναγκαίων όρον;

e Πολλή αναγκη, εφη, ώ Χώκρατες.
Πολερ,ήετομεν δή τό ρ,ετά τούτο, εν I'λανκών; ή πτώς 

εσται;
Οντως, εεήη.
Καί μηδέν γε πω λεγωμεν, ήν δ’ εγώ, μήτ’ εϊ τι I 

κακόν μητ’ ει αγαθόν ό πόλεμος εργάζεται, άλλα 

τοσ'οντον ρ,όνον, ότι πόλεμόν αν γενεσιν ηνρήκαμεν, 
εζ ότν μείλιστα ταΐς πόλεετιν καί ιδία καί δημοιτία 

κακό, γιγνετο.ι, όταν γίγνηται.

Ιίάνν μεν ονν.
374 "Ετι δή, ώ εήίλε, μείζονος τής πόλεως δει ον τι 

σμικρω, άλλ’ δλω στρατοπέδιο, δ εζελθόν νπερ τής 
ονσίας άπάσης καί νπερ ών νννδή ελεγομεν διαμα- 

χεΐται τοΐς επιονετιν.
Τί δε; ή δ’ δς· αντοί ονχ ικανοί;

Ονκ, εϊ σν γε, ήν δ’ εγώ, καί ήμεΐς άπαντες 

ωμολογησαμεν καλώς, I ήνίκα επλάττομεν τήν πάλιν
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"So we shall need doctors even more than in our previ
ous state, if that’s the way we are going to live.”

“Indeed we shall.”
“Also I suppose the country which in our previous 

model was sufficient to feed the people we had in it then 
will be small instead of adequate. Do you agree?”

“Yes,” he said.
"In which case, shall we have to appropriate part of our 

neighbors’ land if we are going to have enough for stock 
and arable farming? And will they do the same to us, if 
they too indulge themselves in the limitless acquisition of 
material goods and go beyond the bounds of basic neces
sities?”

“That’s bound to happen, Socrates,” he said.
“Consequently we shall go to war, Glaucon. Unless you 

see it differently?”
“No, you are absolutely right.”
“Well let’s say nothing as yet about whether war ac

complishes anything good or bad,” I said, “but only this 
much·, that we have further discovered the origins of war 
out of which, when it happens, the greatest evil ensues for 
our states both collectively and individually.”

"Certainly.”
“Yet again, my friend,” I said, “the state must become 

bigger, not by some small unit, but by a whole army which 
can go out and fight the assailants to defend all our prop
erty and the things we were talking about just now.”

“Just a moment,” he said, “you mean the citizens are 
not capable of doing it by themselves?”

“No,” I said, “if you yourself and all of us were happy 
with the agreement we made when we formed our state. 
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ευμολογούμεν δέ που, εΐ μέμνηιται, αδύνατον era πολ

λά? καλώ? έργάζεετζ'ίαι τέχυας.
Άληθη λέγεις, έε/ιη.

b Ύί ούν; ήν δ’ εγώ· ή περί τον πόλεμον αγωνία ού 

τεχνική δοκεΐ είναι;

Και μαλα, εφη.
Ή ούν τι σκυτικης δει μάλλον κηδεσθαι η πολε

μικής; I
Οΰδαμως.

Άλλ’ άρα τον μεν σκυτοτόμον διεκωλύομεν μήτε 

γεωργόν επιχειρεΐν είναι άμα μήτε ύφείντην μ.ητε οι
κοδόμον άλλά σκυτοτόμον, ΐνα δη ήμΐν τι> της σκύτι

νης έργου καλώς γίγνοιτο, καί των άλλων ενί εκαστω 
ωσαύτως εν άπεδίδομεν, I προς δ επεφύκει έκαστος 

καί εε/ΰ φ έμελλε των άλλων σχολήν άγων διά βίου 
c αυτό εργαζόμενος ού παριείς τούς καιρούς καλώς 

άπεργάετεσθαι· τει δέ δη περί τον πόλεμον πότερον ού 

περί πλείιττον ειττίν εύ άπεργαετθέντα; η ούτω ράδιον, 

ώστε και γεωργων τις άμα πολεμικός εσται καί I 
ΟΊευτοτομίνν και άλλην τέχνην ήντννοΰν εργαζόμενος, 
πεττευτικδς δέ η κυβευτικδς ίκανώς ούδ’ άν εις γένοιτο 

μη αύτδ τοΰτο έν παιδός επιτηδεύων, άλλά πα,ρέργω 

d χρώμενος; καί ασπίδα μέν λαβών η τι άλλο των 

πολεμικών όπλων τε και οργάνων αύθημερον έιπλιτι-

52 Plato’s principle of specialization coincides with the rise of 
the professional army in Greece in the fourth century, as opposed 
to the citizen militia of earlier centuries. Soldiering is seen as a 
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I think we agreed, if you recall, it is impossible for one 
person to carry out many skilled tasks well.”

“You’re right,” he said.
“So then,” 1 said. ".Don’t you think that fighting a war 

is one of our skilled tasks?”52
“Very much so,” he said.
“So ought there to be any more concern for shoemak

ing than warfare?”
“Absolutely not.”
“Well, we prevented our shoemaker from trying to be 

a farmer at the same time, or a weaver, or a builder. He 
had to be a shoemaker in order that the job of making our 
shoes would be done? well. So in the same way we gave one 
job to each one of the others for which he was suited by 
nature and at which he was to work all his life free from 
the other tasks, and not let his opportunities pass for mak
ing a fine job of it. So, as to the business of warfare, isn’t 
it of the utmost importance that it should be carried out 
to perfection? Or is it so easy that even one of our farmers 
will be simultaneously competent in warfare, or even one 
of our shoemakers, or someone practicing any other art 
whatsoever; yet no one playing draughts, or dice, would 
become sufficiently competent, if he had treated it as a 
mere sideline and not practiced it since childhood? And, 
if he took up a shield or any other weapon or instrument 
of war, would he become that very same day a competent

techne (a skilled task); S.’s extensive elaboration of this point 
(bl—e6) foreshadows the importance of the military guardians in 
the political structure of Republic; they become the sole object 
of discussion in subsequent sections.
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κης η τίνος άλλης μάχης των κατά πόλεμον ικανός 
εσπαι άγωναττης, των δε άλλων οργάνων ούδεν I 
ιτύδενα δημιουργόν ούδε άθλητην ληφθέν ποιηστι, 

ούδ’ εσται χρήσιμον τω μήτε την επιστήμην εκάοπου 

λαβόντι ρ.ητε την μελέτην ικανήν παροχτχομενω;

ΙΙολλοΰ γάρ ά.ν, ή δ’ ος, τά όργανα ην άζια.

e Ούκοϋν, ην δ’ εγώ, δσω μεγιστον τδ των φυλάκοτυ 

έργου, τοσούτω ιτχολης τε των άλλων πλείστης άν 
εϊη και αύ τέχνης τε και επιμελείας μεγίστης δεόμε

νου.
ΟΙμαι εγωγε, η δ’ δς.

άλρ’ ούν ού και ε[>νσεως επιτήδειας εις αυτό τδ 
επιτήδευμα.; I

II cos δ’ ον;

'μετερον δη εργον άν εϊη, ώς εοικεν, εϊπερ οίοί τ’ 

εχτρών, έκλεξασθαι τίνες τε καί ποϊαι φύσεις έπιτηδειαι 

είς πολεως φυλακήν.

Άμετερον μεντοι.
Μά Δία, ήν δ’ εγώ), ούκ άρα φαχλον πράγρχν ηρεί- 

μεθα· όμως δε ούκ άποδειλιατεον, όσον γ’ άν δύναμις 

παρεικτ],
375 Ού γάρ ούν, εφη.

Οΐει ούν τι, ην δ’ εγώ, δσοφέρειν φύσιν γενναίου 

σκυλακος εις φυλακήν νεανίακου εύγενούς;

Το ποιον λεγεις; I
Οίον δζύν τε που δει αύτοΐν εκάτερον εϊναι προς 
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warrior as a hopli te, or in any other kind of fighting in war, 
though no other implement once taken up will make any
one a craftsman or an athlete, or be useful to him if he has 
not gained the knowledge of each one, or if he has not put 
in enough practice?”

“ Implements would be worth a great deal, if they could 
do that," he said.

“So the job of the guardians53 would require freedom 
from other jobs in proportion to its extreme importance, 
and what is more, it needs the greatest skill and atten
tion.”

S3 The first mention of the phulakes, the “guardians,” the rul
ing class in the state (as yet undifferentiated). See below, 4.414b5, 
for mention of the class of eplkouroi (auxiliaries).

“I certainly think so,” he said.
“Then we need a suitable nature for this very pursuit, 

don’t we?”
“Of course.”
“It seems that it will be our job to select, if we can, who 

and what kind of people are by nature fit to guard our 
state.”

"Yes, that’s right.”
“Zeus,” I said, "so it was no small undertaking we’ve 

been taking on. Well we mustn’t balk at it as long as our 
strength allows.”

“No we mustn’t.”
“Do you think then, when it comes to guarding, that 

there is any difference in nature between a well-bred dog 
and a young man of good family?”

“What kind of differences are you talking about?” 
"For example, both of them must be keen sighted and 
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αΐετθηστν και ελαφροί/ προς το αίετθανόμενον διωκά- 
θειν, και ισχυρόν αν, εενν δεη ελόντα διαμάχεσθαι.

Δει γαρ ούν, έφη, πάντων τούτων.
Και μην ανδρείάν γε, εΐπερ εύ ριαχεΐται. I

ΙΙώς δ’ ον;

Άηδρεΐος δε είναι άρα εθελήσει ο μη θυμοειδής είτε 

ίππος είτε κνων ή άλλο ότιούν ζωον; ή ονκ εννενόηκας 

b ώς άμαχόν τε και ανίκητου θυμός, ον παρόντος ψυχή 
παετα προς πάντα άφοβος τε εεττι και αήττητος;

Ίύννενόηκα.

Τά μεν τοίνυν τον σώματος οίον δει τον φύλακα 
είναι, δήλα.

Ναι.
Και μην και τά τής ψυχής, ότι γε θυμοειδή.

Και τούτο.
Πώς ούν, ήν δ’ εγέύ, ώ Γλαΰκωη, I ούκ άγριοι άλλή- 

λοις έετοντ αι και τοΐς άλλοις10 πολίταις, όντες τοιοντοι 

τάς φύσεις;
Μά Δία, ή δ’ δς, ον ραδίευς.

c Άλλα μεντοι δει γε προς μεν τούς οικείους πράους 
αυτούς είναι, προς δε τους πολεμίους χαλεπούς- εί δε 

μή, ού περιμενούσιν άλλους σεήάς διολεσαι, άλλ’ αυ

τοί φθήσονται αΰτο δράσαντες. I

Αληθή, εφη.

1° άλλοις F Stob.: άλλοτρίοις AD-. άλλ^λοις Stob. <τοις> 
πολίταις fortasse legendum Slings 

184



BOOK Π

nimble at pursuing their prey when they have spotted it, 
and again strong when they need to fight it out when they 
have captured their quarry.”

“Yes, they need all of those? things,” he said.
"And be brave too, if they are going to fight success

fully.”
“Of course.”
“Will any animal, a horse, a dog, or any other be ready 

to be brave, if it is not strong in spirit? Or have you not 
noticed what an unconquerable and steadfast thing the 
spirit is which by its presence makes every soul fearless 
and invincible against everything?”54

54 For the ]<ey role 0£ thumos (here "spirit”) in Platos psychol
ogy, see the introduction to Books 1-5, section 2 (iii).

55 Reading rots «AXow ττολίται;.

“Yes, I have.”
"So the physical qualities we need for a man to be a 

guardian are evident.”
“Yes.”
"And correspondingly, those of the soul, I mean 

strength of spirit?”
“Yes, that too.”
“Then how can it be, Glaucon,” I said, “that they won’t 

be savage toward each other and the rest of our citizens55 
if that is what they are like by nature?”

"Zeus!” he said, “it won’t be easy.”
“Yet the fact is that they must be amenable toward their 

own people, but intractable against their enemies: other
wise they will not wait for others to destroy them, but will 
do it themselves first.”

“That is true,” he said.
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Τί ow, ην 8’ εγώ, 'ίτοιηετομεν; πόθεν άμα τιράον και 

μεγαλόθνμον ήθος ενρησομεν; ένο.ντία γάρ 'του θνμο- 

ειδεΐ τίραελία φύσις.

(Τοάνεται. I

Αλλα μεντοι τοντων ye. ότιοτερον άν στερηται, 
φύλαφ αγαθός ού μη γενηται· ταντα δε άδννάτοις 

d εοικεν, και οντω 8η ο~υμβαίνει αγαθόν φύλακα ά8ί>- 

νατον γενεσθαι.
Κινδυνεύει, εφη.

Και έγω άπορησας τε και έπιο-κεφάμενος τά έμ
προσθεν, Δικαίως γε, ην 8’ εγώ, ώ φίλε, άπορονμεν- 

ί ής γαρ προνθεμεθα εικόνας άπελείφθημεν.

Πώς λέγεις;
Ονκ ενενοησαμεν ότι εΐσιν άρα φύσεις ο’ίας ημείς 

ούκ ωηθημεν, εχουσαι τάναντία ταντα.

Που 8η; I

’Ίδοι μεν άν τις και εν άλλοις ζ,ωοις, ον μένταν 

e ήκιστα εν ώ ημείς τταρεβάλλομεν τω φύλακι. οίσθα 

γαρ ττον των γενναίων κννών, δτι τούτο φύετει αντών 
το ήθος, τρος μεν τούς σννηθεις τε καί γνωρίμονς ώς 

οιόν τε ττραοτείτονς είναι, τι-ριις δε τούς άγνώτας τον- 

ναντίον. I
Οϊδα ftevroL.

Τούτο μέν άρα, ην 8’ εγώ, 8ννατόν, και ον τιαρά 

φύσιν ζητονμεν τοιοντον είναι τον φύλακα.

Ονκ εοικεν.
ύλρ’ ονν σοι 8οκεΐ ετι τον8ε τιροετδεΐσθαι ό φνλα- 

κικος εσόμενος, I ττρος τω θνμοειδεΐ ετι τΐ'ροετγενεσθαι 

(φιλόσοφος την φύσιν;
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“Then what shall we do?” I said. “Where shall we find 
a gentle and stouthearted character together? You see, 
surely gentleness of nature and strong spirits are opposing 
qualities.”

“That seems to be right.”
“Yet whichever of these qualities you removed, the re

sult would never be a good guardian. It looks as if we are 
in an impossible situation here, and so it turns out that it 
is impossible for there to be a good guardian.”

“Yes, that looks rather likely,” he said.
Indeed I was flummoxed, and after considering the 

remarks just made I said: “We’re in a mess, and rightly so, 
Glaucon; we’re a long way short of the image we pro
posed.”

"How do you mean?”
“We did not notice that there are natural dispositions 

that we didn’t think existed which have these opposing 
qualities.”

"Where are they in that case?”
“We may see it in other animals, not least in the one we 

compared to our guardian.56 I’m sure you know about 
dogs with good breeding: that their character is naturally 
to be able to be most friendly to those they are used to and 
recognize, but the opposite with those they don’t know.”

“Yes, I did know that.”
"Then this is possible,” I said, “and we are not looking 

for our guardian to be the type that contradicts nature.”
"It doesn’t appear to be so.”
“Do you then think he who is going to be watchful still 

lacks something: in addition to being strong-spirited, he 
must be naturally interested in philosophy?”

se At 375a2.

187



REPUBI.K

376 ΙΙώς δη; έχ[)η· ού γάρ εννοώ.

Και τοΰιτο, ην δ’ εγώ, εν τοΐς κυσϊν κατόψει, δ και 
άξιου θανμάσαι τον θηρίου.

Τδ τιοίον; I
"Ότι ον μεν άν ϊδ-ρ ιίγνωτα, χαλετταίνει, ουδέ κακόν 

τιροττεπονθώς· δν δ’ άν γνώριμον, άστιάζεται, κάν 
μηδέν ττώττοτε νπ’ αυτόν αγαθόν ττεττόνθη. η οΰττω 

τοΰτο έθαύμασας;

Ον ττανυ, εφη, μέχρι, τούτον ττροσέετχον τε>ν νοΰν· 
'ότι δε ττου δρα ταΰτα, δηλον.

Αλλα μην κομψόν γε φαίνεται τι> πάθος αΰτοΰ της 

b φυσεως και ώς άληθώς φιλόσοφον.
I bp δη;

Ήι, ήν δ’ εγώ, ιίψιν οΰδενι άλλω φίλην και εχθράν 
διακρίνει η τω την μέν καταμο,θείν, την δέ άγνοηεται. 

I καίτοι ττώς οΰκ είν φιλομαθές εϊη σννέσει τε καί 

αγνοιεε. οριΐ,ομενον το τε οΐκεΐον και τό άλλότριον;
Ονδαμώς, η δ’ ός, οττενς ον.

Αλλα μέντοι, ειττον εγώ, τε> γε φιλομαθές και φίλο- 
σοι/ιον ταντόν; I

Ταντορ γάρ, εφη.
Ονκονν θαρρονντες τιθώμεν και εν άνθρώττω, ει 

c μελλει πρε>ς τούς οικείους και γνωρίμους ττράός τις

The “clog as philosopher” is clearly introduced as a joke 
here, and the somewhat weak analogy with humans (bl 1) like
wise. The argument for the combination of passion and gentle
ness in the epikouroi is not satisfactorily tackled until 3. 410cff.
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“How come? I don’t understand.”
“You will also see this in dogs, something that deserves 

our admiration in the animal.”
“What is that then?”
“That at tile sight of someone unknown to it, it be

comes aggressive, even if it hasn’t had an adverse experi
ence before. But whoever it sees that it recognizes, it wel
comes them even if it has never been well treated by that 
person. Or have you not yet wondered about that?”

“Up to now, I haven’t really thought about it,” he said. 
“That it does do this sort of thing is clear enough I sup
pose.”

“Furthermore this natural instinct of the animal makes 
it seem clever and truly a philosopher.”57

58 Glaucon s emphatic agreement emphasizes that he does not 
see any elements of humor in the suggested analogy (see also his 
insensitivity to S.’s humor at 361d7 above).

“In what way?”
“In that it distinguishes what it sees as either friendly 

or hostile, by no other means than being familiar with the 
one and not recognizing the other. Yet how could it not be 
eager to learn when it can distinguish by what it knows and 
what it does not know what belongs to its world and what 
is alien to it?”

“There’s no way this can’t be true,” he said.58
“And as a further point,” I said, “is passion for knowl

edge the same thing as the passion for wisdom?”
“Indeed they’re the same.”
“In that case, let’s go for it and apply it to mankind as 

well. If a person is going to be amenable toward his own 
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εσεσθαι, φνσει εβλόο'οφον καί φιλομαθή αντον 8εΐν 

είναι;
Τιθώμεν, εφη.

Φιλόσοφος δη και Θνμοει8ης και ταχύς και ισχυρός 

ήμΐν την φνσιν εσπαι ο μελλων καλός κάγαθος 

ειτεο'θαι I φύλαφ πόλεως.

Iίανταπαο'ΐ μεν ονν, εφη.
Οντος μεν 8η αν όντως νπάρχοι. θρέφονται 8ε 8η 

ήμΐν οντοι και παι8εύσ-ονται τίνα τρόιτον; και άρά τι 

προνργον ήμΐν έστιν αντο σκοπονσι -προς το κατι8εΐν 

d ονπερ ενεκα πάντα σκοπονμεν, 8ικαιοσννην τε και 
άόικίαν τίνα τρόπον εν π.όλει γίγνεται; ϊνα μη εωμεν 

ικανόν λόγον η σνχνον όιεζίωμεν.

Καί ό τον Γλανκωνος αδελφός, Ιίάνν μεν ονν, εφη, 
εγωγε I προσδοκώ προνργον είναι εις τοντο ταντην 

την σκεφιν.
Μά ιλία, ήν 8’ εγώ, ώ φίλε Ά8είμαντε, ονκ άρα 

άφετεον, οί>8’ ει μακροτερα τνγχάνει ονσα.

Ού γάρ ονν.

"Ιθι ονν, I οίσ-περ εν μνθω μνθολογονντες τε άμα 
καί ετγολην άγοντες λόγω παι8ενωμεν τονς άν8ρας.

e Άλλα χρη.

Τίς ονν η παιδεία; η χαλεπόν ενρεΐν βελτίω της 

νπο τον πολλον χρόνον ηνρημενης; έστιν δε πον η 
μεν επι σώμασι γνμναστικη, η 8’ επι φνχη μου

σική. I

59 Plato starts out from a conventional base, the traditional 
staple Athenian education: gumnastike (“physical education”), 
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kind and those who are known to him, then he must be 
naturally passionate about knowledge; and wisdom.”

“Lets do that.”
“Then the man who is going to be a good fine guardian 

of our city-state will be naturally passionate about wisdom, 
and noble-minded, quick and strong.”

“Yes,” he agreed, “absolutely.”
“This may well be the basis of his character as such, but 

how shall we bring such people up and educate them? Will 
examining this subject be of any use to us in looking into 
the object of our whole inquiry: how justice and injustice 
originate in a state? This is to make sure that we do not 
pass over any valid argument, or go through too many.”

It was now Glaucons brothers turn to join in. “Indeed 
it will,” he said. “I myself expect this will be a very useful 
way of looking at it.”

“Good, Adeimantus!” I said. “Then we must not drop 
the idea, even if it’s actually a rather long way round.”

“No, certainly not.”
“Come on then, and like people in a fable telling stories 

with ample leisure, lets educate these men by our discus
sion.”

“Yes we must.”
“What is this education then? Or is it difficult to find 

anything better than what has been discovered over many 
years? I think I am right in saying that we have physical 
exercise for the body and the arts for the soul?”'59

and mousike (“music”). We translate mousike here and hence
forth, in modern parlance, as “arts” or “cultural education”—a 
broader concept than our “music.” It comprises poetry, music, 
song, and dance, the staples of Athenian cultural education.
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’ Εστιν γαρ.
Άρ’ ούν ον μονσικη πρότερον άρζόμεθα παιδενον- 

τες η γυμναστική;
Πώς δ’ ον;

Μουσική? δ’, είπον, τιθεΐς λόγους, η ού;

’ Εγωγε.
Λόγων δε διττόν είδος, τό μεν αληθές, ψεύδος δ’ 

έτερον;

Ναί.
377 ΙΙαιδεντέον δ’ έν άμφοτέροις, πρότερον δ’ έν τοΐς 

ψενδέσ'ΐν;

Ον μανθανο;, εφη, πως λέγεις.
Οΰ μανθάνεις, ην δ’ έγω, ότι πρώτον τοΐς παιδΐοις 

μύθους λέγομεν; I τοΰτο δε που ιος τό όλον είπεΐν 
ψευδός, ενι δε και άληθη. πρότερον δε μύθοις προς τά. 
παιδία η γυμνασίοις χρώμεθα.

’ Εστι ταντα.
Τοΰτο δη έλεγαν, 'ότι μουσικής πρότερον άπτέον η 

I γνμναεττικης.
Όρθως, εφη.

Ονκονν οίσθ’ ότι άρχη παντός έργον μεγιστον, 
έίλλως τε και νέω και άπαλω ότορονν; μάλιστα γάρ δη 

τότε πλάττεται, και ένδνεται τύπος δν αν τις βούληται 

ένσημηνασθαι έκάστω.

60 "Fiction” = pseudos (“falsehood,” “lie”). S.’s subsequent 
discussion makes it clear that his concern is with the moral value 
of "fictions” rather than their literal truth-value: as S. says about
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“Yes we do.”
“Shall we not begin our education with the arts before 

physical exercise?”
“Of course.”
“Do you consider storytelling as part of the arts?”
“I do.”
“And there are two kinds of story: true ones and fic

tional?”60
“Yes.”
“We must educate them in both kinds, but in fiction 

first, mustn’t we?”
“I don’t understand,” he said. “What do you mean?”
“Don’t you understand,” I. said, “that we tell children 

fables first? I assume this means fiction on the whole, but 
there can be truth in this too, and we use fables with chil
dren before we go on to physical exercise.”

“That is so.”
“Indeed that’s what I was saying, that we must take up 

the arts before physical exercise.”
“And rightly so,” he said.
“You know that the beginning of everything we under

take is most important, especially in any young tender 
creature? That is when it is most malleable and when 
whatever character you desire to be stamped on the indi
vidual is fixed.”61

the muthoi (“fables”) in 377a4-5 “there can be truth in this too” 
(see further the introduction to Books 1-5, section 2 (i)).

st For the idea of education as the stamping of impressions on 
the malleable soul, see Tht. 191d6-7. For the whole argument of 
the remainder of this book and Book 3 up to 392c, see the intro
duction to Books 1-5, section 1 (Book 2 (b)) and section 2 (i).
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Κομιδη μεν ονν.

b Άρ’ ονν ρεζδίως ούτω παρησ'ομ.εν τούς έπιτυχόντας 

νπο των επιτυχειντων μύθους ττλασθίντας άκούειν 
τούς παΐδας καϊ λαμβάνειν εν ταΐς φυχαΐς ώς επί το 

πολύ εναντίας δόζας έκείναις άς, έπειδειν τελεωθώισιν, 

εχειν οΐησώμεθα δεΐν αυτούς; I
Ονδ’ ό-τωσηούν παρηετομεν.

ΙΙρώτον δή ημΐν, ώς εοικεν, επιστατητέον τοΐς 

c μυθοποιοΐς, και ον μεν αν καλόν11 ποιησωοιν, εγ- 

κριτέον, ον δ’ αν μη, άποκριτέον. τούς δ’ έγκριθέντσ,ς 

πείσομεν τας τροφούς τε και μητέρας λέγειν τοΐς 

παισιν, και πλάττειν τας ψυχάς αυτών τοΐς μύθοις 

πολύ μάλλον η τα σώματα ταΐς χερσΐν I ών δε νυν 
λέγουσι τούς πολλούς εκβλητέον.

IΙοίονς δη; έφη.

Έν τοΐς μείζοσιν, ήν δ’ εγώ), μύθοις δφόμεθα και 
τούς ελάττους. δει γειρ δη τον αυτόν τύπον είναι καί 

d ταύτον δύνασθαι τούς τε μείζους και τούς ελάττους.

η ονκ ο’ίει;

’Έγωγ’, έφη- άλλ’ ούκ εννοώ) ουδέ τούς μείζους 
τίνας λέγεις.

Ούς 'Ησίοδός τε, είττον, καί 'Όμηρος ημΐν ελεγετην 

καί I οί άλλοι ττοιηταί. οντοι γάρ που μ,ύθονς τοΐς 
άνθρώποις φευδεΐς συντιθέντες ελεγόν τε καί λέ- 

γονσι.
ϊίοίους δη, η δ’ ός, καί τί αύτώτν μεμφόμενος 

λέγεις;
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“I agree.”
"Are we then going to allow our children to hear any 

old stories so easily created by any passer by, and to let into 
their souls opinions which are lor the most part the op
posite of those which we think they ought to have when 
they’re grown up?”

“No, there is no way we shall let them do that.”
“Then first of all it seems that we must put them into 

the care of those who create these tales and accept any 
that they compose which are good, and reject those that 
are not. We shall persuade their nurses and mothers to tell 
their children the approved stories and form their souls 
with them much more than their bodies by handling them. 
The majority of the stories they tell nowadays must be 
thrown out.”

“Which ones in particular?” he asked.
“In the greater stories,” I said, “we shall see the lesser 

ones. For both the greater and lesser stories must be of 
the same pattern and be capable of the same effects. Do 
you not agree?”

“I do,” he said, “but I don’t understand what you mean 
by the greater stories.”

“The ones,” I said, “which Hesiod and Homer told us 
as well as the other poets. For they composed and told 
false tales to people, as I see it, and are still doing so.”

“Which ones are they,” he asked, “and what is it in them 
you say you are criticizing?”

11 καλόν A Euseb.: καλόν μνθον DF Stob., Philop.
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’Όπερ, ην δ’ εγώ, γρή και πρώτον και μάλιστα 

μέρβεεσθαι, άλλως τε και εάν τις μτ) καλιάς ψεύ- 
δηται. I

Τί τοντο;

e Όταν είκαζτ] τις κακώς τώ λόγω, περί θεών re και 
7]ρώων οίοί εισιν, ώσπερ γραφειις μηδέν έοικότα γρα

φών ο’ις άν όμοια βονληθη γράψαι.

Καί γάρ, εφη, όρθιος εχει τά γε τοιαΰτα μέμε^εσθαι. 
I άλλα πως δη λέγομεν καί ποΐα;

ίΐρώτον μέν, ην δ’ εγώ, το μέγιστον κο,ι περί των 

μεγίστων φενδος ό είπιυν ον καλώς έφενσατο ώς 

Ουρανός τε ηργάετατο ά ():>ηστ δράσαι αντδν 'Ησίοδος, 

378 ο τε αν Κρόνος ώς ετιμωρησατο αυτόν. τά δέ δη τον 
Κρόνου έργα και πάθη υπό τον νέος, ονδ’ άν ει ην 
άληθη ωμήν δείν ραδίως οντω λέγεσθαι προς αφρονάς 

τε καί νέους, άλλα μάλιστα μέν σιγάσθαι, εϊ δε 

άνά.γκη τις ην λέγειν, δι I απορρήτων άκούειν ώς 

όλιγίο-τονς, θνσ'αμένους ον χοίρον αλλά, τι μ,εγα καί 

άπορον θνμα, όπως ότι έλαχίστοις συνέβη άκοΰσαι.
Καί γάρ, η δ’ ος, οντοί γε οι λόγοι χο,λεποί.

b Καί οΰ λεκτέοι γ’, έφην, ώ Άδείμαντε, εν τη ημετέρα 
πόλει. ουδέ λεκτεον νέω άκονοντι ώς αδικών τά έσ-χατα 

ονδέν άν θαυμαστόν ποιοι, ονδ’ αν είδικονντα πατέρα

«2 Theog. 154-82, 453-506.
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“Its what we must criticize first and foremost,” I said, 
“especially if the false tale is not well told.”

“What’s that?”
“Whenever one makes a bad comparison in one’s story 

when dealing with what sort of beings the gods and heroes 
are: like an artist who paints nothing like those whose like
nesses he wishes to paint.”

“Ah yes,” he said, “it is right to criticize things like that. 
But what do we mean, and what kind of things are: we 
talking about?”

“Firstly,” I said, “is the man who told the greatest lie 
about the greatest matters and made a poor job of it, about 
how Uranus accomplished what Hesiod says he did, and 
furthermore how Cronus took revenge on him. And as for 
Cronus’ deeds and sufferings at the hands of his son,62 
even if they were true, I would not think they should be 
told to fools and youngsters in this lighthearted way, but 
should be kept strictly quiet. And if there were any need 
to tell the story, then as few as possible should hear it in 
secret, after sacrificing not a pig, but some huge victim, so 
hard to get hold of that as few as possible hear the 
story.”63

63 A pig was the customary sacrifice at the Eleusinian Myster
ies. The semi-humorous imagery of secrecy and revelation nev
ertheless indicates how important S. regards this subject.

“My word,” he said, “these stories are dangerous 
stuff!”

“What is more they are not to be told in our state, 
Adeimantus,” I said, “and a young listener is not to be told 
that by committing the worst of crimes he would be doing 
nothing remarkable, not even if he were punishing his 
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κολάζων παντΐ τρόπιρ, αλλά 8ρώη αν (>περ θεών οΐ 

πρώτοι I τε και μέγιστοι.
Ού μα τον ί\ία, ή 8’ ίίς, ον8ε αύτώ μοι 8οκεΐ 

επιτή8εισ, ε’ιναι λέγειν.

Ού8ε γε, ήν δ’ εγώ, το παράπαν έυς θεοί θεούς 

c πολεμοΰσί τε καί έπιβουλεύουσι και μάχονται..~ον8έ

γαρ άληθή—εϊ γε 8εύ ήμΐν τούς μέλλοντας τήν τήλιν 

φυλάξειν α’ίσχιστον νομίζειν το ρα8ίιος άλλήλοις 

άπεχθάνεσθαι—πολλού 8εΐ γιγαντομαχίας τε μνθολο- 

γητεον αύτούς και ποικιλτεον, και I έίλλας εχθρας 
πολλάς και παντοδαπάς θειον τε και ηρώων προς 

συγγενείς τε και οικείους αυτών—άλλ’ εύί πως μέλ- 
λομεν πείετειν ώς ούδεις πώιποτε πολίτης έτερος έτέρω 
άπήχθετο ούδ’ εεττιν τούτο οετιον, τοιαύτα μάλλον 

λεκτέα προς τά παι8ία ευθύς κα.ι γέρουσι και γραυσί, 

d και πρεσβυτέροις γιγνομένοις και τούς ποιητάς εγγύς 

τούτων άναγκαστέον λογοποιέιν. "Ηρας δε δεσμούς 
ΰπο νέος και ‘Ηφαίστου ρίψεις ΰπΐ> πατρός, μέλλοντος 

τή μητρΐ τυπτόμενη άμυνεΐν, και I θεομαχίας οσας 
‘Όμηρος πεποίηκεν ού πα.ρα.8εκτεον εις τήν πειλιν, 

ούτ’ εν ύπονοιο,ις πεποιημενας ούτε ανευ ύπονοιώιν. ό * * 

64 As Zeus did Cronus (see al-~2 above). Plato has S. question 
this myth as a suitable moral paradigm for family relations in 
Euthypr. 6aff.

65 For example, embroidered in the robe (peplos) conveyed 
to the Athenian Acropolis in the Panathenaic festival. See again 
Euthphr. 6b-c for a skeptical reference by S. to the feuds of the 
gods depicted in scenes on this peplos and in other pictures.
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father in every way for doing wrong, but he wouid be do
ing what the first and greatest of the gods did.”6'1

66 Hephaestus chaining his mother: the title of a play by the 
comic playwright Epicharmos; Hephaestus hurled down from 
Olympus: Hom. 11. 1.590-94; battles of the gods: Hom. Il 20.1- 
74, 21.358-513.

67 “Deeper meaning” = allegory (huponoia). Allegorical inter
pretation of Homer existed as early as the sixth century, e.g., in 
Theagenes of Rhegium, and in Plato (see Tht, 152e).

"Certainly not,” he said; “I don’t myself think that it 
seems suitable to tell such stories.”

“Nor are any of those stories at all suitable that tell of 
the gods making war, plotting against and fighting other 
gods (they are not true anyway), if those who are going to 
guard our state are to consider it most shameful to fall 
recklessly into enmity with each other. Still less should 
stories of the battles of the giants be related and made into 
embroideries,65 and the many other hostile acts of every 
kind among the gods and heroes against their families and 
close associates. However, if we can somehow persuade 
them that no citizens have ever yet quarreled with each 
other and that this is impious behavior, such stories should 
be told straightaway to the children preferably by old men 
and women, and poets too should be compelled to com
pose stories like these for them to listen to when they get 
older. Hera chained up by her son; the hurling down by 
his father of Hephaestus, who was attempting to defend 
his mother who was being beaten up; and such battles of 
the gods as Homer composed:66 these are not to be admit
ted into our state whether they have been composed with 
a deeper meaning to them, or not.67 For the young are not

199



REPUBLIC

γάρ νέος ούχ οίός re κρίνειν οτι τε νπόνοια και ο μη, 

e άλλ’ ά άν τηλικοΰτοξ ων λάβη έν ταΐς δό£αις δυσ'- 

εκνιπτά τί και άμετάστατα φιλά γίγνεσθαι- ών δη 

ίσως 'ένεκα περί παντός ποιητεον ά πρώτα άκονονσιν 

ότι κείλλιστα μεμνθολογημένα προς αρετήν άκονειν. I

’ Εχει γάρ, έφη, λόγον, άλλ’ εί τις αν και ταντα 
έρωτωη ημάς, αυτά άττα έστίν και τίνες οί μύθοι, 

τινας άν φαΐμεν;
Καί έγω ειπον- Ό Άδείμαντε, ούκ έετμεν ποιηται 

.379 έγω τε και σν εν τω παρόντι, άλλ’ οικισται πόλεως- 
οίκισπαΐς δε τούς μεν τύπονς προσηκει είδέναι έν οϊς 

δει μνθολογεΐν τους ποιητάς, παρ’ ονς εάν ποιωσιν 

ούκ έτΓίτρεπτέον, ον μην αντοίς γε ποιητεον μν- 

θονς. I
Όρθώς, εφη- άλλ’ αύτό δη τούτο, οί τύποι περί 

θεολογίας τίνες άν ε’ιεν;

Τοιοίδε πού τινες, ην δ’ έγω- οίος τνγχάνει δ θεός 

ων, άει δηπον άποδοτεον, έάντε τις αύτόν εν επεσιν 

ποιη έάντε έν μελεετιν έάντε έν τραγωδία.. I

Δει γάρ.

b Ούκοϋν αγαθός ό γε θεός τω όντι τε και λεκτεον 

οντω;

Τι μην;
Άλλα μην ούδεν γε των άγο,θων βλαβερόν- ή 

γάρ;

Ον μοι δοκεΐ. I
άλ.ρ’ ονν ό μη βλαβερόν βλάπτει;
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able to distinguish what has a deeper meaning and what 
hasn’t. Whatever opinions they have formed at their age 
are hard to wash out and usually become ingrained.68 Per
haps then for these reasons we must make it of prime 
importance that the first stories they hear are the finest 
tales possible to encourage their sense of virtue.”

68 For the metaphor, see below, 4.429d4-30b2, on the need
to imbue the soldiers who guard the city with courage, like an 
indelible dye. 69 As at 377dl0.

“Yes, that makes sense,” he said. “But if one of them 
were again69 to ask us what are these things and what are 
these stories, what should we say?”

“Adeimantus,” I replied, “you and I are not poets at the 
present moment, but founders of a state. Its the founders’ 
job to know the forms in which the poets must tell their 
stories, from which, if they compose, they must not devi
ate; but it is not the job of the founders themselves to write 
stories.”

“And rightly so,” he said. “But on this specific point, 
what would be the model for a story about matters di
vine?”

“Something like this, I suppose,” I said: “I think you 
should always present a god as he really is, whether you 
are writing about him in epic, lyric or tragedy.”

“That must be the case.”
“A god is, of course, good in reality and must be spoken 

of as such?”
“What do you mean?”
“Well no good quality is harmful, is it?”
“I don’t think so.”
“Can what is not harmful cause any harm?”
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Οΰδαμώς.

Λ() δε μη [3λό.πτει κακόν τι ΐϊΌΐέί;

Ούδέ τούτο.

"Ο δέ ye μηδέν κακόν ντοιεΐ, ονδ’ άν τίνος ε’ίη κακόν 

αίτιον; I

I Ιως γάρ;
Τί δέ; ωφέλιμον το αγαθόν;

Ναι.
Αίτιον άρα ευπραγίας;

Ναί. I

Ον/< άρα -πάντων γε αίτιον τό αγαθόν, άλλα των 
μεν εν εχότντων αίτιον, των δέ κακών άναίτιον.

ο ΙΙαντελώς γ’, εφη.
Ονδ’ άρα, ήν δ’ εγώ, ό θεός, επειδή αγαθός, -πάντων 

άν είη αίτιος, ώς ο’ι πολλοί λεγονσιν, άλλα ολίγων 
μέν τοΐς άνθ ρώποις αίτιος, πολλών δέ αναίτιος· πολύ 

γάρ έλάττω I τάγαθά των κακών ημών, καϊ τώτν μεν 
αγαθών ονδένα άλλον αίτιατεον, τώτν δέ κακιών άλλ’ 

άττα δει ζητείν τά αίτια, άλλ’ ον τον θεόν.
'Αληθέστατα, εφη, δοκεϊς μοι λεγειν.

d Ονκ άρα, ήν δ’ εγώ), σ-ποδεκτέον ούτε Όμηρον οντ’ 

άλλον ποιητον ταντην την αμαρτίαν περί τούς θεούς 
άνοήτως άμαρτάνοντος και λέγοντας— ώς δοιοϊ πί

θοι

70 “The god,” with definite article, is a literal translation; 
rather than attribute monotheism to Plato at this stage, Reeve, n.
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“Of course not.”
“Can what causes no harm do anything bad?”
“Again, no.”
“Therefore, whatever can do nothing bad cannot be 

responsible for anything bad?”
“How can it?”
“Now, what about this.· a good thing is a beneficial 

thing, isn’t it?”
“Yes.”
“And so responsible for our well-being?”
“Yes.”
“Good is not responsible for everything, only for those 

things which are good, not those which are bad?”
“Entirely.”
“Then since he is good,” I said, “the god cannot be 

responsible for all things, as most people say. But he is 
responsible for only a few things for us men, but not for 
many of them. For we have fewer good things than bad. 
No one else is to be held responsible for the good things, 
but for the bad things we must look for any other cause 
but the god.”70

“I think what you’re saying is very true,” he said.
“Then we must not accept the following blunder from 

Homer, or any other poet, who makes a foolish mistake 
about the gods when he says that ‘two pitchers

ad loc, would describe this use of the article as a “universal quan
tifier” (e.g., “The squirrel is an animal which hibernates.’’). How
ever, S.’s description here implies a radical critique of Greek 
polytheism and may to some extent anticipate Plato’s later theo
logical ideas.
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κατακείαται εν Διός οΰ'δει

κηρώη ερ-ττλειοι, ό μεν ειτθλών, αύτάρ ο δειλών

καί ω μεν άν μάζας ό Ζευς δω άμεζοτερων, I

άλλοτε μεν τε κακία δ γε κύρεται, άλλοτε δ’ 

άτθλω·

ω δ’ άν μ-η, άλλ’ άκρατα τά ετερα,

τον δε κακή βούβρωστις επί χθόνα δίαν ελαύνει-

e ούδ' ώς ταμίας φμΐν Ζενς—

αγαθών τε κακών τε τετνκται.

την δε τών όρκων καί σττονδών σύγχυσαν, -ην ό Πάν~ 
δαρος συνεχεεν, εάν τις φφ δι Άθηνάς τε καί Διδς 

γεγονεναι, ονκ έπαινεσόμεθα, ονδε θεών εριν τε καί 

380 κρίιτιν διά Θεμιτός τε καί Διάς, ούδ’ αν, ώς Αισχύλος 

λεγει, εατεον άκούειν τούς νέους, οτι—

θεός μεν αιτίαν φύει βροτοΐς,
δταν κακώσαι δώμα τιαμΊτήδην θελτ], I

άλλ’ εάν τις -ποι-fj εν οις ταυτα τά ’ιαμβεύα ενεστιν, τά 

της Νιόβης -πάθη, η τά Πελοπιδών η τά Τρωικά η τι 

άλλο τοτν τοιούτων, ’η ού θεού έργα εατεον αυτά
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stand at Zeus’ door
Filled with fates, some good, some evil

and the person to whom he gives a mixture of both:

Sometimes he happens upon an evil one, sometimes 
upon a good one

But whoever he doesn’t, but gives an unmixed portion of 
evil:

Grinding poverty drives him across the rich earth.71

Nor is Zeus for us the distributor, who:

Has wrought both good and evil.’

There is the violation of oaths and truce carried out by 
Pandarus. If someone says this came about through the 
agency of Athena and Zeus, we will not approve; nor will 
we if they say the dispute and quarrel of the gods came 
about through Themis and Zeus;72 nor must we ever allow 
the young to hear that, in Aeschylus’ words:

For mortals god implants guilt
Whenever he wishes to ruin a house utterly.73

But if anyone writes anything in verse in which these lines 
occur, for example the sufferings of Niobe, or those of the 
house of Pelops,7'4 or the Trojan Wars, or anything else of 
this sort, then either we must not let them say that these

to a “dispute” may be to the Theomachy of fl. 20.1-74 or, possibly, 
the Judgment of Paris (see Adam, n. ad loc).

73 Fr. 160 from Niobe.
ίί See especially Aesch. Oresteia.
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λέγειν, η <·ϊ θεού, εζενρετέον αύτοΐς σγεδέιν ον νυν 

■ημείς λογον ζητονμεν, καί λεκτέον ώς ό μεν θεός 

b δίκαιά τε και αγαθά ηργάζετο, οί δέ στνίναντο

κολαζόμενοι· ώς δέ άάλιοι μέν οΐ δίκην δίδόντες, ην 

δέ δη (> δρών ταντα θεός, ονκ εατεον λέγειν τον 

ττοιητην. άλλ’ ει μεν ότι εδεηθησαν κολόχτεως λεγοιεκ 

ώς άάλιοι οί κακοί, I δίδόντες δέ δίκην ωφελούντο νττί) 

τον θεόν, έατέον κακών δε αίτιον φεύναι θεόν τινι 

γίγνεσθαι ά,γαθόν όντα, διαμαγετέον τταντϊ τρόττω 

μ,ητε τινα λεγειν ταντα εν τη αντον ιτόλει, ει μέλλει 

c εννομησεσθαι, μήτε τινα. άκούειν, μήτε νεώτερον μήτε 
ττρεσβύτερον, μητ" εν μετρώ μήτε ανεν μέτρον μνθο- 

λογονντα, ώς ούτε όσια αν λεγάμενα εΐ λέγοιτο, οντε 
σνμφορα ημίν οντε σύρ,φωνα αντει αντοίς.

δώυμψηφός σοι είμι, εε/>η, τούτον τον νόμον, I καί 

μοι άρεσκει.
Οντος μέν τοίννν, ην δ’ εγώ, είς αν εϊη των ττερι 

θεούς νόμων τε καί τύπων, έν ω δεηετει τούς λέγοντας 

λεγειν και τονς ττοιονντας τιοιεΐν, ρ„η τΐό.ντων αίτιον 

τέτν θεόν άλλα τώ>ν είγαθοτν. I

Και μαλ’, εφη, άιτόγρη.
d Ί,'ί δέ δη ό δεύτερος οδε; αρα γόητα τον θεόν οϊει 

είναι και οιον έζ εττιβονλης εβιντάζεσθαι άλλοτε εν 

άλλαις ίδεαις τοτέ μέν αντόν γιγνόμενον, [καί] άλλείτ- 
τοντα τό αντον είδος είς ττολλας μορφάς, τοτέ δέ 

ημάς άπατώτντα καί ποιονντα ττερι αντον τοιαντα δο~ 

κείν, η άττλονν τε είναι καί I πάντων ήκιστα της 
έαντον ιδέας εκβαίνειν;
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are the work of god, or if they are, then they must search 
out the reason that we are pretty much looking for now 
and say that god carried out good, just deeds, and that the 
people responsible have profited by being punished. We 
must not allow the poet to say that those paying the pen
alty were wretched and the one who brought this about 
was god. But if they were to say that evil men are wretched 
because they need punishment, and that they are bene
fited by god in being punished, we must allow that. We 
must resist at all costs anyone in his own state saying that 
god is the cause of anyone’s evils, if it is to be well gov
erned; or anyone, young or old, hearing it related either 
in verse or prose, on the grounds that such things given 
utterance are impious, and neither beneficial to us, nor 
harmonious within themselves.”

“I agree with you over that law,” he said, “and I like it.”
“I can tell you,” I said, “that this would be one of the 

laws and models concerning the gods which those telling 
the tales will have to use and follow, and writers likewise 
saying that god is not responsible for everything, but for 
all good things.”

“I’m certainly happy with that,” he said.
“Now what about this second point? Do you think god 

is a wizard and the sort who treacherously makes himself 
visible sometimes in one form, sometimes in another, and 
then again becoming himself, changing his appearance 
into many forms, then deceiving us and making us believe 
he has done so, or do you think he is straightforward and 
least of all one to step out of his own form?”
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Οΰκ οχω, εφϊ), ννν γο όντως οίποΐν.
Τί δέ τάδε; ονκ ανάγκη, ο’ίπορ τι, όζισταΐτο της 

e αντον ΐοόας, η αντο νφ’ οαντον μοθίσταοτθοιι η νπ’ 

άλλον;

Ανάγκη.

Ονκονν νπο μον άλλον τά άριστα άγοντα ήκιστα 

αλλοιονταί re και κινοΐται; οιον σώμα νπο αιτίων το 

και ποτών καί I πόνων, και παν φντδν νπο οίλησοών 

το και ανόμων και των τοιοντων παθημάτων, ον το 

381 νγιοστσ,τον και ίσχνρότατον ήκιστα αλλοιονταί;
Πώς δ’ ον;

Ψυχήν δε ον την άνδροιοτάτην και φρονιμωτάτην 

ηκιστ άν τι οφωθον πάθος ταράξοιόν το και άλλοι- 

ώσοιον; I

Ναί.

Και μην πον και τά γο σννθοτα πάντα σκόνη το 
καί οικοδομήματα καί άμφιοσματα κατά τον αντον 

λογον τα ον ο’ιργασμόνα καί ον οχοντα νπο χρόνον το 

καί των άλλων παθημάτων ήκιστα αλλοιονταί. I

“Εστι δη ταντα.
b Παν δη τό καλώς οχον η φνσοι η τόχνη η άμ.φοτό· 

ροις ολαχίστην μοταβολην νπ’ άλλον ονδόχοται.

"Εοικευ.

Άλλα μην ό θοός γο καί τά τον θοον πάντη άριστα 

έχει. I
Πώς δ’ ον;

Ύσ,ντη μον δη ήκιστα άν πολλάς μοριφάς ΐσχοι ό 

θοός.
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“I can’t say I can tell you at the moment,” he said.
“What about this then: isn’t it essential that if some

thing departs from its own form in some way, the change 
is made by itself, or it is done by some other agent?”

“That must be so.”
"Then are things in the best situation least altered and 

moved by something else? For example, your body is al
tered as a result of food, drink and hard work, and every 
plant by the heat of the sun and the wind and similar in
fluences; isn’t the healthiest and strongest least altered?”

“Of course.”
“And wouldn’t some external event disturb and change 

the bravest and most intelligent soul least?”
“Yes.”
"And I imagine furthermore by the same argument 

that all manufactured goods, buildings and clothing that 
are well made and in good condition are least altered by 
time and other effects?”

“That is indeed so.”
“Then everything that is in a good state, naturally, ar

tificially or both, undergoes the least change by an external 
force.”

“It seems so.”
“There again god and everything that pertains to god 

is in excellent condition in every way.”
“Of course.”
“Then in this respect god would be least likely to have 

many forms.”
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“Ηκιστα δητα.

Αλλ’ άρα αυτός αυτόν μεταβάλλοι άν καϊ άλ- 

λοιοΐ;

Δηλοκ, εφη, οτι, εαπερ άλλοιούται. I
ΙΙότερον ονν επϊ το βελτιόν τε και κάλλιαν μετα

βάλλει εαυτόν η επϊ το χείρον και το αΐεκχιον 

εαυτού;

c Ανάγκη, έφη, έτη το χείρον, εϊπερ άλλοιοΰται· ον 
γάρ που ένδεά γε φησομεν τον θεόν κάλλους η αρετής 

είναι.
'Ορθότατα, ην δ’ εγώ, λέγεις. και όντως έχοντας 

δοκεΐ άν τις σοι, ώ 'Αδειμαντε, I εκών αυτόν χεΐρω 

ποιεΐν όπηούν η θεών η άνθρώτπων;
Αδύνατον, έφη.

Αδύνατον άρα, εφην, καϊ θεώ έθέλειν αυτόν άλλοι- 

ούν, αλλ’ ώς έοικε, καλλιστος καϊ άρισπος ών εις τό 
δυνατόν έκαστος αύτώτν μένει άει απλώς εν τη αυτού 

μορφή. I
"Απασα, εφη, ανάγκη εμοιγε δοκεΐ.

d Μηδας άρα, ην δ’ εγώ, ώ άριιττε, λεγετω ημΐν τώτν 

τΐο^τώι^ ώ$—

θεοί ^είνοιο-ιν έοικότες άλλοδαποΐσι, 

παντοΐοι τελεθοντες, έπιστρωε/ίώσι πόληας· I

μηδε Π,ρωτέως και Οέτιδος καταψευδεσθω μηδείς, 

μηδ’ εν τραγωδΐαις μηδ’ εν τοΐς άλλοις ποιημασιν 

εισαγετω \\ρ·ιι ηώλοιωμενην, ώς ιέρειαν άγείρου- 

σαν—
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“Indeed I agree.”
“Well then would he change and turn himself into 

something else?”
“Clearly he would, if he does change.”
"Does he then change himself into something better 

and finer, or something worse and more demeaning than 
himself?”

“Obviously it must be to something worse, if he does 
change,” he said, “because we’re not going to claim that 
god is lacking in beauty or virtue.”

"You’re absolutely right,” I said. “And this being the 
case, do you think, Adeimantus, any god or human be
ing would deliberately make himself worse in any way 
at all?”

“That’s impossible,” he said.
“Then it is impossible even for a god to want to change 

himself. But every one of them, it seems, being the best 
and finest possible, always remains simply in their own 
shape.”

“I think that must be absolutely right,” he said.
“Good man! Then let none of our poets, say:

Gods of all kinds appear like strangers
And haunt our cities.70

73 Hom. Od. 17.485-86. 76 proteus and Thetis were
both deities who changed their shape: Proteus, see Hom. Od.
4.456-58; Thetis, see Find. Nem. 4.62-66, on her capture after
trying to escape by assuming different shapes.

“Do not let anyone speak falsely against Proteus or Thetis, 
or bring Hera into their tragedies or other poems in dis
guise73 * * 76 on the pretext of collecting a sacrificial victim:
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Ίΐ'άχου Αργείον ποταμού παισιν βιοδώροις·

e και άλλα τοιαΰτα πολλά μή -ημίν ψευδέσθοτν. ρ,ηδ’ αν 
ύπο τούτων άναπειθόμεναι αί μητέρες τά παιδίο. έκ- 

8ειμο.τούντων, λέγονιτο,ι τούς μύθους κακώς, ώς άρα 

θεοί τινες περιέρχονται νύκτοιρ πολλοΐς ζένοις και 
πο.ντοδαποίς ίνδαλλόμενοι, ΐνα μη άμα μέν εις θεούς 

βλσ,σ-φημώσιν, άμα δε τούς παΐδας άπεργάζωνται 

δειλοτερους.

Μή γάρ, εφη.
Άλλ’ άρα, ήν 8’ εγώ, αυτοί μέν οί θεοί είσιν οιοι 

μή μεταβάλλεις, ήμΐν δί ποιοΰσιν δοκεΐν σι/>α·; 
παντοδαπούς εήαίνεσθαι, I έζαπεετώντες και 

γοητευοντες;

ν1σως, εή>η.
382 Τί δί; ήν 8’ εγώ- φεύ8εετθαι θεός έθέλοι άν ή λόγω 

ή έργο» φαντασμα προτείνουν;
Ούκ οίδα, ή δ’ δς.

Ούκ οίσθα, ήν δ’ εγώ, ότι τό γε ώς αληθώς ψεύδος, 

I εί οιόν τε τούτο ειπεϊν, πά,ντες θεοί τε και είνθροτπ'οι 

μισούσιν;

ΙΙώς, έφη, λέγεις;
Ούτως, ήν δ’ εγώ), ότι τω κνριωτάτω που εαυτοτν 

ψεύδεσθαι και περί τά κυριώτατα ουδεις εκών έθελει, 

άλλα πάντων μάλιστα φοβείται έκεΐ αυτό κεκτή- 

σθαι. I
Ούδί νύν πω, ή δ’ δς, μανθάνω.

b Oiei γάρ τί με, εφην, σεμνόν λέγειν εγώ δε λέγω 
οτι τή ψυχή περί τοι όντα, ψεύδεσθαι τε και εψεΰσθαι
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For the life-giving son of Inachus, Argos’ river77

77 Aeschylus, fr. 168, from Xantriai.

nor tell us any of the many other lies of this sort. There 
again let not mothers, persuaded by these poets, terrify 
their children by telling these stories wrongly that there 
are some gods who go the rounds at night in the guise of 
all different kinds of stranger, lest they blaspheme the 
gods and at the same time make their children cow
ardly.”

“No, indeed,” he said.
“Well,” I said, “then are the gods themselves those who 

never change, but make themselves seem to appear to us 
in every guise, by way of deceiving and bewitching us?”

“Perhaps,” he said.
“But does that mean a god would be -willing in word 

or deed to falsify himself by presenting an apparition 
to us?”

“I don’t know,” he said.
“Don’t you know,” I asked, “that all gods and men hate 

the true lie if one may put it like that?”
“What do you mean?”
“This,” I said: “that I don’t think anyone intentionally 

wants to give a false impression to the most important part 
of themselves about the most important things, but it is 
there that he is most of all afraid that he will bring it on 
himself.”

“I still don’t understand,” he said.
“You think I’m saying something highfalutin,” I said. 

“But I am saying that to be the victim of deception in the 
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καί αμαθή είναι καί ενταύθα εγειρ τε καί κεκτήσθαι 
τδ ψεύδος τιάκτες ψκιστα άν δέήαιντο, καί I μιοονσι 

μαλιστα αυτό έν τω τοιούτω.

1 Ιολύ ye, έφη.

Άλλά μ,ήυ ορθότατα y άν, δ νυνδή έλεγαν, τοΰτο 
ώς αληθώς ψεύδος καλοΐτο, ή έν τη ψυχή ιΰγνοια ή 

τον έψευσμενου· έπεί τό ye έν τοΐς λόγοις μίμημά. τι, 

τον I έν τή ψυχή έστιν παθήματος καί ΰεττερον γε- 
c γονδς εΐδαιλον, ού πάνυ σ,κρατον ψεύδος, ή ουχ 

οντύ>;
ίίάνυ μέν ούν.

Τδ μέν δή τω δντι ψεύδος ού μόνον ύπε> θεών άλλα, 

και, ύπ’ ανθρώπων μισείται. I

Δοκεΐ μοι.
Τί δέ δή τ<> έν τοΐς λόγοις ψεύδος; πότε και τω 

χρήσιμον, ίνστε μή άζιον είναι μίσους; άρ’ ον πρός 

τε τούς πολεμίους καί των καλούμενων φίλων, όταν 
διά μανίαν ή τινα άνοιαν κακόν τι έπιχειρώσιν πράτ

τειν, τότε αποτροπής 'ένεκα ώς εήάρμακον χρήσιμον I 
d γίγνεται; κα,ί έν αις νυνδή έλεγομεν ταΐς μυθολογίαις, 

διά τ<> μή εΐδέναι οπτ] τάληθές έχει περί των παλαιών, 

άφομοιοΰντες τω άληθεΐ τι> ψεύδος δτι μάλιστα, οντω 

χρήσιμον ποιοΰμεν;

Καί μάλα, ή δ’ δς, ούτως έχει. I

Κατά τί δή ούν τούτων τω θεω τέ) ψεύδος χρήσιμον; 
πότερον διά τό μή εΐδέναι τά παλαιά άφομ,οιίνν άν 

ψεύδοιτο;

Γελοίοι/ μένταν είη, εψη.
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soul about reality and to have been deceived and to be 
ignorant and to have and keep the false impression there 
is something everyone would least admit to and in such a 
case especially will hate it.”

“Very much indeed,” he said.
“But again,” I said, “as I was just saying, what would be 

most rightly called a true falsehood is the ignorance in the 
soul of the one who has been deceived. Since the false
hood in our words is some representation of the affection 
in our soul which is later turned into an image, the false
hood is not entirely pure. Isn’t that so?”78

78 On “falsehood in words" and "falsehood in the soul," see 
the introduction to Books 1-5, section 1 (Book 2 (b)).

“Yes, very much so.”
“That means that what is false in reality is detested not 

only by the gods, but also by human beings.”
“It seems so to me.”
“And now what about falsehood in our words? When is 

it useful, and what is it useful for in situations where it 
won’t deserve our hatred? Isn’t it against our enemies, 
even those who are called our friends, whenever they con
trive to do something harmful through madness or igno
rance. That’s when it becomes useful as a preventative, 
like a medicine. And in the fables we were just talking 
about, because of our not knowing where the truth stands 
in relation to past times, in likening the false to what is 
real, as far as we can, do we make it useful?”

“That is very much how things are,” he said.
“In what way then is a falsehood useful to a god? Would 

he falsify the past by altering it owing to his ignorance?”
“That would be ridiculous,” he said.
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Ποιητής μεν άρα ψευδής εν θεω ονκ eve. I
Ον μοι 8οκεΐ.

Άλλα 8ε8ιινς τούς έχθρονς ψενδοιτο;

e Πολλοί ye 8εΐ.

Αλλα δι’ οικείων άνοιαν ή μανίαν;
Άλλ’ ούδείς, εφη, των ανόητων καί μαινομένων 

θεοφιλής,

Ούκ άρα εστιν ον ’ένεκα άν θεός ψεύδοιτο. I

Ούκ εστιν.
Π.άντη άρα αψευδές τδ 8αιμόνιόν τε και τδ θειου,

Ιίαντάπασι μεν ονν, εφη,
Κ.ομι8ή άρα ό θεός άπλονν καί αληθές εν τε εργω 

και λογω, και οντε αντιτς μεθίσταται οντε άλλους 
εξαπατά, οντε κα.τά I φαντασίας ούτε κατά λόγους 

οντε κατά σημείων πομπάς, νπαρ ούδ’ όναρ.

383 Οντως, εφη, εμοιγε και αντω (ξαίνεται σον λέγον

τας.
ΐί,νγχωρεΐς άρα, εφην, τούτον όεύτερον τύπον είναι 

έν φ 8εΐ περί θεών καί λεγειν καί ποιεΐν, ώς μήτε 

αυτούς γόητας όντας τω μεταβάλλειν έαντονς μήτε 
ημάς φεύ8εσι παράγειν εν λόγω ή έν εργω;

Συγχωρώ.

Πολλά άρα Ομηρον επαινονντες, άλλα τούτο ούκ 
έπαινεσόμεθα, την τον εννπνίον πομπήν νπο Διος τω 
Άγαμέμνονι- ούδέ Αισχύλον, όταν εήή ή Οετις τον 

b ΆτΓολλω εν τοΐς αντής γάμοις έί.8οντα ένόατεΐσθαι τάς 
έάς εύπαι8ίας—
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“So there is no lying poet in a god?”
“I don’t think so.”
“But would he deceive his enemies because of fear?”
“No, far from it.”
“Because of the folly or madness of his fellows?”
"But no one who is a fool or mad is a friend of god.”
“In that case there is no reason why a god should be 

false?”
“No.”
“In that case the divine and holy is completely without 

falsehood?”
“Absolutely,” he said.
“In that case god is utterly straightforward and true in 

word and deed; he does not change himself or deceive 
others either by means of apparitions, or stories, or a pa
rade of signs, in sleeping or waking?”

“Listening to what you say, I find myself in agreement,” 
he said.

“In that case do you agree,” I said, “with this second 
model in which we must speak and write about the gods 
as not being magicians who change themselves and mis
lead us with false tales in fact or fiction?”

“I do.”
“In that case we applaud Horner for many reasons, but 

not for the sending of the dream by Zeus to Agamemnon 
while he was asleep;79 nor even Aeschylus when Thetis 
says that Apollo at her own wedding sings that: ‘Her goodly 
race of children will enjoy:

''■9 Hom. II. 2.1-34.
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νόσων τ' απείρους και μακραίωνας βίους, 
ζύμπαντά τ’ είπών θεοφιλείς εμάς τύχας 

παιών’ έπ-ηυφ-ημ-ησ-εν, ευθυμίαν εμέ. I 
κάγώ τό Φοίβου θείου αψευδές στόμα 

ηλπβον είναι, μαντικφ βρύον τέχνη- 

ό δ’, αυτός ύμνων, αυτός εν θοίνη -παρών, 
αυτός τάδ’ είπών, αυτός έστιν ό κτανών 

τον παίδα τον έμόν—

c όταν τις τοιαΰτα λεγη περί θεών, χαλεπανούμέν τε 
καί. χορόν οΰ δώσομεν, ουδέ τούς διδασκάλους έάσο- 
μεν επί -παιδεία χρ-ησθαι των νέων, ει μέλλουσιν ημίν 

οί φύλακες θεοσεβείς τε και θείοι γίγνεσθαι, καθ’ 

όσον I άνθρώπω επί πλείστον οϊόν τε.

I[αντάπασιν, εφ-η, εγωγε τούς τύπους τούτους συγ
χωρώ, και ώς νόμοις άν χριόμ-ην.
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A life free of illness, and long in years, 
And telling in full of my fates dear to the gods, 
Sang a hymn of praise and cheered my heart. 
I expected the divine lips of Phoebus to be 
Free from falsehood, full to bursting with prophetic 

skill.
But he himself singing his hymn, himself 
Present at the banquet, himself singing these words 
Is the very one who killed my son.’80

80 Aesch. fr. 350, play unknown.
81 In order to have their plays performed, Athenian dramatists 

had to be granted a chorus by the polis; the expense of training 
and presenting the chorus was born by a wealthy citizen as a 
liturgy.

Whenever anyone says such things about the gods, we 
shall be enraged and not grant them a chorus.81 And we 
shall not allow the teachers to use it for the education of 
our young, if our guardians are to be god-fearing and high- 
minded as far as is possible for a human being.”

“I agree with you about these models in every respect,” 
said Adeimantus, “and I would use them as laws.”
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386 Τά μον 8η ττίρι θεούς, ην δ’ εγώ, τοιαντ αττα, ώς 

εοικεν, άκονστεον re καί ονκ άκονστεον ενθνς εκ παί- 

8ων τοΐς 6ώούς τε τιμησονστν και γονέας την re 

άλληλων φιλίαν μη τσ.ρι σμικρον τιοιησομένοις. I
Και οίμαί γ’, εφη, ορθως ημίν φαίνεσθαι.
Τί δε 8η εί μέΚΚονστν είναι άν8ρείοι; άρα ον ταντά 

τε λεκτέον καί οια αυτούς ποιησαι ήκιστα του θάνατον 
8ε8ιεναι; η ηγη τινά ποτ άν γενεσθαι άν8ρεΐον εχοντα 

έν αύτω τούτο το 8ε1μ(>.;
b Μά Δία, η δ’ δς, ονκ εγωγε.

Τί δε; ταυ Άιδου ηγούμενον άναι re καί 8eiva άναι 

o’iei τινα I θανάτου άδεή ΐσεο~θαι καί έν ταΐς μσ-γαις 
α,ιρησΐσθαι ττρο ηττης τΐ και δουλείας θά-νατον;

Οΰ8αμως.

Δει 8η, ως εοικον, ημάς ίττιστατάν και rrepi τούτων 
των μύθων τοΐς έττιχίίρονσ-ιν λέγ&ιν, και 8άσθαι μη

1 The subject matter of Book 3 follows on from Book 2 with
out a break (for the division of Rep ubli c into “books” as a develop
ment subsequent to composition, see the introduction to Books 
1-5, section 1, n. 5).
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“So then,”1 I said, “as far as the gods are concerned it 
seems that these are some of the kinds of things that those 
who are to honor the gods and their parents and who value 
their friendship with each other in no small degree, must 
listen to, or not listen to, from earliest childhood.

2 This refers back to S.’s condemnation at 2.378a-d of what he 
claims are false stories about the immoral activities of the gods.

3 For Plato’s S. on death as no evil, see Ap. 40c-41c.
4 I.e., as well as exercising authority over those fashioning 

stories about the gods.

“Yes, and I think that we are right in that view,” said 
Adeimantus.

“Then what about if they are going to be courageous? 
Are these stories that must be told, the kind which make 
them least afraid of death? Or do you think that anyone 
could ever be courageous with this lear inside them?”2 3

“Zeus, I do not!” he replied.
“What about this? Do you think that anyone who thinks 

that Hades is real and terrifying will be unafraid of death 
and will prefer death in battle rather than defeat and 
slavery?”

“No, not at all.”
“Then it looks as if we shall also4 have to take charge 

of those who undertake to talk about these fables, and
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λοιδορώώ I απλώς· όντως τα εν "Αιδον άλλα μάλλον 

c έπαινεΐν, ώς οντε άληθη άν λέγοντας οντε ωφέλιμα 

τοΐς μελλονσιν μ.αχίμ.οις έο-εετθαι.

Δει μεντοι, έφτ],
'Άζαλείφομεν άρα, ην δ’ εγώ, άπο τονδε τον έττονς 

άρζάμενοι -πάντα, τά τοιο,ντα— I

βονλοίμην κ έ-πάρονρος εώπ θητενέμεν άλλω 
άνδρϊ -παρ’ άκληρω, ω μη βίοτος -πολύς εϊη 

η ττάσιν νεκνεσαι καταφθιμένοισιν άνάετσειν

καί το—

d οικία δε θνητοΐσι και άθανάτοισι φανεί-η 

σμερδαλέ’, ενρώεντα, τά τε στνγεονσι ι'/εοί, ττερ

καί—

ώ ττό-ποι, -ή ρά τί1 έεττι και είν Άΐδαο 8όμοιο~ιν I 
φνχη και εϊδωλον, άτάρ ε^ρένες ονκ ένι τιάμ-παν

5 Hom. Oil. 11.489-91; Achilles to Odysseus in Hades.
6 Hom. II. 20.64-65. Hades fears lest the earth will split open 

and reveal his realm to all.

και τδ—

οιω ττεττννσθαι, ται δε σκιαι αίσσονστ

και—

1 τι Slings: τις Hom. codd. plerique * 
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require them not to abuse Hades in such a sweeping man
ner, but rather praise it for the reason that otherwise they 
would not be relating what is true or helpful for those who 
are destined to be warriors.”

“Yes, we must do that,” he said.
“In that case starting from the following passage we 

shall excise everything such as:

I would wish to serve as a peasant beside
Another poor man who has a meager livelihood 
Rather than rule over the dead who have wasted

away,3

and this:

[lest] to mortals and immortals the dwellings appear 
terrifying, dank, which even the gods detest6

and:

Alas! So even in the halls of Hades there is truly
Soul and outward form, but there is no understand

ing at all7

and this:

He alone has consciousness; the others flit around as 
shadows8

and this:

7 Hom. II. 23. 103 4; Achilles, dreaming that the insubstantial 
soul of the dead Patroclus eludes his embrace and departs for 
Hades.

8 Hom. Od. 10.493. Circe speaks to Odysseus describing the 
prophet Tiresias in the Underworld. 
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ψυχή δ’ e>K ρεθεεαν πταμένη Άϊδόσ'δε βεβηκει, I 

δν πειτμον γοόωετα, λιπούετ’ άνδροτητα κειΐ ηβην

387 καί τδ—

φυχη δε κατά χθονός, τρίτε καπνός, 

ωχετο τετριγνΐα

καί— I

ως δ’ ότε νυκτερίδες μυχόν άντρου θεετπεσίοιο 

τρίζουεται πεετεονται, επεί κε τις εύποπεετηετιν 

ορμαθού εκ πετρης, εινεί. τ ό.λληληετιν εχονται, 

ώς αί τετ ριγυίαι άμ’ ηεεταν.

b ταύτα και. τα τοιαύτα παντα παραιττμτόμεθα "Ομηρόν 
τε καί τούς άλλους ποεητάς μη χειλεπεείνεεν άν δια- 

γράε/ταομεν, οΰχ ώς οΰ ποιητικά καί ηδεα τοΐς πολλοΐς 

άκούειν, άλλ’ δεπ<> ποιητικότερα, τοετούτω ηττον άκον- 
εττέον παιετί κειί άνδράστν I ονς δει ελεύθερους είναι, 

δουλείαν θανάτου μάλλον πεεβιβημόνους.

IΙαντείπαετι μεν ούν.

Ούκούν ετι και τα περί ταΰτα ονόματα πείντα τά 
δεινά τε καί ε[>οβερά σ.ποβλητεεν, Κωκντοΰς τε και 

c Χ.τνγας και ενερους και άλίβαντας, καί άλλα όσα 
τούτου τού τύπου όνομα'ό,όμενα φρίττειν δη ποιεί |ώς 
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The soul flew from its limbs and went to Hades 
Bewailing its fate, leaving behind manhood and 

youth9

9 Hom. II. .16. 856-57; describing Patroclus, who has been 
killed by Hector.

10 Hom. II. 23.100-101; the soul is that of Patroclus.
11 Hom. Od. 24.6-9; these are Penelope’s suitors, whom 

Odysseus has killed, making the journey to Hades.
12 Cocytus = "river of wailing”; Styx = “river of hatred.”

and this:

The soul went below ground like smoke, 
shrieking10 11

and:

As when bats in the depths of a wondrous cave 
Squeak and flit about whenever one of the string falls 
From a rock, and they cling to each other,
So with a shriek (the souls) went together.11

We shall plead with Homer and the rest of the poets not 
to be angry if we put a line through all these and passages 
like them, not because they are not poetical or pleasant to 
hear for most people, but the more poetical they are, the 
less the boys and the men should hear them who must be 
free, fearing slavery rather than death.”

“Absolutely,” he said.
“So on top of this we must, mustn’t we, get rid of all 

the terrifying, fearful names connected with them: names 
like Cocytus and Styx12 and Those below’ and ‘corpses,’ 
and all the other similar things of this type that make those 
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οϊεταΐ'φ πάντας τούς ακούοντας. καί ίσως εύ έχει προς 
άλλο τι- -ημεΐς δέ ύπερ των φυλάκων φοβούμεθα μη 

εκ της τοιαύτης φρίκης θερμότεροι, I και μαλακώτεροι 
τον δέοντος γένωνται ήμΐν.

Και όρθώς γ’, έεβη, φοβούμεθα.
'Αφαιρετέα άρα;

Ναί.
Τον δέ εναντίον τύπον τούτοις λεκτέον τε και ποι- 

ητεον; I
Δήλα δη.

d Και τούς όδυρμούς άρα εζαιρησομεν και τούς 

οίκτους τούς των ελλογίμων άνδρών;

Ανάγκη, έφη, εϊπερ και τά πρότερα.
'Φκόπει δη, ην δ’ εγώ, εί όρθώς εζαιρησομεν η ού. 

φαμέν δέ δη ότι ό επιεικής άνηρ τω έπιεικεΐ, ούπερ 

καί εταίρος εστιν, το τεθνάναι ού δεινόν ηγησεται. I

Φαμέν γάρ.
Ούκ ά.ρα υπέρ γ’ εκείνου ώς δεινόν τι πεπονθότος 

όδύροιτ’ άν. I

Οτ> δητα.

Άλλα μην καί τάδε λέγομεν, ώς ό τοιοντος μάλιστα 

αυτός αύτω αυτάρκης προς τό εν ζην καί διο,φερόντως 

e των άλλων ήκιστα ετέρου προσδείται.

Άληθη, εφη.

2 ώς οϊεται ADF: ώς οΐόν τε Laur. 80.19pc: ώς όντα Apelt: 
alii alia
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who hear them shudder, fas he thinkst?13 Perhaps they 
are good for other purposes.· but we fear for our guardians, 
that as a result of such a shock they will become more 
feverish and softer than we think they should.”

13 The text is probably corrupt here; many emendations have 
been proposed, and, among those who wish to retain the reading, 
it has been suggested that the words are a gloss by a Christian or 
Epicurean commentator, commenting adversely on “he” (i.e., 
Plato).

“And we are right to be afraid,” he said.
“Then we must remove them?”
“Yes.”
“And we must compose and tell stories opposite in 

character to these?"
“Oh yes, clearly.”
“We shall also remove the lamentations and pitiful 

wailing of famous men?”
“We must,” he said, “if we are also going to remove the 

things we were talking about before.”
“Consider carefully then,” I said, “whether it will be 

right or not for us to remove them. We do say that the good 
man does not consider death fearful for the good man, 
even if he is his comrade-in-arms.”

“We do.”
“Then he would not mourn for that man as if he has 

suffered something fearful.”
“Indeed no.”
“But again we also say this: that such a man is particu

larly self-reliant with regard to living well, and is different 
from others in having the least need of someone else.”

“That is true,” he said.
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"Ηκιστα ίρ αΰτώ δεινόν εττερηθηναι νέος τ) αδελ

φού η χρημάτων η άλλου τον των τοιοντοπν. I
"Ηκιστα μεντοι.
"Ηκιστ’ άρα και όδύρεετθαι, φερειν δε ώς πραότατα, 

όταν τις αυτόν τοιαύτη συμφορά καταλάβη.

Ιίολυ γε.
Όρθως άρ’ άν εξαιροΐμεν τους θρήνους I τοσν όνο- 

μαστώτ άνδρών, γυναιζι δε άττοδιδοΐμετ, και ούδε 

388 ταύταις ετπουδαίαις, και θετοί κακοί των άνδρών, Ίνα 
ημΐν δυο'χεραίνωσιν όμοια τούτοις ποιεΐν ους δη φα- 

μεν έπι φυλακή της χώρας τρεφειν.

Όρθως, εφη. I
Πάλιΐ' δη 'Ομηρου τε δεησόμεθα και τών άλλων 

ποιητών μη ποιεΐν όλχιλλεα θεάς πσόΐδα—

ά,λλοτ’ έπι πλευράς κατακείμενον, άλλοτε δ’ αύτε 
ύπτιον, άλλοτε δε πρηνη,

τότε δ’ ιιρθόν άναστάντα

b τ/’λωζο^τ’3 ειλάοντ έπι θΐν’ ειλδς άτρυγετοιο,

3 πλωιζ,οντ Α: ττλάζοί'τ’ F: πλώζοντ’ D
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“Then the least he has to fear is to be deprived of a son, 
or brother, or his money, or anything else of this sort.”

“That is true.”
“Then he should be the last to mourn, but bear it as 

resignedly as possible whenever such a disaster befalls 
him.”

“Very much so.”
“Then we would be right to remove the lamentations 

of men of good standing, and allocate them to women, 
although not even then if they are virtuous, as well as to 
men of bad character in order that those whom we say we 
are bringing up to guard our country may scorn to do 
similar things to these men.”

“Rightly so,” he said.
“Again we shall beg Homer and the rest of the poets 

not to portray Achilles, son of a goddess:

Sometimes lying on his side, and at others
On his back, and yet others on his face

‘then standing up,

weaving around distraught along the shore of the 
barren sea’;1'4

W II. 24.10-12. Plato often alters original quotations, from 
either incorrect recall or quoting from a variant text, or to make 
an artistic point. Here ττλωίζ,οντ’ (“weaving around”), is Plato’s 
substitute for the Homeric text “pace around in distraction" 
(δινεύεσκ’ άλΰων). The alteration, and this unusual use of the 
word (usually found in its literal sense of “sailing”) may, in view 
of the negative context, be a deliberate parody on Plato’s part (see 
Adam, n. ad loc).
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μηδε άμεήοτεραιοτν χερσίν έλόντα κόνιν ο-ίθαλόεετσαν 

χευάμενον κάκ κεφαλής, μμδε άλλα κλσάοντά τε καί 
δδνρόμενον δσα και οΐα εκείνος εποίησε, μηδε Πρία

μον εγγύς θεών γεγονότα λίτανευοντάί. I τε καί—

κνλινδόμενον κατά κάπρον, 

εξονομακλήδην ονομάζοντ’ ανδρα έκαστον.

■πολύ δ’ ετι τούτων μάλλον δεησόμεθα μή τοι θεούς 

γε ποιεΐν δδνρομενονς και λέγοντας—

c ωμοί εγώ δειλή, ωμοί δνεταριστοτόκεια·

εί δ’ ούν θεούς, μήτοι τόν γε μεγιεττον των θεών τολ- 

μήσαι ούτως άνομοίως μιμήσασθαι, ώεττε

ώ πόποι, φάναι, ή φίλον ανδρα διωκόμενον περί 

άστν

άφθαλμοΐο'ΐν ορώμαι, έμον δ’ ολοφύρεται ήτορ· I

καί—

αϊ αι εγών, ο τε μοι λαμπηδόνα ((ίίλτατον άνδρώιν 

d μοΐρ’ ύπο ΙΙατρόκλοιο λΐενοιτιάδαο δαμήναι.

εί γάρ, ώ φίλε Άδείμαντε, τά τοιαΰτα ήμΐν οι νέοι 
σπονδή άκούοιεν και μή καταγελωεν ώς άναήίως 

λεγομένων, σχολή άν εαντόν γε τις άνθρωπον οντα

15 II. 18.23-24. 16 II. 22.414-15. ml. 18.54.
Spoken by the goddess Thetis, mother of Achilles.

18 II. 22.168-69. Zeus observes Achilles pursuing Hector 
round the walls of Troy. ιθ II. 16.433-34.
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nor

‘taking the sooty ashes in both hands and pouring 
them over his head’;10

nor even when crying and complaining about things to the 
extent and in the way the poet has described; nor even 
Priam, close relative; of the gods, supplicating and:

. . . rolling in the dung
Calling each man by name . . .16

And all the more shall we beg these poets at least not to 
portray the gods as complaining and saying:

O what a wretch I am, unhappy mother of the noblest 
son17

But if they do represent the gods like this, let them not 
have the gall to portray the greatest of the gods in such an 
unbecoming way so that:

O shame, he said, am I to see with my own eyes
A man dear to me being pursued around the city? My 

heart grieves;18

and:

O what a wretch I am, to think that Sarpedon, dearest 
of men to me,

Is to succumb to his fate at the hands of Patroclus, 
son of Menoetius.19

You see, my dear Adeimantus, if our young men were to 
listen to these kind of lines seriously and not laugh at them 
as despicable, a person would hardly think himself be- 
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άνάξιον ήγήσαιτο τούτων καί I έπιπλήζειεν, εΐ καί 

επίοι αύτω τι. τοιοΰτον ή λέγειν ή ποιείν, ά.λλ’ οι’ιδεν 

αίσχυνόμενος ούδε καρτεράω πολλούς ετιι σμικροΐσιν 

πα,θήμασιυ θρήνους άν είδοι και όδυρμούς.

’Αληθέστατο., ’έφη, λέγεις.

e Δει δε γε °νχ, ώς άρτι ήμύν ό λόγος έσήμαινεν φ 

πεισπέον, έως άν τις ημάς άλλω καλλίονι πείση.

Ού γάρ ονν δει.
’Αλλά μην ούδε φιλογέλωτάς γε δεΐ είναι. σγεδόΐ' 

γαρ όταν τις ίφιη ισχυρά) γέλωτι, ίσχυραν καί μετα

βολήν ζητεΐ το τοιοΰτον. I
Αοκεΐ μοι, έφη.

Οντε άρα. ανθρώπους άζίους λόγου κρατουμένους 

389 ΰπο γέλωτος ά,ν τις ττοιή, άποδεκτέον, πολύ δε ήτταν, 

εάν θεούς.

ΙΙολύ μέντοι, ή δ’ ός.
Ονκοΰν Όμηρου ούδε τά τοισ.ϋτα άττοδεζόμεθα περί 

θεάτν—

άετβειττος δ’ εϊρ’ ένάιρτο γέλως μακάρεσσι 

θεοΐσιν, I
ώς ιδον 'Ήήιαισ-τον διά δώματα, ποιπνύοντα-

ονκ άποδεκτέον κατά τον σου λόγον.

Εΐ σύ, εφη, βούλει έμον τιθέναι· ον γάρ ούν δή 
b άποδεκτέον.
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neath such conduct and rebuke himself, if it occurred to 
him to say or do such things. On the contrary he would 
sing many dirges and laments at the least sufferings with
out shame or restraint.”

“What you say is very true,” he said.
“Indeed this must not be, as our discussion showed us 

just now.20 We must follow the argument until such times 
as someone persuades us with a better one.”

22 II. 1.599-600.
23 For S. attributing what are essentially his own arguments 

to his interlocutor, see e.g., above, 1.354all, Euthijpr. 6dl2. Here 
Adeimantus shows himself aware of this trick.

“In that case it must not be.”
“There is another point: they must not be fond of 

laughter. For generally when anyone gives way to violent 
laughter, then such behavior is likely to lead to a violent 
reaction.”21

“I think that is right,” he said.
“Nor must we accept it when someone portrays men 

who deserve respect being overcome by laughter, and 
even less so if they are gods.”

“Hear, hear,” he said.
“Consequently we shall not even accept such lines 

about the gods from Homer.

Unquenchable laughter rose among the gods
When they saw Hephaestus bustling about the 

palace22

is unacceptable according to your argument.”
“If you are willing to make it mine,”23 he said, “for in

deed it is certainly not acceptable.”
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Αλλά μήν καί αλήθειαν γε. περί πολλού ποιητεοί'. 
ei γάρ όράώς ελέγομεν άρτι, καί τω δντι θεοΐστ μεν 
άχρηστον ψευδός, άνθρώποις δέ χρήσιμον ώς έν φαρ

μάκου εΐδει, δήλον I οτι τό γε τοιούτον ίατροΐς δοτεον, 

ΐδιώταις δέ ούγ άτιτεοκ.

Αήλον, έι/τρ.
Τοΐ? άρχουσιν δή τής πόλεως, ε’ίπερ τισΐν άλλοις, 

προσήκει φεύδεο-θαι ή πολεμίων ή -πολιτών ενεκα επ’ 

ώφελία τής πόλεως, I τοΐς δε άλλοις πάσιν ούχ άτττέον 
c του τοιούτου- άλλα ττρός γε δή τούς άρχοντας ιδιώτη 

φεύσασθαι ταύτόν και μεΐζον αμάρτημα φήσομεν ή 

καμροντι ττρός ΐο,τρόν ή άσκούντι ττρός παιδοτρίβην 
περί τών τού αυτού σώματος παθημάτων μή τάληθή 

λεγειν, ή ττρός κυβερνήτην περί τής I νεώς τε και τών 
ναυτών μή τά όντα λέγοντι όπως ή αυτός ή τις τών 
συνναυτών ττράήεως έχει.

Αληθέστατα, εφη.
d Άν άρ’ άλλον τινα. λαμβάνη ψευδάμενον έν τή 

ττόλει τών οι δημιουργοί έαετι,
μάντιν ή ίητήρα κακών ή τέκτονα δούρων, 

κολάσει ώς επιτήδευμα είσάγοντα I ττόλεως ώσπερ 

νεινς ανατρεπτικόν τε και ολέθριου.

24 The issue of truth and lies was introduced at 2.382c6~7. 
The idea of a lie as medicine {pharmakon) to be used to help a 
friend is now out of bounds for a layman and reserved for (expert) 
doctors, and, by analogy, rulers (see below, b8ff.); this idea fore-
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"There again we must set a high value on truth too. If 
we were right in what we were saying just now and false
hood really is of no use to the gods, although it is to men 
in the form of medicine, then it should be clear that as 
such we should sanction it for doctors, but laymen should 
not touch it.”2'1

“That is clear,” he said.
“Indeed for those who govern our state, if for anyone 

else at all, it is appropriate to tell lies because of our en
emies or our citizens in order to benefit the state, but all 
the rest must avoid having anything to do with such a 
thing. But for a layman to lie to such governors, we shall 
say is a mistake on the same level, or even greater than a 
patient not telling his doctor the truth, or an athlete not 
telling his trainer the truth about his physical condition; 
or a sailor not telling the helmsman what the real situation 
is about the way in which he himself or one of his fellow 
crewmen is managing concerning the ship and the crew.”

“That is very true,” he said.
“If anyone catches anyone else in the state telling lies:

Of those who are craftsmen
Prophet, healer of illnesses, or carpenter25

he will punish him for introducing a practice that will 
disrupt and destroy the state just as it would a ship.”26

shadows the “noble lie," the myth of diverse origins for humans 
containing metals of different value (see below, 414b8ff. and the 
introduction to Books 1-5, section 2 (ii)).

25 Od. 17.383-84.
26 The “ship” analogy becomes important below at 6.488a- 

89.
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Εάνπερ, ή δ’ ός, επί γε λόγω έργα τεληται.

Τί δε; σωφροσύνης άρα ον δεησει ήμΐν τοΐς νεα- 

νίαις;

11 ώς δ’ ον;

ο Σωφροσύνης δε ώς πληθει ον τά τοιαΰτα [δε] 

μέγιστα, αρχόντων μεν νπηκόονς είναι, αύτονς 8ε άρ

χοντας των περί πάτους και αφροδίσια και περί 
εδωδάς η8ονων;

’Τΐμοιγε 8οκεΐ.

Τά 8η τοιά8ε φηιτομεν οιμαι καλώς λεγεσθαι, οία 

καί Όμηρω I Αιομη8ης λέγει—

τέττα, σιωπή ήσο, έμω 8’ έπιπείθεο μύθω,

καϊ τα τούιτων έχόμενα, τά—

ϊσαν μένεα πνείοντες Αχαιοί,
ετιγη 8ει8ιότες ετημάντορας,

καϊ οσα Άλλα τοιαντα. I

Καλώς.
Τί δε; τά τοιά8ε—

οινοβαρές, κυνος όμματ εχων, κρα8ίην δ’ 

έλώφοιο

390 καϊ τά τούτων έζης άρα καλώς, καϊ οσα. άλλα τις εν 

λόγω η έν ποιήσει εϊρηκε νεανιενματα ιδιωτών εις 

άρχοντας;

“Self-control" = sophrosune (generally translated “temper-

236



BOOK III

“If indeed the actual results are in accord with what has 
been said.”

“What about this? Will our young men not need self
control?”2 1

“Of course.”
“And for the general population the main thing about 

self-control is that while they are to be the subjects of 
those who govern them, they themselves are to be in con
trol of the pleasures derived from drink, sex and food?”

“I think so.”
“Indeed I think we shall claim that what Diomedes says 

in Homer is well expressed:

Friend, sit quietly and do as I say.28

and in connection with this:

Achaeans breathing equal passion
In silence fearing their commanders29

and other such lines.”
“Yes, they are well put.”
“But what about the following?

Heavy with wine, with eyes of a dog, heart of a deer,311 

and the lines following, are they well put, and any other 
insolent stuff like them that one of the private citizens has 
said to his rulers in prose or in poetry?”

ance,” "moderation”), a key value term in Republic, one of the 
four cardinal virtues (see Book 4.427eff.).

28 II. 4.412. 29 A combination of II. 3.8 and 4.431.
39 II. 1.225. Achilles to Agamemnon. Such lines as this do not 

suggest sophrosune, but encourage insubordination.
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Ού καλώς.

Ού γάρ οΐ/ται εις ye ο-ιοφροσύντ/ν νεοις επιτήδεια 
άκούειν I el 8e nva Άάην ήΒονήν παρέχεται, θαυ

μαστόν ούδέν. ή ττώς σοι ψαίιιεται,·

Ούτως, εφη.
Τί δέ; ποιείν άνδρα τον σοφωτατον λεγοντα ως 

δοκεΐ αΰτω κείλλιστον είναι πάντων, όταν— I

παρά πλεΐαι ώσι τρά,πεζ,αι
b σίτου καί κρειων, μεθν 8’ εκ κρητηρος άφύσσων 

οίνοχόος φορέησι καί εγχείτ) 8επό.εσσι,

δοκεΐ σοι επιτήδειον είναι προς εγκράτειαν εαυτόν 

άκούειν νεω; ή το— I

λιμω 8’ οϊκτιστον θανεειν και πότμον επισπεΐν;

ή Δία, καθενδόντων των άλλων θεών τε και άνθ ρώπων 

[ώς]4, μονος εγρηγορώς {οσ)α έβουλεύσατο, τούτων 
πάντων ραδίως επιλαθόμενον διά τήν των αφροδισίων 

c επιθυμίαν, και ούτως ίκπλαγεντα ίδόντα τήν "Ήραν, 
ώστε μρδ’ εις τδ δωμάτιον εθελειν ελθεΐν, άλλ’ αυτού 

βουλομενον χαμαί συγγίγνεσθαι, και λεγοντα ώς 

ούτως ύπδ επιθυμίας εχεται, ως ουδέ δτε τδ πρώτον 

εφοίτων προς άλλήλους φίλους λήθοντε τοκήας- I

4 ως ADF seclusit Wilamowitz
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“No, they are not good.”
“You see I don’t think they are suitable for the young 

to hear for the benefit of their self-control; but if it pro
vides any other pleasure, that is not surprising. How does 
it seem to you?”

“Just as you say,” he said.
“What about this then? To make the wisest man say that 

the best thing of all seems to him to be when:

The tables beside them are full
Of food and drink; the wine steward draws wine from 

the bowl
And brings it and pours it into our cups31

31 Od. 9.8-10. Plato varies the standard text slightly.
32 Od. 1.2.342. The point is that this sentiment encouraged

Odysseus’ followers to go against his orders and slaughter the sun 
god's cattle for food. 33 The story of Hera’s seduction of 
Zeus is told in II. 14.294-351.

do you think hearing this is conducive to a young man’s 
self-control? Or:

To die most pitiably of hunger and meet one’s 
doom?32

or Zeus, when awake alone, while the rest of the gods 
and men were sleeping, easily forgetting all that he had 
planned on account of his passion for love, and so struck 
with desire at the sight of Hera, that he did not wish to 
return to his bed chamber, but, wishing to make love to 
her there on the ground, saying that he was gripped by 
such a passion as did not even happen when they met to
gether for the first time ‘without their parents knowing’;33 
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ονδέ δλρεώς τε και Αφροδίτης ύπδ ’ Η φαίσπου δεσμόν 

δι’ έτερα τοιαύτα.

Ον μά τον Αία, -ή 8’ δς, ου μοι φαίνεται επι
τήδειον.

d Άλλ’ εϊ πού τινες, ην δ’ εγώ, καρτερίαι προς ίίπαντα 

και λέγονται καί π ράπτονται ΰττο ελλογίμων άνδρών, 

θεατεον τε καί άκονστεον, οιον και το—

στήθος δε πληζας κραδίην ηνίπαπε μύθω· I 
τετλαθι δη, κραΒίη· καί κνντερον είλλο ποτ’ 

έτλης.

Παντάπασι μεν ούν, εφη.
Ον μέν δη δωροδιίκονς γε εατεον είναι τούς είνΒρας 

ονδέ φιλοχρήματους.
e ΟύΒαμως.

Ονδ' εμττέον αύτοΐς οτι—

δώρα βεονς πείθει, 8&ρ αί,Βοίους βασιληας- !

ονδέ τον τού ’Αχιλλεως τταιΒαγωγον Φοίνικα έπαινε- 

τέον ώς μετρίως ’έλεγε ετυμβουλεύονν αύτω δώρα ρών 

λαβόντι έπαμύνειν τοΐς Άχαιοΐς, άνευ δε δώρων μη 

άτταλλάττεσθαι της μηνιος. ονδ’ αντον τον ’Αχιλλέα 

άξιωσομεν ονδ’ όμολογησομεν οντω φιλοχρηματον 
είναι, ώστε παρά τού Άγαμέμνονος δώρα λαβείν, καϊ 

391 τιμήν αν λαβέτντα νεκρού άπολόειν, άλλιος δέ μη 

‘θελειν. *

3-> Od. 8.266-332.
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nor even the binding of Ares and Aphrodite; for other 
similar reasons. ”3'4

35 Od. 20.17-18 (Odysseus speaking). For Plato’s sympathetic 
portrayal of Odysseus elsewhere, see 10.620c-d; Phd. 94d-e.

33 Source unknown, attributed to Hesiod.
37 S. is referring to Phoenix’s speech, II. 9.515-605.
33 The corpse referred to is that of Hector; see II. 24.560- 

70.

“Zeus, no!” he said, “1 don’t think they are; suitable.”
“Well,” I said, “I suppose if there are some examples of 

perseverance in the face of everything, and these are nar
rated and composed by men of high standing, then we 
must see them and hear them, such as:

He struck his breast and rebuked his heart
Be patient, my heart, you have endured things even 

more horrific than this.”35

"Absolutely!” he said.
“Mind you, we must not let our men be corrupt or 

moneygrubbing.”
“Certainly not.”
"Nor must we sing to them:

Gifts persuade gods, gifts persuade revered kings.36

“Nor must we approve of Achilles’ tutor Phoenix as 
speaking reasonably in advising him to accept the gifts and 
defend the Achaeans, but not to relinquish his wrath with
out them.37 Nor shall we judge or admit that Achilles him
self was so mercenary as to accept gifts from Agamemnon, 
and ransom the corpse when he got paid for it, but other
wise to refuse.”38
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Ονκονν δίκαιόν ye, εφη, επαινεΐν τά τοιαντα.

Όκνώ δέ ye, ην δ’ εγώ, δι’ "Ομηρον λέ,γειν cm ονδ’ 

όσιον ταντά ye κατά Άχιλλέως φάναι και άλλων 

λεγόντων I ττείθεσθαι, και αν ώς προς τον Άττόλλω 

ε’ιττεν—

εβλαφάς μ’ έκάεργε, θεών όλοώτατε πάντων- 

η σ’ άν τισαίμην, εί μοι δνναμίς ye παρείη-

b καί ώς προς τον ποταμόν, θεόν οντα, ό/πειθώς ειχεν 

καί μάχεσθαι έτοιμος ην, καί αν τάς του ετέρου 

ποταμοί) Σπερχειού ίεράς τρίχας

Πατρόκλω ηρωϊ, άφτρ κόμην όπάσαιμι φερεσθαι, 

νεκρω όντι, και ώς έδρασεν I τοντο, ον πειστεον- τάς 

τε αν 'Έκτορος ελζεις περί τδ σήμα τό Πατρόκλου 

καί τάς των ζωγρηθεντων σφαγάς είς την ττνράν, 
σνμτταντα ταντα ον φησομεν αληθή είρησθαι, ονδ’ 

c εασομεν ττείθεσθαι τονς ημ,ετερονς ώς Άχιλλεύς, θεάς 

ών τταϊς και Πηλεως, σωφρονεστατον τε καί τρίτου 

αττο Διος, και νττο τω σοφωτατω τίείρωνι τεθραμμε- 
νος, τοσαντης ην ταραχής ττλεως, ώστ εχειν εν αντώ 
νοσηματε δυο εναντίω άλλήλοιν, I άνεάενθερίαν μετά 

φιλοχρηματίας και αν νπερηφανίαν θεών τε και άν- 

θρώπων.

Όρθως, εφη, λέγεις.

39 Η, 22.15, 20
■toil. 21.130ff.
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“It is certainly unjust to approve this sort of thing,” he 
said.

“Out of regard for Homer,” I said, “I do hesitate to say 
that it is impious to say these things against Achilles and 
to believe them when others tell the story, and again when 
he says to Apollo:

You thwarted me, far shooter, most deadly of all the 
gods,

Indeed I would repay you, if I had the strength,39 

and when he disobeyed the river, which was a god, and 
was ready to fight it;40 and again of the hair sacred to an
other river, the Spercheius, he said:

I give this hair to the hero Patroclus as a prize'11 

when he was dead, we must not believe he really did this. 
Then again there is the dragging of Hector around the 
grave mound of Patroclus42 and the slaughter of the cap
tives at the pyre:43 we shall say that none of these stories 
is true and we shall not allow our people to believe that 
Achilles, son of a goddess and Peleus, the most temperate 
of men and grandson of Zeus,44 and brought up under the 
eye of the most wise Chiron, was so fully distraught as to 
have within him two opposing afflictions: meanness with 
his greed for possessions, and, on the other hand, con
tempt for gods and men.”

“You’re right,” he said.

nil. 23.151-52.
42 II. 24.14-18.
43 n, 23.175.
44 Peleus’ father, Aeacus, was a son of Zeus.
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Μή τοίνυν, ην δ’ εγώ, μηδε τάδε πειθώιμεθα μηδ’ 

εώμεν keyew, ώς (ώησεύς Ηοετειδώυσς νος ΙΙειρίθονς 

d re Αιος ωρμησαν όντως επί δείνας άρπαγάς, μηδε τιν’ 

άλλον θεόν πο,ΐδά τε καί ηριο τολμήσαι άν δεινά και 

ασεβή εργά,σα.σθαι, οία. νυν καταψευδονται αώτων 

άλλά τίροσαναγκάζωμεν τούς ποιητάς η μη τούτων 
αύτά έργο, φάναι η τούτους μη είναι I θεών παΐδας, 
άμφότερα δέ μη λέγειν, μηδε ημΐν επιχειρεΐν πείθειν 

τούς νεονς ώς οί θεοί κακα γεννωσιν, καί ηροτες 

άνθ ρώπων ούδεν βελτίους- οπερ γάρ έν τοΐς πρόετθεν 

e ελεγομεν, ούθ’ οσι,α ταΰτα ούτε άληθη- έττεδείξαμεν 
γάρ ττον δτε έκ θεών κακά γίγνεετθαι. άδύνατον.

I Ι ώς γάρ ού;

Και μην τοΐς γε άκούουσνν βλο-βερεί- πας γαρ 

εαυτω (τυγγνώμην εζεε κακω ΐίντι, I πει,σθεις ώς άρα 

τοεαντα πράττονσίν τε καί έπρατταν καί, οί θεών άγ·· 

χατποροί,

<οί> Ζηνδς εγγύς, ών κατ’ Ίδαΐον πάγον 

Διος πατρίδαν βωμός εστ εν αίθερι, 
κού πώ σφιν εξίτηλου αίμα δαεμόνωυ. I

392 ών ενεκα πο,νστεον τούς τοιοντονς μύθους, μη ημΐν 
πολλην εύχερειαν εντικτωσ; τοΐς νεοίς πονηριάς.

Κομιδη μεν ονν, εφη.

Τί ονν, ην δ’ εγώ, ημΐν ετε λοιπού είδος λόγων περί
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“So then let us not believe, nor allow anyone to say that 
Theseus, son of Poseidon, and Peirithous, son of Zeus 
launched themselves into terrible plundering raids,45 nor 
that any other son of a god and hero had the gall to carry 
out dreadful and impious deeds that they so falsely accuse 
them of now. But let us compel our poets either not to say 
that these are their deeds, or say that they are not the sons 
of gods, but not to say both, and not to try to persuade our 
young that the gods bring about evil and our heroes are no 
better than men. And as to what we were, saying in our 
earlier discussion46 these stories are neither sanctioned 
nor true, for I think that we demonstrated that it is impos
sible for evil to originate with the gods.”

45 Related in Plutarch, Thes. 31 (subject of lost plays by
Sophocles and Euripides). 46 2.377e~80c.

47 Aeschylus, Niobe, fr. 162 Radt.

“Of course.”
“What’s more, they are harmful to those who hear 

them. I tell you everyone will excuse himself for being evil 
if he is convinced that they do and have done such things 
even:

Those akin to the gods
those close to Zeus, whose altar of the ancestral god 
is high above around Ida’s rocky crag
For them the blood of the gods has not yet lost its 

power.47

For these reasons we must stop such tales in case they 
cause an indifference to vice among our young.”

“Yes, exactly,” he said.
“So what have we got left,” I asked, “concerning these 
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όριζομενοις οίους τε λεκτεον και μή; περί γάρ θεών 
ώς δει λεγεσθαι I ετρηται, καί περί δαιμόνων τε και 
-ηρώων και των ev "Αιδον.

Ιϊάνν μεν ονν.

Ονκονν καί περί ανθρώποτν τό λοιπόν εί-η άν;

Αήλα δή. I
’Αδύνατον δή, ώ φίλε, ήμΐν τοντό γε εν τώ παρόντι 

τείίήαι.

Πώς;

Ότι οΐμαι ημάς ερεΐν ώς άρα καί ποιηταί καί λογο- 

b ποιοι κακώς λεγονετιν περί ανθρώπων τα μέγιστα, ότι 
ε’ισίν άδικοι μεν ενδαίμονες πολλοί, δίκαιοι δε άθλιοι, 
καί ώς λνσττελεΐ τό άδικεΐν, εάν λανθάντ], ή δέ δικαι

οσύνη αλλότριον μεν αγαθόν, οικεία 8ε ζημία- καί τα 

μέν τοιαΰτα άπερεΐν I λεγειν, τα δ’ εναντία τούτων 

προστείφειν αδειν τε και μνθολογεΐν. ή ονκ οΐει;
Εν μεν ονν, εεή-η, οίδα.

Ονκονν εαν όμολογής όρθώς με λεγειν, εφησω σε 

ώμολογηκενιιι ά πάλαι έφητονμεν;
c Όρθώς, σή-η, νπελαβες.

Ονκονν περί ανθρώπων οτι τοιοντονς δει λόγονς 
λεγεσθαι, τότε διομολογ-ησόμεθα, όταν ενρωμεν ο’ιόν 

έστιν δικαιοσύνη καί ώς ιζιύσει λνσιτελονν τω εχοντι, 
εάντε δοκη έάντε μή τοιοντος είναι; I

’Αληθέστατα, σή-η.

48 For elaimons, see Book 5 n. 51.
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tales by way of defining what is to be told and what is not? 
We have already said how one should speak about the 
gods, daimons,'18 heroes and the inhabitants of Hades.”

49 The position advanced by Thrasymachus at 1.343bl~44c4, 
and defended by Glaucon and Adeimantus in 2.358ff.

“Yes, very much so.”
“So that would leave the human race?”
“Clearly.”
“My friend, it is impossible to prescribe this at pres

ent.”
“How come?”
“Because I think that we shall say that both poets and 

prose authors get it wrong about mankind in matters of 
the greatest importance, that many of those who are happy 
are unjust, while the wretched are just, and that doing 
wrong is profitable, if you can get away with it, justice is 
the good of someone else, but a dead loss for oneself.49 
Indeed we shall forbid them to say such things, but com
mand them to sing and narrate the opposite of this. Or do 
you not think so?”

“On the contrary, I know very well so,” he said.
“Then if you agree that I am right, shall I say that 

you have agreed upon what we were looking for a while 
back?”

“You have understood me perfectly,” he said.
“In that case we shall agree that these are the kind of 

stories which must be told about men only when we dis
cover what kind of thing justice is and that it is naturally 
profitable for the person who has it whether in fact he 
seems to be a just man or not.”

“That is very true,” he said.
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Τά μον δη λόγων πέρι έχέτω τέλος- τό δε λέ£εως, 

ώς εγώ ο’ιμαι, μοτιι τοντο ο~κοπτόον, και ημΐν ίί το 

λοκτόον και αις δεκτέαν 'ΠΌ.ΐ'τελως εσκέψεται.
Καί ό Άδοίμαντος, Τοντο, η δ’ ος, ον μανθό,νιν ότι 

λέγεις.
d ’Αλλά μοντοι, ην δ’ ε’γώ, δει γε- ίσως ονν τηδο 

μάλλον ο’ίση. άρ’ ον πάντα οσα νπο μνθολόγων η 

ποιητών λέγεται διηγηοτις ονσα τνγχάνοι η γογονό

των η οντων η μολλόντων;

Τί γάρ, οφη, άλλο; I
Άρ’ ονν ονχΐ ήτοι άπλη διηγησοι η διά μιμησ-οως 

γιγνομένη η δΓ άμφοτέρων ποραίνονσιν;

Καί τούτο, ή δ’ δς, οτι δέομαι σαφέστορον μα- 

θοίν.
Γελοίος, ην δ’ εγώ, οοικα διδάσκαλος είναι και 

e ασαφής- ίόσπορ ονν οί αδύνατοι λέγοιν, ον κατά όλον 

άλλ’ άττολαβινν μέρος τι τκιράσομαί σοι ον τούτηι 
δηλώσαι δ βούλομαι, καί μοι ο’ητέ- «τίστασαι της 
Ίλιάδος τά πρώτα, ον οίς δ ποιητης φησι τον μον 

Χρνσην δοίσθαι τον Ά,γαμέμνονος άπολνσαι την θν- 

393 γατέρα, τον δε χαλοπαίνοιν, τον δέ, έποιδη ονκ οτύγ- 

χανον, κατονχο,σθαι των Αχαιών προς τον θοόν;

“Εγωγε.
Οϊσθ’ ονν ότι μέχρι μον τούτων των οπών—

και ολίσσοτο πάντας ’Αχαιούς, I
Ατρείδα δέ ρ,άλιστα δυω, κοσμητορο λαών
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‘‘Then let that be an encl of what we have to say about 
the stories. But following that, as I think, we must consider 
style and examine thoroughly what is to be said and how 
it is to be said.”

Now Adeimantus said: “I don’t understand what you 
mean by this.”

“But it is essential that you do,” I said. “Perhaps you 
will grasp it better this way: isn’t everything said by .story
tellers and poets really a narrative of the past, present or 
future events?”

“What else can it be?” he asked.
“So don’t they achieve this either by a simple narrative, 

or by means of imitation, or a combination of both?”50

50 On “imitation” (mimesis) in the context of Books 2-3, see
the introduction to Books 1-5, section 2 (i). 51 II, 1.15ff.

“Here too,” he said. “I need to understand you more 
clearly.”

“I seem to be an inept and obscure teacher,” I said: “so, 
j ust like people who are no good at speaking, I shall try to 
demonstrate to you what I mean, not all in one go, but by 
taking a bit at a time. Well then, tell me, do you know the 
beginning of the Iliad, where the poet says that Chryses 
begs Agamemnon to release his daughter; Agamemnon 
gets angry, but having failed, Chryses prays to the god 
invoking a curse on the Achaeans?”51

“I do.”
“Then you know that up to these words:

. . . and he begged all the Achaeans
and especially the two sons of Atreus, the 

commanders of the men
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λέγει τε αυτός δ ποιητής καί ουδέ επιχειρεί ημών την 
διάνοιαν άλλοσε τρέπειν ώς άλλος τις ό λίγων η 

αυτός· τά δέ μετά ταντα. ώσπερ αυτός ών ό Χρυσής 

b λέγει καί πειραται ήμάς ότι μάλιστα ποιήσαι μη
"Ομηρον δοκεΐυ είναι τον λέγουτα άλλα τον 'ιερέα, 

πρεσβύτην όντα. και την άλλην δή -πάσαν σχεδόν τι 

οντω πεποίηται διήγησιν ττερι τε των έν 'ΐλίω και 

ττερι των εν Ιθάκη και όλη Όδνσσεία -παθημάτων. I

Πάνν μεν ονν, εφη.

Ούκοΰν διήγησις μεν έστιν και όταν τάς ρήσεις 

εκαστοτε λέγη και όταν τά μεταξύ των ρήσεων;

C Πως γάρ οΰ;

Αλλ’ όταν γε τινα λεγη ρησιν ως τις άλλος ών, 
άρ’ οΰ τότε όμοιοΰν αντον φήσομεν ότι μάλιστα την 
αντον λεξιν εκάστω δν άν προείπη ώς εροϋντα;

Φήσομεν· τί γαρ; I

Ούκοΰν τό γε όμοιοΰν εαυτόν άλλω ή κατά φωνήν 
ή κατά σχήμα μιμείσθαί έστιν εκείνον ω άν τις 

όμοιοϊ;

Τι μην;
Έν δή τω τοιούτω, ώς εοικεν, οντός τε και οί άλλοι 

ποιηταί διά μιμήσεως την διήγησιν -ποιούνται.

Πάνν μεν ονν. I
Εί δέ γε μηδαμού εαυτόν άποκρνπτοιτο ό ποιητής, 

πάσα άν αντω άνεν μιμήσεως ή ποίησίς τε και διή- 

d γησις γεγοννΐα εϊη. ινα δε μή εϊπης ότι ονκ αν 

μανθάνεις, όπως άν τούτο γενοιτο εγώ φράσω. ει γάρ 

"Ομηρος είπών ότι ήλθεν ό Χρυσής τής τε θνγατρός 
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it is in fact the poet himself who is speaking and he makes 
no attempt to distract our minds into thinking that anyone 
else is talking except himself. But in the following lines he 
speaks as if he is Chryses himself and tries as far as he can 
to make us think that the speaker is not Homer, but the 
priest, who is an old man. And pretty much the whole of 
the rest of the narrative is composed in this way about the 
events in Ilion, in Ithaca, and the whole of the Odyssey. ”

“Yes, very much so,” he said.
“Therefore every time he presents a speech, and what 

comes between the speeches, is the narrative?”
“Of course.”
“But whenever he makes a speech as if he were another 

person, are we going to say that he will then model his 
speech as far as possible on that of the individual himself 
who he announces is about to speak?”

“Yes, we shall.”
“Then isn’t modeling himself on someone else, either 

his voice or his appearance, imitating that person on whom 
he is modeling himself?”

“Yes, of course.”
“Then in such circumstances, it seems that both he and 

the rest of the poets are making their narrative by imita
tion.”

“That’s right.”
“But if the poet were not to conceal his identity any

where, the whole of his poetry and narrative would have 
been created without imitation. Now, to stop you saying 
you don’t understand again, I’ll explain how this comes 
about. For if Homer had said that Chryses came with a
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Χύτρα φέρων και Ικέτης των Αχαιών, μάλιστα δε των 

βασιλέων, μ,ετο. τούτο ρ.η ώς Άρύσης γενόμενος 

ελεγεν ιίλλ’ ετι ώς 'Όμηρος, I οίιτθ’ οτι ονκ Άν μίμησις 
ην άλλα ειπλη διηγησις. άχε δ’ αν ώδε πως—φράσω 

e δε άνευ μέτρου- ου γάρ ε'ιμι ποιητικός— Αύλθών ό 

ιερεύς ηΰχετο έκείνοις μεν τούς θεούς δούναι έλόντας 

την Τροίαν αυτούς σωθηναι, την δε θυγσ,τέρα οΐ 
λΰσαι δεξαμένους άποινα και τον θεόν αΐδεσθέντας. 

ταύτα δε είπόντος σ,ύτού οί μεν άλλοι εετέβοντο και 

συνηνουν, ό δε Αγαμέμνων I ηγρίαινεν έντελλόμενος 

νυν τε άττιεώαι και αύθις ρ/η έλθεϊν, μη αύτω τό τε 
σκηπτρον και τα τού θεού στέμματα ούκ έπαρκέσαι- 
πριν δε λυθηναι αυτού την θυγατέρα, εν “Αργεί εφη 

γηράσειν μετά ού- άπιέναι δ’ έκέλευεν καί μη ερεθί- 
394 ϊ,ειν, ϊνα σως οϊκαδε έλθοι. ό δε πρεσβύτης άκούσας 

εδειο'έν τε και άπηει σιγή, άποχωρησας δε εκ τού 

στρατοπέδου πολλά τω Απόλλοτνι ηύχετο, τάς τε 

επωνυμίας τού θεού/ εινακαλίνν και ύπομιμνησκων και 

άπαιτων, εί τι πώποτε η εν I ναύνν ο’ικοδομησεσιν η 
έν ίερων θυσίαις κεχαρισμενον δωρησαιτο- άτν δη 

χάριν κατηύχετο τεϊσαι τούς ’Αχαιούς τά α δάκρυα 

τοΐς εκείνου βέλεσιν. ούτως, ην δ’ εγώ, ώ εταίρε, άνευ 
μιμησεως σ,πλη διηγησις γίγνεται.

b Μανθάνω, εφη.
Μάνθανε τοίνυν, ην δ’ εγώ, ότι ταύτης αύ εναντία 

γίγνεται, όταν τις I τά τού ποιητού τά μεταξύ των 
ρήσεων έξαιρών τά αμοιβαία καταλείπη. 
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ransom for his daughter as a suppliant of the Achaeans and 
their kings in particular and after this he was still speaking 
in the person of Homer, and not as Chryses, you know that 
this would not be imitation, but plain narrative. It would 
go something like this (Γιη not going to speak in verse— 
I’m no poet): The priest came and prayed that the gods 
would grant them the capture of Troy and a safe return 
home. He asked them to accept the ransom, respect the 
god and release Iris daughter to him. When he had said 
this everyone else paid their respects and approved his 
proposal, but Agamemnon grew angry and told him to go 
away immediately and never return; that his scepter and 
the wreaths he wore would not protect him; before his 
daughter was ransomed she would grow old with him in 
Argos. He told him to go away and not provoke him if he 
wanted to return home safely. When the old man heard 
this he was afraid and went off in silence. On leaving the 
camp he offered up many a prayer to Apollo, calling up 
the god’s titles, reminding him and demanding his due if 
he himself had hitherto made any acceptable offering ei
ther in the ritual of building temples or in holy sacrifice. 
Indeed he repeatedly begged him to repay the Achaeans 
for his tears with those arrows of his. So, my friend,” I 
said, “this is how a straightforward narrative is constructed 
without imitation.”

“I understand,” he said.
"Then make sure you understand that you get the op

posite of this whenever you take out the poet’s words be
tween the speeches and leave the dialogue.”
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Και τούτο, ίώη, μανθάνω, δτι εστίν τδ περί τάς 
τραγωδίας τοιοΰτον.

’Ορθότατα, εφην, ύπελαβες, και οίμαί σοι ηδη δη- 

λούν δ έμπροσθεν ονχ οίδς τ’ ή, δτι της ττοιησεώς τε 

c και μυθολογίας ή μεν διά μιμησεως όλη εστίν, ώσπερ 
συ λεγεις, τραγωδία τε καί κωμωδία, η δε δι απαγ

γελίας αυτού τοΰ ποιητον—εύροις δ’ άν αυτήν μάλιστα 

που εν διθυράμβοις— η δ’ αύ δι άμφοτερων εν τε τη 

των επών ποιήσει, πολλαχού δε και άλλοθι, εί μοι 

μανθάνεις. I

Αλλά συνίημι, εφη, δ τότε έβοΰλου λεγειν.
Καί τδ προ τούτου δη άναμνησθητι, ότι εφαμεν ά 

μεν λεκτεον ηδη είρησθαι, ώς δε λεκτεον ετι σκεπτέον 

είναι.

Αλλα μεμνημαι.
ά Τούτο τοίνυν αυτό ην δ ελεγον, ότι χρείη διο- 

μολογησασθαι πάτερου εάσομεν τούς ποιητάς μιμού
μενους ημΐν τας διηγήσεις ποιείσθαι η τά μεν μι

μούμενους, τά δε μη, καί όποια έκάτερα, η ονδε 

μιμεΐσθαι. I
Μαντεύομαι, εφη, σκοπεΐσθαί σε εϊτε παραδεξόμεθα 

τραγωδίαν τε καί κωμωδίαν εις την πόλιν, είτε καϊ 

oii.
“Ισως, ην δ’ εγώ, ίσως δε καί πλετω ετι τούτων ον 

γάρ δη εγωγε πω οίδα, άλλ’ όπη άν ό λόγος ώσπερ 

πνεύμα φέρη, ταύτη ίτέον. I

52 The dithyramb was a choral song in honor of Dionysus,
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“Yes, I understand this too,” he said, “because it’s the 
sort of thing you find in tragedy.”

“You’ve got it in one,” I said, “and I think I can now 
make clear to you what I couldn’t before, the fact that of 
poetry and storytelling: the one is done entirely by means 
of imitation, i.e., tragedy and comedy exactly as you say, 
and the other is the recital of the poet himself, and you 
would find it in particular, I suppose, in the dithyramb.52 
Where it is a combination of the two, you would find it in 
the composition of epic poetry and in many other places, 
if you follow me.”

“Oh yes,” he said, “I do understand this time what you 
meant.”

“Remember too that before this we said that we had 
already talked about what stories must be told, but we still 
had to examine how they are to be told.”

“Yes, I remember.”
“Now this is the very thing I was saying we should agree 

on, whether we are going to let our poets compose their 
narrative using imitation, or have some works with imita
tion, others without, and which each shall be. Or again do 
we not allow imitation at all?”

“I get the feeling you’re going to consider whether we 
admit tragedy and comedy into our state, or not.”

“Perhaps,” I said, “and yet perhaps there is more to it 
than this. For I can assure you that I for one do not yet 
know, but like the wind, wherever our discussion leads us, 
that is the way we must go.”

performed at dramatic festivals in Athens. Exemplified in the 
lyrics of Pindar and Bacchylides (fifth century), it consisted 
mainly or entirely of poetic narrative, which is S.’s point here.
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Καί καλώς γ’, εφη, λερεις.
e Τόδε τοίνυν, ώ Άδείμαντε, άθρει, πότερον μιμητικούς 

ημΐν δεΐ είναι τούς φύλακας η ον· η καί τοΰτο τοΐς 

έμπροσθεν επεται, ότι είς έκαστος εν μεν άν επι
τήδευμα καλώς επιτηδεύοι, πολλά δ’ ου, άλλ’ εΐ τοΰτο 

επιχειροΐ, πολλών έφαπτορ.ενος πιίντιον άποτυγχά.νοι 

άν, ωστ’ είναι που ελλόγιμος; I
Τί δ’ ού μέλλει;

Οΰκονν καί περί μιμ-ηο-εως ό αύτος λόγος, ότι 

πολλά δ αυτός μιμε'ίσθαι εΰ ώσπερ εν ον δυνατός; I

Οΰ γαρ ούν.
395 Χχολφ (ίρα έπιτηδεύετει γε τι έίμα τέΰν άζίων λόγου 

επιτηδευμάτων και πολλά, μιμησεται και εετται μι

μητικός, έπει που ουδέ [τά] δοκοΰντα εγγύς άλληλοον 
είναι δυο μιμηματα δύνανται οΐ αυτοί α,μα εύ μι- 

μεΐετθαι, olov κωμωδίαν και I τραγωδίσ.ν ποιοΰντες. η 

οΰ μιμηματα άρτι τούτο) εκά,λεις;
"Ιίγωγε· καί άληθη γε λεγεις, ότι οΰ δύνανται οί 

αυτοί.
Ουδέ μην ραψωδοί γε και ΰποκριται άμα.

'Αληθη.

b Άλλ’ ουδέ τοι ΰποκριται κωμωδοΐς τε και τραγωδούς 

οί αυτοί· πάντα δε ταΰτα μιμηματα. η οΰ;

Μ. (.ρήματα.

53 For the argument for specialism, see above 2.369e-70c.
54 Contrast Symp. 223d, where S. is arguing that the same 

man might be capable of writing tragedy and comedy.
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“Yes, well put,” he said.
“Well now, consider this, Adeimantus: whether our 

guardians have to be capable of imitation or not. Or does 
this also follow what we had before: that one individual 
should practice one pursuit well and not many. But if he 
were to try dabbling about with many, he would foil to be 
distinguished in any of them in any way.’”13

55 The rhapsode’s performance consisted in recitals of other 
poets, principally Homer.

“Of course that’s bound to happen.”
“Therefore doesn’t the same argument apply to imita

tion: that the same man is unable to imitate many things 
well as he can one thing?”

"Of course he can’t.”
“Then he will hardly practice any of those pursuits 

worth mentioning at the same time as also making many 
imitations and being an imitator, since Ϊ take it that the 
same people cannot simultaneously make good imitations 
of two things that seem close to one another, such as writ
ing comedy and tragedy.54 Or did you not call these two 
imitative arts just now?”

“I did; and you’re right in saying that one and the same 
person cannot do it.”

“Nor can they be rhapsodists55 and actors at the same 
time.”

“Indeed not.”
"Well I can tell you that you don’t have the same people 

acting in both comedy and tragedy, yet both these are 
imitative arts: or is that not the case?”

“Yes, it is.”
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Καί έτι ye τούτων, ώ Άδείμαντε, φαίνεται μοι εις 

σ'μικροτερα κατακεκερματίσθαι ή τον άνθρωπον φύ- 
στς, I ώστε αδύνατος είναι πολλά καλώς μιμεΐο-θαι η 

αύτά εκείνα πραττειν ών δη και τά μιμηματά εστιν 

άφομοιωματα.
’Αληθέστατα, η δ’ ος.

Εΐ άρα τον πρώτον λόγον διασώσομεν, I τούς φύ
λακας ημΐν των άλλων πασών δημιουργιών άφειμένους 

δεΐν είναι δημιουργούς ελευθερίας της πόλεως πάνυ 
c ακριβείς καί μηδέν άλλο έπιτηδεύειν οτι μη εις τούτο 

φέρει, ούδέν δη δέοι άν αυτούς άλλο πράττειν ουδέ 

μιμεΐσθαι- εάν δε μιμωυται, μιμεΐσθαι τά τούτοις 

προσήκοντα ευθύς εκ παίδων, ανδρείους, σωφρονας, I 

όσιους, ελευθέρους, καί τά τοιαύτα πάντα, τά δέ 
ανελεύθερα μήτε ποιεΐν μήτε δεινούς είναι μιμήο~ασθαι, 
μηδέ άλλο μηδέν των αισχρών, Ίνα μη εκ της μιμη- 

σεως τού είναι άπολαύσωσιν. η ονκ τ/σθησαι ότι αι 

d μιμήσεις, εάν έκ νέων πόρρω διατελεσωσιν, εις έθη τε 

καί φυσιν καθίστανται καί κατά σώμα καί ε/>ωνάς καί 
κατά την διάνοιαν;

Καί μάλα, ή δ’ δς. I
Ού δη έπιτρέψομεν, ην δ’ εγώ, ών φαμέν κηδεσθαι 

καί δεΐν αυτούς άνδρας αγαθούς γενέσθαι, γυναίκα 
μιμεΐσθαι άνδρας όντας, η νέαν η πρεσβυτέραν, η 

άνδρί λοιδορουμένην η προς θεούς ερίζουσάν τε καί 

e μεγαλαυγουμενην, οίομένην εύδαίμονα είναι, η έν 

συμε/ιοράΐς τε καί πενθεσιν καί θρηνοις έ\ομ.ένην·
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“And furthermore, Adeimantus, It seems to me that 
man’s nature has been chopped up into even smaller 
parts5® than these so as to make him unable to imitate 
many things well, or create those very things which re
semble their imitation most closely.”

56 Or the metaphor is possibly from coinage: “minted in even 
smaller coins.”

“That’s very true,” he said.
“If then we are to stand by our first argument, that our 

guardians must abandon the practice of all other pursuits 
and in a very strict sense be workers for the freedom of 
our state and practice nothing else unless it has a relevance 
to the state, then indeed they would have to do nothing 
else, not even by way of imitation. But if they do imitate 
then they must imitate those things which are appropriate 
for these people from earliest childhood: brave, temperate 
men, pious, free, and all such things, but they must not do 
anything contrary to liberty, nor be good at imitating it, 
nor anything else which is classed as shameful, in order 
that they may gain no enjoyment of the reality from their 
imitation of it. Or have you not observed that if imitations 
continue from childhood on, they become natural habits, 
physically, vocally and mentally?”

“Indeed I have noticed this,” he said.
“So we shall not allow those we claim to care about and 

who must become good men themselves, to impersonate, 
as they are men, a woman, either a young or an old one, 
or one who abuses her husband, or squabbles with the 
gods, and brags about it thinking she is happy, or one in
volved in misfortune, grief and lamentation. As for any 56
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κάμνουεταν δέ η έραπταν η ωδίνουεταν, πολλού και 
δεηετομεν.

ΙΙαυτάττασι μέυ ούν, ή δ’ δς.
Ουδέ ye δούλας τε και δούλους πρείττοντας δετά 

δούλων. I

Ουδέ τούτο.

Ονδε ye άνδρας κακούς, ώς έοικεν, δειλούς τε και 

τά εναντία πράττοντας ύχν νυνδη εϊπομεν, κακηγορούν- 

τάς τε καί. κωμερδούντας άλλήλους και αίσχρολογούν- 

396 τας, μεθύοντο,ς η καί νηεβτντας, ή καί άλλα δ<τα οί 

τοιοΰτοι και εν λογοις καί ευ εργοις άμαρτάνουιτιν είς 
αυτούς τε και είς άλλους, οίμαι δε ούδε μαινομένοις 

έθιστέον άφομοιούν αυτούς εν λόγοις ουδέ εν εργοις· 

γνωστεον μεν yap καί ρ.αινομένους καί -πονηρούς 
άνδρας τε και γυναίκας, ποιητεον δέ ούδεν τούτων 
ούδε μιμητέον. I

Άληθέεττατα, εφη.
Τί δέ; ην δ’ εγώ- χαλκεύοντας η τι άλλο δημι- 

ουργούντας, η έλαύνοντας τριηρεις η κελεύοντας τού- 

τοις, ή τι άλλο των περί ταύτα μιμητεον;
b Καί -πως; εε^η, οίς γε ούδε ττροετέχειν τον νούν 

τούτων ούδενϊ εζεετται;

Τί δέ; ϊττ-πΌυς χρεμετίζοντας και ταύρους μυκωμενους 

και I ποταμούς ψοφούντας και θαλατταν κτυπούσαν 
και βροντάς και πάντα, αύ τά τοιαντα η μιμηετονται;

Αλλ’ άπείρηται αύτοΐς, εφη, ρ.ητε μαίνεετθαι μήτε 
μαινομενοις άεζιομοιούετθαι.

Εί άρα, ην δ’ εγω, μανθάνω ά σύ λέγεις, εεττιν τι 
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woman who is sick, in love, or in the pangs ol childbirth: 
we shall keep them well away from that!”

“Absolutely,” he said.
“Not to mention slaves, male or female, doing what 

slaves do.”
“Certainly not that.”
“And no bad men either, so it would seem: those who 

are cowardly and who do the opposite of what we were 
talking about just now, abusing and ridiculing each other, 
and using foul language whether drunk, or even sober, or 
also the other wrongs that such people perpetrate against 
both themselves and others in word and deed; nor do I 
think that they should make a habit of portraying madmen 
in word or even deed. They must of course recognize men 
and women who are mad and of low character, but they 
must not write about, or even imitate any of these.”

“That’s very true,” he said.
"Then what about this point,” I said: “are they to im

personate blacksmiths, or any other kind of artisan, or 
those who row triremes, or their commanders, or anything 
else that has some connection with these?”

“How can they,” he said, “as they will not even be al
lowed to pay attention to any of these things?”

“Then what about this: are they going to impersonate 
horses neighing, oxen bellowing, rivers gurgling, the sea 
crashing, thunder and indeed anything of this kind?”57

57 S. may be referring here to stage machinery or vocal imita
tions of these noises.

“No,” he said, “they have been forbidden to be mad, or 
become like madmen.”

"If I understand what you are saying then,” I said, 
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c είδος λέξεώς re καί διηγηο-εα>ς εν ώ αν διηγόΐτο ό τώ 

οντε καλός κάγαθιίς, δπείτε τι δεοι αντδν λεγειν, καί 
έτερον αν ανόμοιον τοντω είδος, ού άν εχοετο άει καί 

εν ω δεηγοΐτο ό έναντίως εκείνω φύζ τε καί τραφείς. I

Ποια δη, εφη, ταντα;

'Ο μεν μοι δοκεΐ, ήν δ’ εγώ, μέτριος άνηρ, έπειδάν 

ό.φίκηται. εν τη διηγησει έτη λέζιν τενά η ττράζεν 
ανδρδς αγαθόν, έθελήετεεν ώς αντδς ών εκείνος άτταγ- 

γελλεικ καί ούκ αίσχννεΐσθαι επί τη τοιαύτη μεμησει, 

d μάλιστα μεν μιμούμενος τον αγαθόν ασφαλώς τε καί 
έμφρόνως ττράττοντα, ελάττω δε καί τ/ττον η νττδ 

νόσων η νττδ ερώτων έο'φσ.λμένον η και νττδ μέθης η 
τίνος άλλης σνμε/ίορο,ς- όταν δε γεγνηταε κατά τενα 
έαντον άνάζεον, ονκ έθελησεεν I σπονδή άπεεκάζειν 

έαντον τω γεερονι, εε μη άρα κατά βραγν, δταν τι 

χρηστόν ποεη, άλλ’ αεσχννεεσθαε, άμα μέν αγύμνα
στος ών τον μεμεεετθαε τούς τοεούτονς, άμα δέ καε 
δνσχεραενων αντδν εκμάττεεν τε καε ένεεττάναε εις 

τούς τών κακεόνων τύττονς, άτεμάζων τη δεανοεα, δτε 
μη τταεδεάς χάρεν,

e Είκός, εφη.
Ονκον/ε διηγησει χρησεται οϊα ημείς ολίγον ττρό- 

τερον δεηλθομεν ττερε τά τον 'Ομηρον έπη, καί έσταε 

αντον I ή λεξις μετέχονσα μέν άμε^οτερων, μεμησεώς 

τε και της άλλης διηγησεως, σμικρδν δε τι μέρος έν 

ττολλώ λόγω της μιμησεως; η ονδέν λέγω;
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“there is a form of diction and narrative which the person 
who is really good and true would use whenever he needed 
to say something, and then there is another form unlike 
this which the man who has been born and brought up in 
the opposite way to him would always stick to for his nar
rative.”

“So what are these forms you are talking about?” he 
asked.

“To my mind,” I said, “when a reasonable sort of man 
comes in his narrative to some speech or action of a good 
man, he will want to narrate it as if he himself were that 
man, and not feel any shame at impersonating this kind of 
person especially if he is portraying the good man as acting 
soundly and sensibly, but to a lesser extent and less will
ingly if he is portraying a man who has been laid low by 
some illness, or love, or drink, of any other misfortune. But 
when it comes to dealing with someone inferior to himself 
he will not want to liken himself seriously to the inferior 
type, except briefly though, when that person does some 
good deed, but he will feel ashamed both because he lacks 
practice at impersonating people like this and because he 
feels disgust at molding and conforming himself to the 
stamp of those who are inferior, disparaging them in his 
mind, except for the purposes of a joke.”

“That seems reasonable,” he said.
"Will he then use the same kind of narrative that we 

examined a little while back when we were talking about 
Homers poetry and will his language share aspects of both 
imitative and other kinds of narrative, but with only a small 
proportion of impersonation in a lengthy story? Or am I 
talking nonsense?”
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Καί μ,άλα, εφη, οιόν γε ανάγκη τον τύπον είναι τού 

τοιούτου ρητορος.

397 Ούκοΰν, ην δ’ έγώ, ό μη τοιοΰτος αν, οσω άν 
φαυλότερος η, ττάντα τε μάλλον διηγησεται και ούδεν 

εαυτού άνάφιον οίησεται είναι, ώστε -ττάντα επιχειρήσει 
μιμεΐσ'θαι ιτπουδη τε και εναντίον πολλών, και ά 

νυνδη ελέγομεν, βροντάς τε καί I ψόφους άνεμων τε 

καί γαλαζών καί αφάνων τε καί τροχιλείων, καί σαλ

πίγγων καί αυλών καί συριγγών καί πάντων οργάνων 

b φωνά,ς, καί ετι κυνων καί προβάπων καί όρνεων φθόγ
γους- και εσται δη ή τούτου λεφις άπασα διά μιμηεσεως 

φωναΐς τε καί σχημασιν, η σμικρόν τι διηγησεως 

εχουσα;

Ανάγκη, εφη, καί τούτο.
Ταντα τοίνυν, ήν δ’ εγώ, έλεγαν τά δύο είδη της 

λέφεως. I

Καί γάρ έστιν, εφη,

Ούκοΰν αύτοίν τό μεν σμικράς τάς μεταβολάς έχει, 
καί εάν τις άποδιδώ πρεπουεταν αρμονίαν καί ρυθμόν 

τη λέφει, ολίγου προς την αυτήν γίγνεται λέγειν τω 

όρθώς λεγοντι καί εν μια αρμονία.—σμικραί γάρ αί 

μεταβολαί—καί I δή καί εν ρυθμω ωσαύτως παρα

πλήσιοι τννί;

c Ιίομιδη μεν ούν, εε[>η, ούτως έχει.

Τί δε τό του ετέρου είδος; ού τών ένα,ντίων δεΐται, 

πασών μέν άρμονιώτν, πάντων δέ ρυθρ-ών, ει μέλλει αύ
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“No, that’s just the sort the model such a narrator has 
to be,” he said.

“So is it the case that, with the person who is not of this 
kind,” I said, “the more inferior he is the more he will 
narrate anything and everything and consider nothing be
neath his dignity, so that he’ll attempt to impersonate ev
erything seriously and in front of large audiences, includ
ing the things we were talking about just now: thunder, the 
roaring of wind and hail, the creaking of axles and pul
leys, and the sounds of trumpets, flutes, pipes and every 
musical instrument, and in addition to that the sounds 
made by dogs, sheep and birds; and will the whole style 
of this man consist of words and gestures carried out 
through impersonation, or with a small element of narra
tive thrown in?”

“That too has to be the case,” he said.
“Then these are t he two forms of expression I was talk

ing about,” I said.
“Indeed they are,” he said.
“Then does one of these two contain little variation58 

and if you give the diction an appropriate mode09 and 
rhythm, will it be possible for someone speaking correctly 
to speak it almost in a consistent mode: for the varia
tions are negligible, and likewise with much the same 
rhythm?”

58 “Variation” = metabole, used technically in music for a 
change from one harmony to another.

■58 “Mode” = harmonia, the Greek system of scales and modes 
(in 398d2, “melody”).

“This is absolutely right,” he said.
“Then what about the form of the other one? Doesn’t 

it need the opposite, all the different modes and rhythms, 
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οίκείως λέγεσθαι, διά το παντοδαπάς μορφάς των 

μεταβολών εχειν; I
Καί σφόδρα γε όντως έχει.

’ΐ\ρ' ούν πάντες οί ποιηταί καί ο'ί τι λεγοντες η τω 

ετερω τούτων επιτνγχάνονσιν τνπω της λεζεως η τω 
ετερω η έζ άμφοτερων τινί σνγκερανννντες;

Ανάγκη, εφη.

d Τί ούν ποιησομεν; ην δ’ εγώ' πότερον εις την πόλιν 

πάντας τοντονς παραδεζόμεθα η των ακράτων τον 

έτερον η τον κεκραμενον;

Έαρ η εμη, εφη, νικά, τον τον επιεικούς μιμητην 

άκρατον. I
Άλλα μήν, ώ ’Α,δείμαντε, ηδνς γε καί ό κεκραμένος, 

πολύ δε ηδιστος παισί τε καί παιδαγωγούς ό ενάντιος 

ον σν αίρη καί τω πλείστω δχλω.

"Άδιστος γάρ.

Άλλ' ’ίσως, ην δ’ εγώ, ονκ άν αντόν άρμόττειν 

e ()>αίης τη ημετερα πολιτεία, οτι ονκ εστιν διπλούς 
άνηρ παρ’ ημύν ονδε πολλαπλούς, επειδή έκαστος εν 

πράττει.

Ον γάρ ούν άρμόττει.
Ονκονν διά ταύτα εν μόνη τη τοιαντη πόλει τόν τε 

σκντοτόμον σκντοτόμον ενρησομεν καί ον κνβερνητην 

προς τη σκντοτομία, I καί τον γεωργόν γεωργόν και 
ον δικαστήν προς τη γεωργία, καί τον πολεμικόν 

πολεμικόν καί ον χρηματιστήν προς τη πολεμική, καί 

παντας οντω;
Άληθη, εφη.
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if indeed it is going to be spoken in an appropriate way, 
because it contains all different kinds of variations?”

“That is very much the case.”
“So do all poets then and those who recite poetry of 

any kind either settle for one or other model of presenta
tion, or use a combination of some of each?”

“They must do,” he said.
“What shall we do then?” I asked. “Shall we allow into 

our state all these models, or one of the straightforward 
ones or the other which contains a mixture of elements?”

“If my view wins the vote,” he said, “it will be the one 
who impersonates decent people without the mixed ele
ments.”

“And yet, Adeimantus, the one with the mixed ele
ments is delightful; and by far the most delightful to chil
dren and their teachers and to the majority of the common 
people is the opposite kind to the one you choose.”

“Yes, for it is very delightful.”
“Well perhaps,” I said, “you would say that it doesn’t fit 

into our state because we don’t have people with double, 
or even multiple interests since each man does one job.”

“Yes, for it certainly won’t fit.”
“For this reason then, only in such a state as this shall 

we find that a shoemaker is a shoemaker and not a ship’s 
captain in addition to his shoemaking; and that a farmer is 
a farmer and not a juryman in addition to his farming; and 
again that a trained soldier is engaged in warfare and not 
in commerce in addition to his fighting; and the same sort 
of thing applies to every one else, doesn’t it?”

“True,” he said.
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398 ’Α,ρδρα δη, ώς <=οικε, δυνάμενον ύπο σοφίας πε,ιν- 

τοδαττορ γίγνεσθαι καί μιμ„εΐσ-θαι πάντα χρήματα, εί 

ημΐν άκήίκοιτο εις την πάλιν αυτός τε καί τά ποιήματα 
βουλάμενος επιδείζασθαι, προετκυνοΐμεν αν αντον ώς 

ίερον καί θαυμαστόν καί ήδύν, I ε’ίποιμεν δ’ άν οτι ούκ 

εστυν τοιοντος άνήρ έν τή πόλει παρ’ ημΐν ουδέ θεμις 

εγγενεσθαι, αποπεμποιμεν τε εις άλλην πάλιν μύρον 

κατα της κεφαλής καταχεαντες και έρίω στεψαντες, 
αυτοί δ’ αν τω αύστηροτέρω καί άηδεστέρω ποιητή 

b χρωμεθα καί μυθολογώ ώφελίας ενεκα, δς ημΐν την 

τον επιεικούς λεξιυ μιμοΐτο καί τα λεγάμενα λίγοι έν 
έκείνοις τοΐς τύποις οίς κατ’ άρχάς ενομοθετηιτάμεθα, 

οτε τούς απρατιώτας επεχειρούμεν παιδεύειν. I

Καί μαλ’, εφη, ούτως αν ττοιοΐμεν, εΐ <=εβ’ ημΐν 
εϊη.

Νΐω δη, είπον εγώ, ώ φίλε, κινδυνεύει ημΐν της 

μουσικής το περί λόγους τε καί μύθους παντελώς 
διαττεττεράνθαν α τε γα,ρ λεκτεον καί ώς λεκτεον ε’ίρη- 

ται.
Καί αύτω μοι δοκεΐ, εφη.

c Ovkow μετά τούτο, ην δ’ εγώ, τό περί ωδής τρόπου 

και μ,ίλων λοιττον;
Δήλα δή.

ήλρ’ ονν ού πας ηδη αν εύροι α ήμΐν λεκτεον περί 
αυτών οία δει είναι, εΐπερ μέλλορ,εν τοΐς προειρημενοις 

σνμφύτνήσειν; I

Καί ό Γλαύκων έπιγελάσας, ’Εγώ τοίνυν, εφη, ώ 
Φώκρατες, κινδυνεύω εκτός των πάντων είναι- ονκονν 
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“Then it would seem that if a man who is able because 
of his skills to become versatile, and impersonate every
thing were to arrive in our state wishing to show off him
self and his poems, we would revere him as inspired, won
derful and delightful, but we would say that we do not 
have such a man in our state, nor would it be right to have 
one. In fact we would send him away to another city after 
anointing his head with oil and wreathing it with woolen 
bands,60 while we ourselves would employ a more austere 
and less pleasing poet and story teller on account of his 
usefulness, who could reproduce for us the diction of a 
decent man and who would express his words in those 
forms which we laid down from the beginning when we 
undertook to educate our soldiery.”

60 Activities normally directed toward the image of a god— 
here ironically directed at the poet.

“Yes we would certainly do it this way,” he said, “if it 
were up to us.”

“Now my friend,” I said, “we really have got very close 
to a complete and thorough examination of the words and 
stories belonging to this art form: the subject and manner 
of narrative.”

“Yes, I think so too,” he said.
“So after that,” I said, “we are left with the handling of 

songs and lyrics, aren’t we?”
“Yes, clearly.”
“Wouldn’t everyone have discovered by now what the 

things we must say must be like, if we are going to agree 
with what has already been said?”

And Glaucon laughed at this and said: “Well I tell you, 
Socrates, that ‘everyone’ doesn’t include me, as I don’t
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Ικανώς ye έχω έν τώ παρόντι συμβάλλεσθαι ποια 

α,ττο. 8έί ήμας λέγειν ύποπτεύω μέντοι. I

ΙΙάντως 8ήπου, ήν 8’ έγώ, πρώτον μέν τάδε ικανώς 

d ε\εις λεγειν, οτι το μέλος έκ τριών εστιν συγκείμενον, 
λόγον re και αρμονίας και ρυθμόν.

Ναι, εφη, τούτο ye.
Ούκονν όσον ye αυτοί) λόγος έστίν, ούόεν 8'ήπου 

8ιαφέρΐΐ I του μή αόομένου λόγου προς το έν τοΐς 
αύτοΐς 8έίν τύποις λέγεσθαι οις άρτι προείπομεν και 

ωσαύτως;
Αληθή, εφη.

Καί μήν την ye αρμονίαν και ρυθμόν άκολουθεΐν 

8ei τω λόγιρ. 1

ΙΙώς δ’ ού;
Άλλα μέντοι θρήνων ye και ό8υρμών ϊέφαμεν έν 

λόγοις ού8έν προσ8έίσθαι.

Ον γαρ ονν.
e ούν Θρ·ηνώ8εις άρμονίαι; λέγε μοι- συ γαρ

μουσικός.
Μ.ίΐζολυόιστί, εφη, καί συντονολνόιαπί, και τοιαΰ- 

ται τινες.
Ούκονν αύται, ήν 8’ εγώ, άί/ίαιρετέαι; άχρηστοι γαρ 

και γυναιήίν ας 8ei επιεικείς είναι, μη ότι άνόράσι. I

Π.ανυ γε.
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think I have a sufficient understanding at this moment of 
the kind of things we must say, although I do have my 
suspicions.”

“At all events,” I said, “presumably to start with you 
have enough of an understanding to say that lyric verse 
consists of three elements.· words, melody and rhythm?”

“Oh yes, at least that much,” he said.
“So as far as the words are concerned, I imagine it is 

no different from words that are not sung in that they must 
be spoken within the actual patterns which we described 
a while ago, and in the same manner. Isn’t that so?”

“True,” he said.
“Added to which, melody and rhythms must follow the 

words.”61

61 N.b. the late fifth-/early fourth-century tendency for mel
ody to gain independence from, and distort, the words. Plato is, 
predictably, part of a conservative reaction to this tendency.

“Of course.”
“But on the other hand we said there is no place for 

dirges and lamentations in the words of our songs, is 
there?”

“No, there isn’t.”
“So what are the melodies suitable for dirges? Tell me, 

as you’re a musician.”
“Those written in the Mixolydian and Syntonolydian 

modes and the like.”
“So these must be removed, then? You see, they’re of 

no use even to women who should be of good character, 
let alone men.”

“Yes, they must."
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Άλλά μην μέθη ye φύλαζιν άπρετΐεοτατον και 

μαλακία και άργία.

Ηως γάρ ον;
Ί'ίνες ονν μαλακαί re και σ-υμποτικαί των αρμο

νίων; I

Ίαστί, ή δ’ δς, και λυδιστί αν τινες χαλαρα! 

καλούνται.
399 'Γαύταις ονν, ώ (/>i\e, έττι τΓολεμικότν άν8ρων εσθ’ 

οτι χρηση;
Ούδαμως, εφη· άλλα κινδυνεύει σοι δωριστι λεί- 

ττεσθαι καί (Ιίρνγιστί. I
Ούκ οίδα, έε[>ην έγώ, τάς αρμονίας, άλλά. κατάλειπε 

εκείνην την αρμονίαν, η εν τε πολεμική πράζει οντος 
ανδρείου καί έν πάση βια'ιω έργαστμ πρεπόντιυς άν 

μιμησαιτο (φθόγγους τε καί προσωδίας, και άττοτνχόν- 

b τος η εις τραύματα η εις θανάτους ιόντος η εις τινα 
άλλην συμφοράν πεσόντος, έν πασι τούτοις τταρατε- 

ταγμένως και καρτερονντως αμυνόμενου την τύχην 

και άλλην αϋ εν εΙρηνικη τε και μ,η βίαιο; άλλ’ εν 
εκούσια πράζει όντος, η τινά τι τεείθοντεις τε καί 

8εομένον, I η εύχη θεόν η 8ι8αχη και νουθετήσει 

άνθρωπον, η τουναντίον αλλω δεομένω η διδάσκοντι 

η μεταιτείθοντι εαυτόν ύττεχοντα, και εκ τούτων ττρά- 

φαντα κατά νουν, καί μη ΰττερηφάνως εχοντα, άλλά 

c σωφρονως τε και μετρίως εν πάσι τουτοις ττράττοντά

62 The various modes {harmoniai') mentioned here were tra
ditionally used to accompany different activities: dirges, soft, ef-
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“And again drunkenness is most unbecoming for our 
guardians as well as softness and idleness.”

Of course.”
“So which melodies are soft and are associated with 

drinking?”
“Some Ionian and also Lydian modes, among those 

known as effeminate.”
“So, my friend, could you possibly use these in the 

presence of warriors?”
“In no way,” he said. “Well it looks as if you’re left with 

the Dorian and Phrygian modes.”62
“I don’t know the modes,” I said, “but let’s make an 

exception of that mode which both in military action and 
every activity requiring forcefulness would fittingly repre
sent the tones and modulations of the speech of a man who 
is truly brave and who, although failing and succumbing 
to wounds or death or falling victim to any other misfor
tune, in all this has resisted fate by fighting steadfastly and 
resolutely. Again, leave out that other mode that a man 
uses in peaceful, voluntary activities that do not entail 
force when he is trying to persuade someone, or plead 
with him: a god by prayer, or another man he is teaching 
or advising; or the other way round, when he defers to 
someone else who is pleading with him, instructing him, 
or trying to make him change his mind, and as a result 
acting according to his judgment without behaving arro
gantly, but in all these things proceeding with sound sense 

feminate activities and, in contrast, those associated with manly 
activities such as war. Plato wishes to ban all but these latter (i.e., 
the Dorian and Phrygian) which engender desirable qualities and 
emotions in their performers and listeners.
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re και τά άποβαίνοντα άγαπώντα. ταΰτας δυο αρμο
νίας, /3ίαιον, έκούστον, δνστνχονντων, εύτυχούντων, 

σωφρόνων, ανδρείων [αρμονίας} α'ίτινες φθόγγους μι- 

μησονται κάλλιστα, ταυτας λεΐπε. I
Άλλ’, η δ’ δς, οΰκ άλλα? αιτείς λείττειυ η άς νυνδη 

εγώ ελεγον.

Οΰκ άρα, ην δ’ εγώ, πολυχορδίας γε οΰδε παναρμο- 
νίου ημΐν δεησει εν ταΐς ωδαΐς τε και μέλεσιν.

Ον μοι, εφη, (ραίνεται,.
Τριγώνων άρα και πηκτίδων I και πάντων οργάνων 

όσα πολύχορδα και πολυαρμόνια, δημιουργούς ού 

θρέφομεν.

d Οΰ φαινόμεθα.
Τί δέ; αύλοποιούς η αύλητάς παραδεζη είς την 

πόλιν; η ού τούτο πολυχορδότατον, καί αυτά τά 

παναρμόνια αυλού τυγχάνει όντα μίμημα; I
Δήλα δη, ή δ’ ός.

Αύρα, δη σοι, ήν δ’ εγώ, καί κιθάρα λείττεται και 

κατά πόλιν χρήσιμα· και αύ κατ’ αγρούς τοΐς νομεύσι 

σύριγζ άν τις εϊη. 1

Ως γονν, εφη, ό λόγος ημΐν σημαίνει.
Ονδεν γε, ην δ’ εγώ, καινόν ποιοΰμεν, ώ φίλε, κρι

ό νοντες τον Αττολλω και τά τού ’Απόλλωνος όργανα 
προ Μαρσύου τε καί των εκείνου οργάνων.

Μα Δία, η δ’ δς, ου μοι φαινόμεθα.

63 These refer to the Dorian and Phrygian modes, respec
tively.
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and moderation, and ending up contented.63 Put these two 
modes to one side, the forced and the voluntary, which will 
reproduce very well indeed the utterances of those in mis
fortune and good fortune, those of sound mind and the 
brave.”

64 The “pipe” = aulos (actually a reed instrument like an oboe) 
is described as “multistringed” because of the variety of notes it 
could reproduce.

“So you are asking to be left with none other than the 
ones I have been talking about,” he said.

“That means,” I said, “that we shall not need instru
ments of many strings and every kind of mode in our songs 
and lyrics.”

“I agree with that,” he said.
“We shall not patronize the makers of lyres and harps 

and all the instruments which have multiple strings and 
are capable of playing in every mode.”

“It doesn’t seem so.”
“What about the following then: are you going to let 

pipe makers and players into our state? Or is the pipe, not 
a ‘multistringed’ instrument with the full range of modes 
and don’t the multimodal instruments actually imitate 
it?”64

“That is clearly so,” he said.
“Then you are left with the lyre and the kithara, also 

useful in our state; and again out in the fields our shep
herds would have their panpipes.”

“At least that’s the way the discussion is heading,” he 
said.

“Well we’re not doing anything new, my friend, by pre
ferring Apollo and his instruments to Marsyas and his.”

“Zeus, no,” he said, “I don’t think we are.”
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Καί νη τον κύνα, ε’ιπον, λεληθαμεν ye. 8ιακαθαίρον- 

τες πάλιν ην άρτι τρνφάν εφαμεν πάλιν. I

'λαύφρονούντες ye ημείς, η δ’ δς.
"ΐθι 8η, ίφην, και τά λοιπά καθαίρωμεν. επόμενον 

γάρ δη ταΐς άρμονίαις άν ημΐν είη τό περί ρνθρ,ούς, 

μη ποικίλονς αυτούς διώικειν μηδε παντοδαπο.ς βά- 

400 σεις, άλλά βίου ρυθμονς ίδεΐν κοο-μίον re και άνδρείου 

τίνες είσίν- ονς ιδόντα τον πόδα τω τον τοιούτον λόγω 

άναγκάζειν επεσθαι και το μέλος, άλλα μη λόγον 
ποδί τε καί μελει. οίτινες δ’ άν εϊεν οΰτοι οι ρυθμοί, 

σόν εργον, ώσπερ τάς αρμονίας, φρασαι. I

Άλλα μα Δί’, εφη, ονκ δγω λεγειν. ότι μεν γάρ τρΐ 
άττα εστίν είδη εξ <ών ο.ι βάσεις πλέκονται, ώσπερ εν 

τοίς φθογγοις τετταρα, όθεν αι πάιται άρμονίαι, τε- 

θεαμενος αν είποιμι· ποια δε οποίου βίου μιμημο,τα, 

λεγειν ονκ εγω.
b ’Αλλά ταντα μεν, ην δ’ εγώ, και μετεΐ Δ,άμιονος 

βονλενσόμεθα, rives τε άνελευβερίας καί νβρεως η 
μανίας και άλλης κακίας πρεπονσαι βάετεις, και 
τίνας τοϊς εναντίοις λειπτεον ρυθμούς- οίμαι 8ε με 

άκηκοεναι I ού σαβώς ένόπλιόν τε τινα ονομάζοντας 
αυτού σύνθετον καί δάκτυλον και ήρωόν γε, ονκ οϊ8α

65 An oath characteristic of Plato’s S. (see also e.g., Ap. 21e, 
Resp. 8.567dl2, 9.592a7), possibly referring to the dog-headed 
Egyptian Anubis (see Grg. 482b5).

66 See above, n. 61.
67 These are combinations of different arrangements of long 

and short: (1) equal (2:2), as in a dactyl (- ou) or a spondee (-
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“By the dog,”65 I said, “without actually realizing it, we 
have repurified our state which just now we called ef
feminate.”

“So at least we are showing restraint,” he said.
“Come on then,” I said, “let’s clear out the rest. Follow

ing on from the inodes there is the matter of rhythms. We 
must not go for the ones that are elaborate or with a vari
ety of movements, but see which are the rhythms of an 
orderly and manly life. In view of this the metrical loot 
and the melody must follow the verbal expression and not 
the expression follow the meter and the melody.66 Again 
it’s your job to say what these rhythms should be, as you 
did with the modes.”

“But by Zeus,” he said, "I. can’t say. I could tell you 
after some reflection that in the first place there are 
three models from which rhythmical movements are con
structed,67 just as there are four in musical sounds from 
which all the modes are derived;68 but I can’t say which 
forms represent which kind of life.”

“Well,” I said, “we shall also consult with Damon68 as 
to which rhythmical movements are appropriate to illib- 
erality and insolence, or madness and other forms of vice, 
and which ones are left for their opposites. I think I have 
heard him talking vaguely of a compound rhythm which 
he called ‘martial,’ ‘dactyl’ and even ‘heroic’ and somehow

(2) 3:2 as in acretic (- o-); (3)2:1, as in an iambus (o -) or a trochee 
(- v). 68 This reference to “four in musical sounds" is ob
scure; possibly the four primary musical ratios are meant (see 
Waterfield, Plato, Republic, n. ad. loc).

69 A fifth-century Athenian musicologist, whose views under
lie Plato’s exposition here; see also La. 200b.
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δττως διακοσμούντο'·; και ’ίσον άνω και κάτω τιθέντος, 

εις βραχύ re και μακρον γιγνόμενον, καί, ώς έγω 

c οίμαι, 'ίαμβον καί τιν άλλον τροχαιον ωνόμαζε, μήκη

δε και βραχύτητας προο-ήπτε. και τούτων τισίν οίμαι 

τάς άγωγάς του ποδος αΰτδυ οΰγ ήττον ψεγειν re και 

επαινεΐν ή τούς ρυθμούς αυτούς—ήτοι σνναμφότερόν 

τι' ού γάρ έχω λέγειν— I αλλά ταύτα. μεν, ώσπερ ει- 
πον, είς Δάμωνα άναβεβλήσθω- όιελεσθαι γάρ ού 

σμικρού λόγον, ή σύ οΐει;

Μά Δί’, ούκ εγωγε,
’Αλλά τδδε γε, ότι το τής εύσχημοσύνης τε και 

άσχημοσύνης τω εύρύθμω τε καί άρρύθμω ακολουθεί, 
όύνασαι 8ιελεσθαι; I

Πως δ’ ού;

Αλλά μην το εύρυθμόν γε και το άρρυθμου τό μεν 
τή καλή λέζει επεται ομοιούμενον, τό 8ε τή εναντία, 

d και το εύαρμοστον καί ανάρμοστου ωσαύτως, είπερ 
ρυθμός γε καί αρμονία λόγω, ώσπερ άρτι έλέγετο, 

άλλα μή λόγος τούτοις.
Αλλά μην, ή δ’ δς, ταντά γε λόγω ακολουθητέου. I

Τί δ’ ό τρόπος τής λεζεως, ήν δ’ εγώ, καί ό λόγος; 

ού τω τής ψυχής ήθει επεται;

Πώς γάρ ού;
Τή 8έ λεξει τά άλλα;

Ναί. I

Ευλογία άρα καί εύαρμοστία καί εύσχημοσύνη καί

70 Here probably describing the dactyl, which is the basic 
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arranging it equally up and down with an interchange of 
long and short,70 and, I think I am right, he called one foot 
an ‘iambus' and another sort a ‘trochee’71 and he added 
long and short syllables together. And I think with some 
of these he criticized the tempo of the ‘foot’ no less than 
the rhythms themselves, or indeed a bit of both, I can’t say. 
Well, as I said, let’s leave that one for Damon: it is no small 
task to decide: or do you think it is?”

“Zeus, no I don’t.”
“But can you at least distinguish the fact that the ele

ment of elegance and that of inelegance match what is 
good rhythm and bad rhythm respectively?”

“Of course.”
“And another aspect of what is good and bad rhythm 

and what isn’t: the first resembles and matches fine lan
guage, the other does the opposite, and the same applies 
to what is melodious and what isn’t, if rhythm and melody 
match the words, as was said just now, and not the other 
way round.”

“Yes indeed,” he said, “these must match the words.”
“What about the style of language and the content?” I 

said; “don’t they match the character of the soul?”
“Of course.”
“And everything else matches the language?” 
“Yes.”
“Fine language then, melodiousness, elegance and

meter of heroic poetry: “compound,” because it consists of one 
long and two short syllables, and arranged “equally up and down 
with an interchange of long and short” because one long syllable 
is equivalent to two short ones.

fl On these “feet,” see above, n. 67.
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e εύρυθμίσ. εύηθείει ακολουθεί, ούχ ήν άνοιαν ούετσ,ν 

ντεοκοριζομενοι καλούμεν εΰήθειαν, άλλα την ως εελη- 
θείες εύ τε και καλώς τό ήθος κατεσκευασμένην διά- 

νοιαν.

Παντατταετι μεν ούν, εφη. I
ζλρ’ ούν ού ττανταχοΰ ταντα διωκτεα τοΐς νεοις, εί. 

μελλουετι το αύταεν ττράττειν;

Διωκτεα μεν ούν,
401 "Άεττιν δε γε -που πλήρης μεν γραφική αντων καί, 

τταο-α ή τοιαντη δημιουργία, πλήρης δε ύεήαντική και 

ποικιλία και οίκοδομία και πάσα αύ ή των άλλων 

σκευών εργασία., ετι δε ή των σωμάτων φυσις και ή 

των άλλατν εαυτών- I εν πσ.ετι γάρ τούτοις ενεστιν 
ενσχημ.οετύνη ή άσχημοσύνη. και ή μεν είσχημοσύνη 

καί αρρυθμία και είναρμοεττία κακολογίας και κακό- 
ηθείας ά,δελφά, τά δ’ εναντία τού εναντίου, ετεύεΙερονός 

τε και αγαθόν ήθους, άδελφά τε και μιμήματα.

ΙΙα,ντελώς μ.εν ούν, εφη.

b Άρ’ ούν τούς ποιηταΐς ήμΐν μόνον ε.τειστο.τητεον και 
τεροεταναγκαστεον τήν τον είγαθού εικόνα ήθονς εμ- 

ττοιεΐν τοΐς ττοιήμασιν ή μή Trap’ ήμΐν ττοιεΐν, ή και 
τοΐς άλλοις δημιουργούς εττιεττατητέον καί διακωλυτεον 

το κακοήθες τούτο I καί ακόλαστον καί ανελεύθερου 

και άσχημον μήτε εν εικόσι ζερών μήτε εν οικο~ 
δομήμασι μήτε εν άλλω μηδενι δημιουργόν μεν εν 

εμττοιεύν, ή ό μή οίός τε ων ούκ εατεος Trap’ ήμΐν 
δημιουργεΐν, ϊνα μή εν κακίας εικόετι τρεφόμενοι ήμΐν 
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good rhythm match goodness of character, not in the sense 
of simplicity that we; say by way of endearment, but the 
quality of mind equipped with a truly good and fine char
acter.”72

72 “Goodness of character” = euetheia: S. is using this word in 
a positive sense: contrast Thrasymachus’ negative definition at 
1.348cl2 (“naivete,” “simplicity”).

“I agree in every way,” he said.
“So shouldn’t our youngsters pursue these goals ev

erywhere, if they are going to manage their own affairs?”
“Yes, they must.”
“Again I imagine that painting and every craft of that 

kind is full of these qualities: weaving and embroidery, 
house building and every trade concerned with household 
artifacts in general, and again the physical nature of ani
mals and plants as well. For in all of these there is elegance 
or gracelessness. So too ugliness, poor rhythm and dis
harmony are close relatives of poor language and poor 
character, and the opposites of each of these are closely 
related and imitate the opposite, good sense and good 
character.”

“Completely so,” he said.
“Must we supervise only our poets then and also force 

them to include representations of good character in their 
works, or not work in our community? Or mustn’t we also 
supervise the rest of our craftsmen and prevent them from 
including this undisciplined, niggardly, ugly and bad char
acter either in their images of living creatures, or in their 
buildings, or in any other work of craftsmanship? Or is he 
who cannot do this not to be allowed to work among us, 
in order that our guardians may not be brought up on im-
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οί φύλακες ώσπερ έν κακή βοτάνη, πολλά έκάστης 

•ημέρας κατα σμικρόν άπο πολλών Τρεπόμενοι τε καί 

c νεμομενοι, εν τι. συνιστάντες λανθάνωσιν κακόν μέγα 
εν τη αντών ψυχή, άλλ’ εκείνους ζητητέον τούς δημι

ουργούς τούς εύφυώς δυναμένους ίχνεύειν I την τού 

καλού τε και. εύσχημονος φύσιν, ϊνα ώσπερ εν ύγιεινω 

τοπω οίκούντες οί νέοι άπο παντός ώψελώυται, (>πόθεν 
άν αύτοΐς άπο τών καλών έργων η προς όψιν η προς 

ακοήν τι προσβάλτ), έάσπερ αύρα φέρουσα άπο χρη- 

d στών τόπων ύγίειαν, καί ευθύς έκ παίδων λανθάνρ εις 

όμοιοτητά τε και φιλίαν καί συμφωνίαν τώ καλώ 

λόγω άγουσα;

Πολύ γάρ άν, εφη, κάλλιστα ούτω τραφεΐεν.
Άρ’ ονν, ην δ’ εγώ, ώ Γλαυκών, τούτων ένεκα κυρι- 

ωτάτη έν μουσική τροφή, I ότι μάλιστα καταδύεται 

είς το εντός της ψυχής ο τε ρυθμώς και ειρμονία, καί 

ερρωμενεστατα ΐι,πτεται αύτης φέροντα την εύσχημο
ν. συνην, καί ποιεί εύσχημονα, εάν τις όρθώς τραφη, εί 

δέ μη, τουναντίον; καί οτι αύ τών παραλειπομένων 

καί μη καλώς ΐτημιουργηθέντων η μη καλώς (φόντων 
όζύτατ’ άν αίσθά,νοιτο έ> εκεί τραφείς ως έάει, καί 
όρθώς όη δυσχεραίνων τά μέν καλά έπαινοι καί χαί- 

402 ροι καί0 I καταδεχόμενος είς την ψυχήν τρέφοιτ’ άν 

άπ’ αυτών καί γίγνοιτο καλός τε κάγαθός, τά δ’ 

αισχρά ψεγοι τ’ αν όρθώις καί μισοί έτι νέος ών, πριν 

λόγον δυνατός είναι λαβεΐν, ελθόντος δέ του λόγον

° χαίρω και Slings: χαίρων και ADF 
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ages of baseness, on poor pasture as it were, lest, reaping 
and grazing little by little on much each day, they fail to 
realize that they are accumulating great evil in their souls. 
But must we search out those craftsmen who have the 
innate ability to track down a natural goodness and beauty 
in order that our youngsters, living in a healthy place as it 
were, may benefit from everything, wherever it may come 
from, which brings to their eyes or ears something result
ing from fine works of art, like a breeze bringing health 
from wholesome places and leading them unawares from 
their earliest childhood into resembling, being friendly 
toward and in harmony with the beauty of reason?"

“Bringing them up like this would be by far the best,” 
he said.

“In that case, Glaucon,” I said, “isn’t an education in 
the arts most essential for these reasons, in that rhythm 
and melody above all penetrate to the innermost part of 
the soul and most powerfully affect it, bringing graceful
ness, and, if one is brought up correctly, make one grace
ful; if not, isn’t the result the opposite? And furthermore 
he who has been brought up in the arts as he should have 
been, will be most acutely aware of what has been omitted 
and not well made, or not well nurtured, and he would 
rightly disparage it and approve and rejoice in what is 
beautiful, allow it into his soul, feed on it and become a 
good, fine man. On the other hand would he rightly reject 
and hate what is shameful even while still young, and be
fore he is able to reason these things out, and, because he 
has been brought up in this way, when reason does come 
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άσπάζοιτ’ άν αύτόν γνωρίζων δι’ οικειότητα μάλιστα 

ό οιτΓΟι τραφείς; I
Έμοι γοΰν 8οκεΐ, εφη, των τοιούτων ενεκα εν μου

σική είναι η τροφή.

'Ώσπερ άρα, ην δ’ έγώ, γραμμάτων ττερι τότε ίκα- 

νώς είχομεν, οτε τά στοιχεία μη λανθάνοι ημάς ολίγα 
όντα εν άττασιν οις εστιν περιφερόμενα, και ούτ έν 

σμικρω ούτ’ έν μεγάλω ητιμάζομεν αυτά, ώς ού 8έοι 

b αίσθάνεσθαι, αλλά πανταχού προυθυμούμεθα 8ιαγι- 

γνωσκειν, ώς ού προτερον έσόμενοι γραμματικοί πριν 
ούτως εχοιμεν—

Αληθη. I

Ούκονν και εικόνας γραμμάτων, εί που η έν ύόασιν 

η έν κατόπτροις έμφαίνοιντο, ού προτερον γνωσόμεθα, 

πριν άν αύτά γνώμεν, άλλ’ εστιν της αύτης τέχνης τε 

και μελέτης;

ίίαντάπασι μεν ούν.

Ά.ρ’ ούν, ο λέγω, προς θεών, ούτως ού8ε μουσικοί 

c προτερον εσόμεθα, ούτε αυτοί ούτε ούς εφαμεν ημΐν 
παιόευτέον είναι τούς φύλακας, πριν άν τά της 

σωφροσύνης εϊ8η και άνόρείας και έλευθεριότητος 

και μεγαλοπρεπείας και όσα τούτων άόελφά καί τά 

τούτων αύ εναντία πανταχον περιφερόμενα I γνωρίζω- 
μεν καί ένόντα έν οίς ένεστιν αίσθανώμεθα καί αύτά 

και εικόνας αύτών, και μήτε εν σμικροΐς μήτε έν 

μεγαλοις άτιμάζωμεν, αλλά της αύτης ο’ιώμεθα τέχνης 
είναι καί μελέτης;

Πολλή ανάγκη, εφη.
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would he welcome it because he recognizes its utter fit
ness for him?”

“It seems to me, at any rate,” he said, “that education 
lies in the arts for these reasons.”

“Then just as with reading our letters,” I said, “we were 
competent at that point when the individual letters, few 
that they are, did not escape our notice in any of the words 
in which they were scattered around, and we did not over
look them, as if we did not need to see them, whether the 
context was small or large, but were keen to distinguish 
them in all circumstances, since we could not be literate 
until we were able to do so.”

“That is true.”
“So too with the images of letters if, suppose, they were 

reflected in water or mirrors, we would not recognize 
them until we had learned the letters themselves; but this 
is all part of the same practical skill, isn’t it?”

“Yes it certainly is.”
“Well then, by the gods, isn’t it as I am saying: that we 

shall not be accomplished in the arts, neither we nor those 
we say we must educate as our guardians, until we are 
familiar with the forms of moderation, bravery, liberal 
mindedness, magnificence and those concepts akin to 
these as well as their opposites, which indeed surround us 
on all sides. We perceive them and their images in their 
surroundings, and do not disregard them either on a small 
or a large scale, but consider them part of the same prac
tical skill, don’t we?"

“Necessarily so,” he said.
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d Ονκοΰν, ην δ’ εγώ, στον άν σνμττίτττη εν τε τη ψυχή 

καλά ηθη ενόντα και εν τω εϊδει ιητολογοΰντα. έκείνοις 

και συμφωνούντα, τοΰ αύτοΰ μετέχοντα τύπου, τοΰτ’ 

άν εϊη κάλλιστον θέαμα τω δυναμένω θεάσθαι; I

,Ιίολν γε.
Και μιην το γε κάλλιστον έρασμιωτατον;
Ι Ιώς δ’ ον;

Των δη οτι μάλιστα τοιούτων άνθ ρώτιω ν ο γε. μου

σικός ερωη άν εί δέ άσύμφωνος εϊη, ούκ άν ερωη. I

Ονκ άν, εϊ γε τι, εεφη, κατα την ψνχην έλλείττοι- εί 

μεντοι τι κατα το σώμα, νττομείνειεν άν ώστε έθέλειν 
άσπάζεσθαι.

e Μανθάνω, ην δ’ εγώ· οτι εστίν σοι η γεγονεν 
παιδικά τοιαντα, καί συγχωρώ). άλλα τιιδε μοι είττέ- 

σωφροσύνη και ήδονη ΰττερβαλλονση εστι τις κοι

νωνία;

Και πώς; εφη, η γε εκφρονα ττοιεΐ ούγ ήττον η 

λντιη; I

’Αλλα τη άλλη άρετη;
403 Ούδαμώς.

Τί δέ; νβρει τε καϊ ακόλαστα;

Μάντων μάλιστα.
Μείζ,ω δέ τινα και όζυτέραν άχεις είττεΐν ήδονην της 

περί τά ά(Ι>ροδίσια; I

Οΰκ εγω, η δ’ ος, ουδέ γε μο,νικωτέραν.

Ό δέ όρθδς έρως ττέφνκε κοσμίον τε και καλού 

σακφρονως τε καί μονσιιάώς εράν;
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“So,” I said, “if for anyone there is a correspondence of 
the fine qualities in the soul agreeing and harmonizing 
with those in his physical form, and they share the same 
pattern—this would be a very fine sight for anyone capa
ble of seeing it?”

“Very much so.”
“And again, that which is very beautiful is most desir

able?”
“Of course.”
“The person who is cultivated would especially love 

people of this kind, but if the person is inharmonious he 
would not.”

“He wouldn't,” he said, “if there were any shortcom
ings in his soul, but if there were some physical defect, he 
would tolerate it and still be happy to love him.”

“I understand,” I said, “that you have, or have had such 
lovers, and I go along with that. But tell me this: does 
moderation73 have anything in common with excessive 
pleasure?”

73 sophrosune. See above, n. 27.

“How can it,” he asked, “when the latter makes you 
frantic no less than pain?”

“And excessive pleasure with any other virtue?”
“Not at all.”
“But what about licentiousness and intemperance?”
“Out of all of them, those especially.”
“Can you name a pleasure greater and more exhilarat

ing than sex?”
“I can’t,” he said, “nor any more maddening.”
“Yet true love is to love the moderate and the beautiful 

in a sensible and cultivated way, isn’t it?”
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Καί μάλα, ή δ’ δς. I
Ούδέν άρα προσοιστέον μανικού ουδέ συγγενές 

ακολασίας τώ όρθώ έροτη;

Ον προσοιστέον.
b Ον προσοιστέον αρα αΰτη η ήδονη, ovSe κοινωνητέον 

αντης εραστή τε καί παιδικοί? όρθώς έρωσί τε καί 

ερωμενοις;
Ον μέντοι μά Δί’, ίφη, ώ "Φώκρατες, προσοιστέον.
Οντω δη, ώς εοικε, νομοθετήσεις έν τη οίκιζομένρ 

πολει ({>ιλεΐν μεν καί σννεΐναι και άπτεσθαι ώσπερ 
νέος παιδικώκ ερασττρ', των καλών χάριν, I εάν πείθη, 
τά δ’ άλλα όντως όμιλεΐν προς ον τις σπονδάζοι, 

όπως μηδέποτε δόέει μακρότερα τούτων σνγγίγνεσθαι· 

εί δε μη, ψόγον άμονσίας και απειροκαλίας ύι/>ε- 

ζοντα.
c Ούτως, έφη.

^Αρ’ ονν, ην δ’ εγώ, και σοι φαίνεται τέλος ημΐν 

εχειν δ περί μονσικης λόγος; I οί γονν δει τελευτάν, 
τετελεύτηκεν δει δε που τελευτάν τά μουσικά εις τά 

τού καλού ερωτικά.
Έ,νμφημι, η δ’ ός.

Μετά δή μουσικήν γυμναο-τικη θρεπτέοι οί νεα

νίαν

Τί μην;
d Δει μεν δη καί ταυτρ ακριβώς τρέφεσθαι έκ παίδων 

διά βίον. έχει δε πως, ώς εγωμαι, ώδε· σκόπει δε καί 

σύ. εμοί μεν γάρ ον φαίνεται, δ άν χρηστόν η σώμα, 

τοΰτο τη αύτοΰ αρετή ψνχην άγαθην ποιεΐν, αλλά 
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“Yes, very much so," he said.
“Then nothing maddening or akin to licentiousness is 

to be brought into contact with true love?”
“No, it isn’t.”
“Then this pleasure is not to be involved, and a lover 

and his beloved who truly love and are loved by each other 
must not have anything to do with it?”

“Zeus no! Socrates, they must not!”
“So it looks as if you are going to make a law in the state 

we are founding that a lover of young men may kiss, as
sociate with and touch his beloved, if the beloved can be 
persuaded, as he would a son for the sake of all that is 
good; but in all other respects he should associate with the 
object of his desires so as to prevent any association ever 
going farther than this; if not, it will lay him open to a 
charge of lack of education and taste.”

“That is so,” he said.
“So,” I said, “do you too think that we’ve reached an 

end of our discussion about the arts? I think it has ended 
where it should; in my view the arts should end in the love 
of beauty.”

“I agree,” he said.
“After the arts, our young men must have some physi

cal training.”
“Yes, of course.”
“Indeed in this discipline too they must be brought up 

from childhood carefully throughout their lives, and in my 
view it goes something like this—see whether you agree 
too: I don’t think that a body that is fit makes the soul good 
by its own good qualities, but on the contrary it’s the soul 
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τουναντίον ψυχή ιίγαθη τη αύτης άρετη σώμα παρ- 

εχειν ώς οίόν τε βέλτιστου- σοΙ δέ πώς φαίνεται; I

Και εμοί, εφη, ούτω.
Ονκονν εί την διάνοιαν ίκαναις θεραπεύιταντες 

τταραδοΐμεν αύτη τά περί τδ ο'ώμα άκριβολογείίετθαι, 

ημείς δε οσον τούς τύπους ΰφηγηεταίμεθα, ϊνα μη 

μακρολογώτμεν, δρθώις άν ποιοΐμεν;

e 1 law μεν ούν.
Μέθης μεν δη ε’ίπομεν οτι άφεκτεον αύτοίς- παντι 

γάρ που μάλλον I έγχωρεΐ η φίιλακι μεθυσθεντι μη 
είδεναι οπού γης έστιν.

Γελοΐον γάρ, η δ’ ος, τόν γε φύλακα φύλακας 

δεϊσθαι.

Τί δέ δη σίτων ττερι; άθληται μέν γάρ οί άνδρες 

τον μεγίστου άγώνος. η ούχί; I
Ναί.

404 δ\γ>’ ούν η τώνδε των άσκητών έξις προσηκουσ’ άν

εΐη τούτοις;

"Ισως.
Άλλ’, ην δ’ εγώ, ύπνώδης αυτή γέ τις και σβαλερά 

προς I ύγίειο.ν. η ούχ δρας οτι καθεύδονιχί τε τον βίαν 

καί, εάν σμικρά έκβώσιν της τεταγμένης διαίτης, 
μεγάλα καί σφοδρά νοσούσιν ούτοι οί άσκηταί;

Όρώ.
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that makes the body the best there can be by its good 
qualities.7'1 What do you think of that?”

74 The primacy of soul over body is a basic tenet of Plato (see 
e.g., Grg. 479b-c, Phd. 106ff.), which enables S. to examine the 
physical parallel with mousike more briefly (for the parallel made 
explicit, see e.g., below, 404dll-el).

“1 think so too.”
“So would we be doing the right thing if we were to 

look after the mind adequately and allow it to assess the 
body’s precise needs, but, to stop ourselves from going on 
too long, we were simply to indicate the pattern to be fol
lowed?”

“Very much so.”
“Indeed we would say that they must abstain from 

drinking, for I think we can allow everything but a drunken 
guardian not knowing where on earth he is.”

“It would be ridiculous,” he said, “for a guardian to 
need a guardian!”

“Then what about food? I mean athletes are men com
peting in the greatest of contests, are they not?”

“Yes.”
“Is the condition of those who undergo physical train

ing appropriate for these guardians?”
“Perhaps.”
“But this has a tendency to induce sleep,” I said, “and 

is dangerous to the health. Don’t you see these ath
letes sleeping all their lives, and if those who train do 
veer slightly from their daily routine they fall very seri
ously ill.”

“Yes, I do.” 74
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Κορψοτερας δη τίνος, ην δ’ εγώ, άσκησεως δει τοΐς 

πολεμικοΐς άθληταΐς, ούς γε ώσπερ κυνας άγρυπνους 
τε ανάγκη είναι, καί οτι μάλιστα όζύ ΰράν και άκουειν 

b καί ποώλάς μεταβολάς εν ταΐς στρατείαις μεταβάλλον
τας ΰδάτων τε και των άλλων σίτων και είλησεων και 

γειμώνοτν μη άκροσφαλεΐς είναι προς ΰγίειαν.

Φαίνεται μοι. I
7\ρ’ ούν ή βέλτιστη γυμναστική άδελψη τις άν εϊη 

της άπλης μουσικής ην ολίγον πρότερον διημεν;

Πώς λεγεις;
Απλή που και επιεικής γυμναστική, καί μαλιστα 

η των περί τον πόλεμόν. I
IΙη δη;

Και παρ’ Όμηρου, ην δ’ εγώ, τά γε τοιαΰτα μάθοι 

άν τις. ο’ισθα γάρ ότι επί στρατιάς έν ταΐς των ηρώων 

c έεττιάσεσιν ούτε ίγθύσιν αυτούς έστια, καί ταύτα επί 
θαλάττη έν ΈΑλησπόντω όντας, ούτε έφθοΐς κρέασιν 

άλλα μόνον όπτοΐς, ά δη μά.λιο~τ’ άν εϊη στρατιώταις 

εύπορα- πανταγού γάρ ώς έπος είπεΐν αύτω τω πυρί 

γρησθαι εύπορώτερον η άγγεΐα συμπεριφέρειν. I

Καί μαλα.
Ουδέ μην ήδυσμάτων, ώς έγωμαι, Όμηρος πώποτε 

έμνησθη. η τούτο μέν καί οΐ άλλοι άσκηταί ϊσασιν, 
οτι τω μελλοντι σώματι εύ έζειν άφεκτέον των τοι- 

ουτων άπαντων; I
Καί όρθίυς γε, έφη, ϊσασί τε καί άπέχονται.

292



BOOK HI

“Indeed,” I said, “those who train for warfare need a 
more refined kind of training and, like dogs, must be un
sleeping and have the keenest possible sight and hearing, 
and on their campaigns not be vulnerable in their health 
to changes in water and the rest of their food, and summer 
heat and winter storms.”

“That’s the way I see it.”
“Would the best physical training then be somehow 

akin to training in the arts which we examined a little 
while ago?”

“How do you mean?”
“Uncomplicated, appropriate exercise, I suppose, es

pecially the training for those who are concerned with 
warfare.”

“Really? In what way?”
“One could even learn this sort of thing from Homer,” 

I said. “After all you know that in feeding the heroes on 
campaign, he doesn’t feed them on fish, and yet there they 
are in the Hellespont beside the sea; nor on boiled meat, 
but only on roast meat which would be particularly easy 
for soldiers to get hold of because it is easier everywhere 
to use an actual fire so to speak, than to carry cooking pots 
around with them.”

“Why of course, that’s very true!”
“Again, as far as I know, Homer has never yet men

tioned seasonings, or is this something that other people 
in training also know that you must avoid, if your body is 
going to be in good condition?”

“Indeed they know that it’s right and avoid such things,” 
he said.
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d Ανρακοσίαν δε, ώ φίλε, τράπεζαν καί Άικελικην 

ποικιλίαν δψου, ώς εοικας, ονκ αύνείς, έίπερ σοι ταντα 
δοκεΐ όρθώς είγειι·'.

Ον μοι 8οκώ. I

Ψεγεις άρα και Κορινθίαν κόρην φίλην είναι άν- 
δράσιν μέλλονσιν εν ιτώματος εξειν.

Πανταπασι μεν ονν.
Ονκονν καί Αττικών πεμμάτων τάς δοκούιτας είναι 

ενπαθείας; I
Ανάγκη.

’Όλην γάρ οίμαι την τοιαντην σίτησιν καί δίαιταν 
τη μελοποιία τε καί ωδη τη έν τω παναρμονίιρ καί εν 

ττασι ρνθμ,οίς πεποιημέση άπεικά,ζοντες όρθώς civ 

απεικάζοιμεν.

e Πώς γάρ ον;

Ονκονν εκεί μεν ακολασίαν η ποικιλία ένέτικτεν, 
ενταύθα δε νόσον, η δέ ειπλότης κατά μεν μονσικην 

εν ψυχαΐς σωφροσύνην, κατά δε γνμναστικην εν σώ- 

μασιν νγιειαν; I
Αληθέστατα, εφη.

405 Ακολασίας δε καί νόσων πληθνονσων εν ττειλει άρ’ 
ον δικαστήριά τε καί ιατρεία πολλά ανοίγεται, καί 
δικανικη τε και ιατρική σεμνννονται, όταν δη και 

ελεύθεροι πολλοί καί σφοδρά περί αντά σπονδά- 

ζωσιν; I
Τί γάρ ον μέλλει;

Τί)ς δέ κακής τε καί αισγράς παιδείας εν πόλει 
άρα μη τι μεΐζον έξεις λαβείν τεκμηριον η τδ δείσθαι 

ιατρών καί δικαστών άκρων μη μόνον τούς φαύλονς 
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"If you think they are right, I suppose you do not ap
prove of the Syracusan fare, my friend, and the Sicilian 
way of enhancing cooked food.”75

75 For the proverbial richness of Sicilian food, see Grg. 518b, 
Epist. 7.326b.

7θ Corinth had a reputation for prostitutes.

“No, I don’t think I do.”
“Then you criticize a Corinthian whore7® for befriend

ing men who intend to be physically fit?”
“Absolutely, in every way!”
“And that includes those Attic pastries we consider 

luxuries?”
“Of course.”
“Yes, because I think we would be right to compare 

all foodstuffs and every way of living of this kind to the 
composition of lyric poems and songs in all modes and 
meters.”

“Well of course.”
"In that case, embellishment brought about licentious

ness, and here illness is the result, while a straightforward 
approach in the arts gives rise to moderation in the soul, 
and in physical training, bodily health?”

“That is very true,” he said.
“Doesn’t that mean that when licentiousness and ill

ness are rife in a state many law courts and surgeries open, 
and law and medicine give themselves airs whenever even 
free men in large numbers become excessively serious 
about these matters?”

“Indeed, what is to stop them?”
“As for a shamefully poor education in a state, surely 

you will have no greater evidence than the need for first- 
rate doctors and jurors not only for the lower orders and
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τε καί χειροτεχνας, άλλα και τους ίν ελενθερω σχη- 
b μάτι προσποιούμενους τεθράφθαι; η ονκ αισχρόν δο

κεΐ και άπαιδενοΤας μεγα τεκμήριου τδ έπακτω -παρ’ 
άλλων, ως δεσποτών τε και κριτών, τω δικαίω άναγ- 

κάζεσθαι χρησθαι, και απορία οικείων;

ΙΙάντων μεν ούν, «/>?;, αϊσχιστον. I

’Η δοκεΐ οόι, ην δ’ εγώ, τούτον αϊσχιον είναι τούτο, 

όταν δη τις μη μόνον το πολύ τον βίον εν δικαεττηρίοις 

(ζευγών τε καί διώκων κατατρίβηται, άλλα καί νπδ 

άπειροκαλίας επ' αντώ δη τοντω πεισθη καλλω- 

c πίζεσθαι, ώς δεινός ων περί τδ άδικεΐν καί ικανός 

πάσας μεν στρο(Ι>άς στρέφεσθαι, πάσας δε διεξόδους 
διεζελθών άποστραφηναι λνγιζόμενος, ώστε μη 
παρασχεΐν δίκην, και ταντα σμικρών τε και ονδενδς 

άζίων ενεκα, άγνοών οσω κάλλιον καί άμεινον το 
παραετκευάζειν τον βίον αντω μηδέν δεΐσθαι νυστά

ζοντας δικαστον; I

Ονκ, άλλα τοντ’, εφη, εκείνον έτι αϊσχιον.
Τδ δε ιατρικής, ην δ’ εγώ, δεΐσθαι ότι μη τραυμάτων 

d ένεκα η τινων επετείων νοο~ημάτο)ν έπιπεσόντων, 
άλλα δι’ άργίαν τε καί δίαιταν οϊαν διτβθομεν, ρευ

μάτων τε καί πνευμάτων ώσπερ Κίμνας έμπιμπλαμε- 

νονς φνσας τε καί κατάρρους νοσημασιν ονόματα 
τίθεσθαι άναγκάζειν τούς κομψούς Άσκληπιάδας, οΰκ 

αισχρόν δοκεΐ; I

Καί μαλ’, έφη· ώς αληθώς καινα ταντα καί άτοπα 
νοσημάτιυν ονόματα.
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manual workers, but also for those who claim to have been 
brought up as ostensibly free men? Or do you not think it 
is shameful and strong evidence of a lack of education to 
be compelled to use the services of a justice brought in 
from elsewhere as our masters and jurors because of the 
shortage of homegrown qualities?”

“Indeed, that is the most shameful aspect of the whole 
situation,” he said.

“Really?” I said, “or is this more shameful—whenever 
someone has not only spent the whole of his life as defense 
or prosecution in the jury courts, but because of his vul
garity is also persuaded to take pride in the very fact that 
he is clever in matters of injustice and capable of sidestep
ping every turn, exploring every means of escape, wrig
gling to get out of a corner so as not to lose the case, and 
for these trivial and worthless reasons be unaware of how 
much better and worthwhile it is to organize one’s life so 
as not to need any judge who goes about half-asleep?”77

77 For a similar description of the shortcomings of the legal 
profession, see Tht. 172e-73b.

“Yes, the latter is far more a disgrace than the former,” 
he said.

“And the need for medicine, not just where there are 
injuries, or seasonal illnesses, but as a result of idleness 
and a way of life of the sort we have discussed, when 
people are full of discharges and wind like emissions from 
a swamp, so that those oh-so-clever followers of Asclepius 
are compelled to identify their illnesses with names such 
as ‘flatulence’ and ‘catarrh’—don’t you think that is a dis
grace?”

“Yes,” he said, “those really are weird and absurd names 
for diseases.”
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Ola, ήν δ’ εγώ, ώς οίμαι, ονκ ήν επ’ ’Ασκληπιόν, 

τεκμαίρομαι δε, οτι αύτον οί ύεΐς εν Τροία Ενρνπνλω 

e τετρωμενιρ επ’ οίνον Ιίράμνειον άλφιτα πολλά έπι- 

406 πασθεντα καί τυρόν επιζυσθεντα, ά δή δοκεί φλεγμα
τώδη είναι, ονκ εμεμψαντο τή δούση πιεΐν, ονδε II··. 

τρόκλω τω Ιοιμένορ έπετίμηο-αν.

Και μεν δή, εεήη, άτοπόν γε τδ πώμα όντως 

εχοντι. I
Ονκ, εί γ’ εννοείς, είπον, οτι τή παιδαγωγική τών 

νοσημάτων ταντη τή νυν ιατρική προ τον Άσκληπιά- 

δαι ονκ έχρώντο, ώς φασι, πριν 'Ηρόδικοι· γενεσθαι- 
Ήρόδικος δε παιδοτρίβης ών και νοσώδης γενόμενος, 

μείζας γυμναστικήν Ιατρική, άπεκναισε πρώτον μεν 

και μαλιστα εαυτόν, επειτ άλλους ύστερον πολλούς. 
b 11g δή; εεήη.

Μακράν, ήν δ’ εγώ, τον θάνατον αΰτώ ποιήσας. I 
παρακολουθών γάρ τώ νοσήμα,τι θαναστμορ όντι ούτε 

ιάσα,σθαι οίμαι οίός τ’ ήν εαυτόν, εν ασχολία τε 
πάντων ίατρενόμενος διά βίου εζη, άποκναιόμενος εί 

τι τής είωθυίας διαίτης εκβαιη, δνσθανατών δε υπό 

σοφίας εις γήρας άεήίκετο.

78 Plato is citing inaccurately, and probably from memory 
here (see above, n. 14); Eurypylus is wounded in II. 11.580ff., but 
it is the Greek heroes Nestor and Machaon who are given the 
mixture by Hecamede at II. 11.624 (correctly stated at Ion. 538b). 
Plato’s misremembering of episodes which happen at different 
times in the poem is understandable: Achilles draws Patroclus’ 
attention to the wounded Machaon and Patroclus comes into
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“Of a sort which I don’t imagine existed in Asclepius’ 
time,” I said. “I take as evidence the fact that at Troy his 
sons did not reproach the slave girl who gave the wounded 
Eurypylus Pramnian wine over which she had sprinkled a 
large amount of barley and grated cheese, which indeed is 
thought inflammatory, nor did they censure Patroclus who 
was tending him.”78

"That was certainly an absurd concoction to give a man 
in that condition,” he said.

“No, not if you think about it,” I said, “because the sons 
of Asclepius did not use the present day methods of treat
ing illnesses until the time of Herodicus.70 Herodicus was 
a physical trainer who fell ill. By combining physical train
ing with medicine, he wore out first and foremost himself, 
and then later on many others.”

“In what way?” he asked.
“He brought a long drawn-out death upon himself,” I 

said. "You see although concentrating on his illness, he was 
in my view unable to cure himself because it was fatal, and 
he lived his life under medical treatment with no time for 
anything else. He became worn out if he deviated at all 
from his accustomed regime, but despite continually ail
ing,80 he reached old age thanks to his skill.”

their tent at 11.643ff., but does not treat Eurypylus’ wound until 
15.390-94.

79 Herodicus was a medical expert from Selymbria in Thrace, 
who traveled the Greek world expounding his views on health and 
physical fitness (see Prt. 316e, Phdr. 227d).

80 Literally “struggling against death” (the present participle 
has full force); cf. Waterfield’s apt translation in Plato, Republic, 
ad loc, “had one foot constantly in the grave.”
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Καλού άρα το γέρας, εφη, τής τέχνης ηνέγκατο.
c Οίου είκός, ην δ’ εγώ, τον μη είδότα ότι Ασκληπιός 

ούκ άγνοια ούδε απειρία, τούτου τού είδους της 

ιατρικής τοΐς έκγόνοις ού κατέδειζεν αυτό, άλλ’ είδώς 

οτι πάσι τοΐς εύνομουμένοις έργου τι εκάστω εν τη 

πόλει προσπέτακται, I δ άναγκαΐον έργάζεσθαι, κσ.ί 
ούδενί σχολή διά βίου κάμνειν ίοπρευομένω. δ ημείς 

γελοίως έπι μεν των δημιουργών αίσθανόμεθα, έπι δε 

των πλουσίων τε καί εύδαιμόνων δοκούντων είναι ούκ 

αίσθανόμεθα.

Πώς; εή>η. I
d ’ΐεκτων μεν, ην δ’ έγώ, κάμνων άζιοΐ παρά του 

ιατρού φάρμακου πιών έζεμέσαι τδ νόσημα, η κάτω 

καθαρθείς η καύσει η τομή χρησάμενος άπηλλάχθαι- 
έάν δε τις αύτω μακράν δίαιταν προστάττη, πιλίδιά 

τε περί την κεφαλήν περιτιθεϊς και τά τούτοις επόμενα, 

ταχύ είπεν ότι ού ετχολη I κάμνειν ούδε λυσιτελεΐ 

ούτω ζην, νοσηματι τον νουν προσέχοντα, της δε 

προκειμενης έργασιας άμελούντα. καί μετά ταύτα 

e χαιρειν είπών τώ τοιοντω ίατραη είς την είωθυΐαν 
δίαιταν έμβάς, ύγιης γενόμενος ζη τά εαυτού π ράντων 

έάν δε μη ικανόν η το σώμα ύπενεγκεΐν, τελευτησας 

πραγμάτων άπηλλάγη. I
Καί τώ τοιούτω μέν γ’, εεβη, δοκεΐ πρεπειν ούτω 

ιατρική χρησθαι.
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"A fine reward that was then for his skill!”81 he said.

81 Glaucon may be punning here on geras (“old age”) and 
geras (“reward”).

“As is fitting,” I said, “for one who didn’t know that it 
was not as a result of his ignorance or inexperience of this 
kind of medical practice that Asclepius did not introduce 
it to his successors, but knowing that a function has been 
assigned to each and everyone of those who are well gov
erned in the state which they are obliged to perform, and 
that no one has the time throughout their life to fall ill and 
be treated, something we see would be absurd among the 
working classes, but which we don’t see among the rich 
and those who are apparently happy.”

“How can this be?” he asked.
“A carpenter,” I said, “who falls ill thinks it is worth 

taking medicine from his doctor which will cause him to 
vomit up the illness, or purge his bowels, or get rid of it 
by means of cauterizing or surgery. But if anyone pre
scribes a long course of treatment for him, wrapping ban
dages around his head and the usual things that follow, he 
quickly says he doesn’t have time to be ill and it isn’t worth 
his while to live like this, if he turns his attention to his 
illness and neglects the work that lies before him. Then 
after this he bids farewell to that kind of doctor and return
ing to his normal way of life he recovers his health and 
lives on minding his own business. Butifhisbodyis unable 
to endure, he ends up dead and free of all his troubles.”

“Indeed that seems an appropriate way for someone 
like that to use medicine,” he said.
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407 Άρα, ην δ’ εγώ, δτι ην τι αντω εργον, ο ει μη 

πραττοι, ονκ ελυιτιτελει ζην;
Άηλον, εφη.

'Ο δε δη πλονστος, ιός φαμεν, ονδεν έχει τοιοντον 

εργον I προκείμενον, ον είναγκαζομένω άπέχεσ'θαι 
άβίωτον.

Ονκονν δη λέγεται γε.

Φωκνλίδου γάρ, ην δ’ εγω, ονκ ακούεις πώς φηετι 

δεΐν, όταν τω ηδη /3ίος η, αρετήν είετκεΐν.

ΟΙμαι δε γε, εψη, κειι πρότερον. I

Μηδειι, είπον, περί τούτον αντω μαχώμεθα, άλλ’ 

ημάς αυτούς διδάφωμεν πότερον μελετητέον τούτο τω 

b πλονσίω και άβίωτον τω μη μελετίαντι, η νοσοτροφία 
τεκτονική μεν και τειίς άλλαις τέχναις εμπόδιον τη 

προσέξει τον νον, τ<) δε (Ρωκνλίδον τταρακέλενμα 
ονδέν εμποδίζει.

Ναι μεν τον Δία, η δ’ δς. ετγεδίτν γέ τι πάντων 

μαλιεττα ή I γε περαιτέρω γνμναστικης η περιττή 
αντη επιμελεια τον σώματος· και γάρ πριτς οικονομίας 
και πριτς στρατείας καί πρεις εδραίονς εν πόλει άργάς 

δνετκολος.

Τδ δε δη μέγιστον, (***), δτι και προς μαθήσεις 

c άστινασονν και εννοήσεις τε καί μ,ελέτας προς έαντδν 

γαλεπη, κεφαλής τινας αεί διατάσεις και ιλίγγονς 

νποπτενονσα και αϊτιοτμένη εκ φιλοσοφίας εγγίγνε-

82 Phocylides was from Miletus (fl. ca. 540), composing ele
giac and hexameter verse.
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“Does this mean,” I asked, “that he had a job without 
which, if he hadn’t carried it out, it would not have been 
worth his while to live?”

“Certainly,” he said.
“But look here, the rich man, as we say, has no such job 

assigned to him whereby life would be intolerable for him, 
if he were forced to give it up.”

“Yes, at least that’s what they say.”
“Yes,” I said, “for haven’t you heard tell of Phocylides 

and how he says that once anyone has established his live
lihood, he must practice virtue?”82

“Yes I have, and I think it was said earlier in fact,” he 
said.

“Let’s not pick a fight with him over this,” I said, “but 
lets try to find out for ourselves whether our rich man 
should be concerned with this, and whether his life would 
be intolerable if he were not. Or is nursing an illness a 
hindrance to the mind whose attention is on carpentry, 
or any other craft, whereas Phocylides’ maxim is no hin
drance?”

“But by Zeus it is,” he said. “This excessive attention to 
the body which goes beyond physical training is pretty 
much the greatest impediment. You see it’s troublesome 
to things like household management, military campaigns 
and civil office in the state.”

“But the most important point is that it makes learning 
of any kind and reflection and private meditation difficult, 
always causing imaginary headaches, and dizzy spells and 
leading to the accusation that they come about as a result 
of philosophy, so that where this kind of virtue is practiced 
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σθαι, ώστε, όπη ταντη apery] ασκείται και δοκιμάζεται, 

πά,ντη έμπόδιος- κάμνειν yap ο’ίεσθαι ποιεί αεί και 

όύδίνοντα μηποτε λήγειν περί τον σώματος. I

Εΐκός γε, εφη.

Ουκονν ταντα γιγνώ>σκοντα φώμεν καί Ασκληπιόν 
τούς μεν φύσει τε καί διαίτη νγιεινώς έχοντας τά 

d σώματα, νόσημα δε τι άποκεκριμένον ϊσχοντας εν 
αντοΐς, τοντοις μεν καί ναύτη τη εζει καταδεΐζαι 

ιατρικήν, φαρρ.άκοις τε και τομαΐς τά νοσήματα εκ 
βάλλοντα αντών την ειωθνίαν προστάττειν δίαιταν, 

ΐνα μη τά πολιτικά βλάπτοι, τά δ’ είσω διά παντός 
νενοσηκότα σώματα I ονκ επιχειρεϊν διαίταις κατά 

σμικρον άπαντλονντα καί επιχέοντα μακρόν καί 

e κακόν βίον άνθρώπω ποιείν, καί εκγονα αντών, ώς τό 
ε'ικός, ετερα τοιαντα φντεύειν, αλλά τόν μη δννάμενον 
εν τη καθεστηκνία περιόδω ζην μη ο’ίεσθαι δείν θερα- 

πεύειν, ως ούτε αντω οντε πολει λνσιτελη;

Πολιτικόν, εώη, λέγεις ’Ασκληπιόν, ί
Δ,ηλον, ην 8’ εγώ- καί οί παΐδες αντον, ότι τοιοντος 

408 ήν, ονχ όρας ώς καί έν Τροία αγαθοί προς τόν πόλε
μον εφάνησαν, καί τη ιατρική, ώς εγώ λέγω, έχρώντο; 

η ον μέμνησαι ότι καί τώ λίενέλεω εκ τον τραύματος 
ον δ Πάνδαρος εβαλεν—

αίμ’ έκμνζησαντ’ επί τ’ ήπια φάρμακ’ επασσον, I 

304



BOOK ΙΠ

and put to the test, excessive bodily care is a complete 
hindrance; for it makes a person think that he is always ill 
and never lets him stop agonizing about his body.”

“So it seems,” he said.
“Are we not to say then, with regard to these things that 

Asclepius knew too that some are healthy both naturally 
and by their way of life, but have some illness distinctly 
formed within themselves and that it was for those people 
in this condition he developed medicine and by getting rid 
of the illnesses with drugs and surgery he ordered their 
habitual way of life so that no harm should be done to 
the state? Those whose bodies had fallen sick internally 
through and through he did not treat with a regime which 
by drawing off a little here and pouring in a little there 
secured a long and miserable life and enabled them to 
produce descendants, as you would expect, just like them
selves. But as for the one who could not live in the estab
lished world, he thought he should not treat him, as he was 
of no benefit to himself or the state.”

“Asclepius was a politician, as you see it” he said.
“This is clearly the case,” I said, “and as for his children 

too, because he was like this, don’t you see that in Troy 
they showed themselves to be good men in the war, and 
they used their knowledge of medicine, as I say. Or don’t 
you remember that for Menelaus too as a result of the 
wound which Pandarus had inflicted:

“Sucking out the blood, they sprinkled soothing drugs 
upon it,”83

83 A loose recall of Hom. II. 4.218 (Machaon laid healing 
medicines on Menelaus’ wound).
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οτι S’ έχρην μετά τούτο η ιπεΐη η φαγείν οΰδέν 

μο.λλον η τω ϋΰρυπύλω προετέταττον, ώς ΐκανιΐιν δν- 
των των φαρμάκων ίάσασθαι άνδρας προ των τραυ- 

b μάτων υγιεινούς τε και κοσμίους έν διαίτη, καν εί 
τύχοιεν εν τω παραχρημα κυκεώνα πιόντες, νοσώδη 
δε φύσει τε και άκόλαεττον σΰτε αΰτοΐς ούτε τοΐς 

άλλοι? ωοντο λυετιτελέΐν ζην, οΰδ’ επί τούτοις την 
τέχνην δεΐν είναι, ουδέ θεραπευτεον αυτούς, ούδ’ εί 

Μίδου πλουσιώτεροι εΐεν. I

11 άνυ κομψούς, εε/>η, λέγεις ΆίΓκληπιου παΐδας.

1 Ιρέπει, ήν δ’ εγώ, καίτοι έιπειθοΰντές γε ημΐν οΐ 
τραγωδοποιοί τε καί ϋ.ίνδαρος Απόλλωνος μέν φασαν 

c Ασκληπιού είναι, ΰπδ δε χρυσού πεισθηναι πλούσιον 

άνδρα θανάσιμου ήδη δντα ίάσασθαι, οθεν δη και 

κεραυνωθηναι αυτόν, ημείς δε κατά τά προειρημένα 

ού πειθομεθα αΰτοΐς άμφότερα, άλλ’ εί μέν θεού ην, 
ούκ ην, φησομεν, αισχροκερδής- εί δ’ αισχροκερδής, 

ονκ ην θεού. I
Όρθότο,τα, η δ’ δς, ταύτά γε. αλλά περί τονδε τί 

λέγεις, ώ 'Φώκρατες; άρ’ ούκ είγαθους δει εν τη πόλει 
κεκτησθαι ιατρούς; είεν δ’ άν που μάλιστα τοιούτοι 

οσοι πλείστους μέν υγιεινούς, πλείστους δε νοσώδεις

84 See η. 78 above.
85 Aescli. Ag. 1022ff., Pind. Pyth. 3.53, Eur. Ale. 3-4.
86 According to the principle established at 2.379ff.: gods (and 

their offspring) are by necessity good.
87 “Judge” = dikastes: in the conventional Athenian legal sys

tem = "juryman,” one of the large panel of ordinary citizens, who
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“But as to what he should eat or drink after that, they 
prescribed nothing more than they did for Eurypylus, on 
the grounds that their remedies were enough to heal men 
who were both healthy and moderate in their way of life 
before receiving their wounds, even if they happen to have 
drunk a potion of barley, cheese and wine at that mo
ment:84 But they did not think that living a life which is 
naturally prone to illness and license was of benefit to 
themselves or to others, nor was there need for any treat
ment to be devoted to these people, nor should they be 
attended even if they were richer than Midas.”

“You make out the sons of Asclepius to be very clever,” 
he said.

“That is as it should be,” I said, “and yet, disregarding 
us, both the tragedians and Pindar say that Asclepius de
spite being Apollo’s son, for a sum of money was per
suaded to cure a rich man who was already in the throes 
of death: hence he was struck by a thunderbolt.85 But, 
according to what has been said, we do not believe them 
on either count: if he were the son of a god, we shall say 
he was not out for the money, or if he was, then he was not 
the son of a god.”86

“This is certainly most true,” he said. “But what do you 
say about the following, Socrates? We must get hold of 
good doctors in our state, mustn’t we? It seems to me that 
those most likely to be good would be those who treat the 
largest number of people who are healthy and the largest 
number who are ill, and that judges87 too by the same to- 

passed verdicts (and were even required to interpret the law); but 
here Plato clearly has in mind exceptional individuals (cf. Water- 
field, Plato, Republic, ad. loc, “legal expert”).
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d μετεχειρίσαντο, καί δικασταί αν ωσαύτως οί παντο- 
δαπαΐς φύσεσιν ώμιληκότες.

Καί μό,λα, ε’ιπον, ά,γαθονς λέγω, άλλ’ οίιτθα ονς 

ήγοΰμαι τοισυτους;
"Αν εϊπης, εφη. I

Άλλα πειράσομαι, ήν 8’ εγώ- σν μέντοι ονχ δμοιον 

πράγμα τω αντώ λόγο) ηρον.

11ώς; εφη.
’Ιατροί μέν, ειπον, δεινότατοι άν γένοιντο, α έκ 

παίδων άρζάμενοι προς τώ μανθάνειν την τέχνην ώς 

e ττλειστοις τε και πονηροτάτοις σώμασιν δμιλησειαν 
και αντοι πασας νοσονς κά,μοιεν και ε’ιεν μη πάνν 
υγιεινοί φύσει, ον γάρ ο’ιμαι σώματι σώμα θεραπεύ- 

ονσιν—ον γάρ άν αντά ενεχώρει κακά είναι ποτέ καί 

γενέσθαι—άλλα φνχη σώμα, ή ονκ έγχωρει κακήν 

γενομένην τε καί ονσαν εν τι θεραπενειν. I
Όρθώς, έφη.

409 Αικσ,στης 8ε γε, ώ φίλε, ψνγη ψνχης άρχει, η ονκ 

εγχωρεϊ έκ νέας εν πονηραέίς ψνχαΐς τεθράφθαι τε καί 
ώμιληκέναι καί πάντα άδικηματα αντην ηδικηκνΐαν 
διεζεληλνθέναι, ώστε όζεως άφ’ αντης τεκμαίρεσθαι 

τά τών είλλοτν άδικηματα οίον κατά σώμα νόσονς· I 

άλλ’ άπειρον αντην καί άκέραιον δει κακών ηθών νέαν 

ονσαν γεγονέναι, ει μέλλει καλή κάγαθη ονσα κρινεϊν 
νγιώς τά δίκαια, διό δη καί ενηθεις νέοι όντες οί 

επιεικείς φαίνονται καί ενεζαπάτητοι νπο τών άδικων, 
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ken will be those who will have had dealings with all kinds 
of natures.”

“And I say we certainly need good men too,” I said. 
“But do you know the kind of people I mean by this?”

“I shall, if you tell me,” he said.
“Well I’ll have a go,” I said. “But you’ve asked, in the 

same question, about things which are not alike.”
“How so?” he asked.
“Doctors,” I said, “would become most highly skilled, 

if, starting from childhood, in addition to learning their 
craft, they were to have dealings with as many people as 
possible in the worst physical condition, suffer every ill
ness themselves, and not naturally be in particularly good 
health. For I do not think that they treat the body with a 
body, as then it would never be allowable for them to be 
ill, or become ill. No, they treat the body with the soul, 
and the soul cannot treat anything well if it is, or has itself 
become, bad.”

“Rightly so,” he said.
“Now the judge, my friend, governs the soul with a 

soul, which cannot be brought up from childhood and 
have dealings with base souls, and experience every kind 
of wrongdoing when it has gone wrong itself, so that it can 
make shrewd inferences from its own experience as to the 
wrongdoing of others in the same way as it experiences 
physical illnesses. No, the soul itself must be without ex
perience of, and be uncontaminated by bad characters 
when it is young if, as a fine beautiful soul, it is going to 
judge what is just in a healthy way. Hence those who are 
decent even seem to be simple when they are young and 
easily deceived by the unjust, inasmuch as they do not 
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άτε ονκ εχοντες εν έεεντοΐς παραδείγματεε ομοιοπαθή 

τοίς πονηροίς.
b Καί μεν δη, εφη, σψόδρα γε αντό πάιτχονοτ.

Τω τοι, ην δ’ εγώ, ον νεον άλλα γέροντα δει τον 

είγαθόν I δικαεχτην είναι, όφιμειθη γεγονότα τής αδι

κίας οΐσκ εστιν, ονκ οικείαν εν τη αντον ψνχη ενονσειν 

ήετθημενον, άλλ’ άλλοτρίαν εν αλλοτριαις μεμελετη- 
κότα εν ττολλω χρόνω διαισθάνεενθαι οιον πεφνκε 

κακόν, επιστήμη, ονκ εμπειρία οικεία κεχρημενον.

c Γενναιότατος γονν, εφη, εοικεν είναι ο τοιοντος 
δικαστής.

Καί είγσ,θός γε, ην δ’ εγώ, δ σν ηρώτας- ό γάρ 
εχων φνχην αγαθήν είγαθός. ό δε δεινός εκείνος και 
καχνποπτος, δ πολλά αντός ηδικηκώς και πανονργός 

τε και σοφός οιόμενος είναι, όταν μεν όμοίοις όμιλη, 

I δεινός φαίνεται έφενλαβονμενος, προς τα έν εχντω 
παραδείγματα άποσκοπών· όταν δε άγαθοίς καί 
πρεσβντεροις ηδη πληετιάση, εεβελτερος αν (ξαίνεται, 

d άπιστων παρά καιρόν και άγνοών νγιες ήθος, είτε ονκ 
εχαχν παράδειγμα τον τοιοντον. πλεονάκις δε πονηροΐς 

η χρηστοΐς εντνγχάνων σοφώτερος η άμαθεσπερος 

δοκεΐ είναι αντα> τε και άλλοις. I

Παντάπασι μεν ονν, εφη, άληθη.

Ον τοίννν, ην δ’ εγώ, τοιοντον χρη τον δικαεττην 

ζητεΐν τόν αγαθόν τε καί ετοφόν, αλλά τον προτερον 

πονηριά μεν γαρ αρετήν τε και αντην ονποτ άν 
γνοίη, άρετη δε εφυσεως παιδενομένης χρόνω άμα. 
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have models within themselves which share the experi
ences of those who are base.”

“Yes, indeed, that is something that happens to them a 
great deal,” he said.

“Then I tell you,” I said, “a good judge must be not 
young but old; one who has learned late in life what kind 
of thing injustice is, who has perceived that it is not some
thing inherent in his own soul, but something alien in 
other peoples souls, and after studying it over a long pe
riod of time has come to perceive what sort of nature evil 
has, using his knowledge, not his own experience.”

“At any rate,” he said, “it seems that such a judge is the 
noblest sort.”

“And good, what is more,” I said: “which is what you 
were asking about. For he who has a good soul is a good 
man. But that cunning and suspicious type, one who has 
done much wrong himself, and who thinks he is unscru
pulous and smart, appears clever when he has dealings 
with those like himself, being particularly on his guard, 
referring to the models within himself. But when he comes 
to approach good men older than himself, he appears to 
be stupid, inappropriately mistrustful and failing to recog
nize too late a healthy character, in that he does not have 
a model of this type within himself. The more often he 
meets base characters than good ones, the more he seems 
wise rather than ignorant to himself and others.”

"That is true whichever way you look at it,” he said.
“Therefore this is not the good, wise judge we should 

be looking for,” I said, “but the former type is. For base
ness of character would never recognize both itself and 
virtue, but the virtue of a person educated over time will 
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αντης τε καί πονηριάς επιστήμην ληφεται. σοφος ονν 
ούτος, ώς μοι δοκεΐ, άλλ’ ούχ ο κακός γίγνεται.

e Και εμοί, εφη, σννδοκεΐ.

Ονκονν και ιατρικήν, οΐαν εϊπομεν, μετά της τοι- 

αύτης δικαστικής κατά πόλιν νομοθετήσεις, I αι των 

410 πολιτών σοι τούς μεν εΰιόυεΐς· τά σώματα καί τάς 
ηινχάς θεραπενσονσι, τούς δε μη, όσοι μεν κατά 
σώμα τοιοντοι, άποθνησκειν έάετονσιν, τούς δε κατά 

την ψυχήν κακοφνεΐς καί ανιάτους καί αυτοί άποκτε- 

νονσιν;
Τδ γονν άριστον, εφη, αντοΐς τε τοΐς πάσχουσιν 

και τη πόλει ουτω πέφανται.
I Οί δε δη νέοι, ην δ’ εγώ, δηλον οτι ενλαβήσονταί 

σοι δικαστικής εις χρείαν ίέναι, τη άπλη εκείνη 

μουσική χρώμενοι ην δη έφαμεν σωφροσνντ)ν εν- 

τίκτειν. I
Τί μην; εφη.

b Άρ’ ονν ού κατά ταντα ίχνη ταντα δ μουσικός 
γνμναστικην διώκουν, εδιν εθελη, αιρησει, ώστε μηδέν 

ιατρικής δεΐσθαι οτι μη ανάγκη;

"ίύμοιγε δοκεΐ. I

Αντα μην τα γυμνάσια καί τούς πόνους προς τδ 
θυμοειδές της </>ΰσεως βλέπων κάκεΐνο έγείρων πονη- 

σει μάλλον η προς ισχνν, ονχ ώσπερ οί άλλοι 

άθληται ρώμης ένεκα σιτία και πόνους μεταχειρί

ζονται.

’Ορθότατα, ή δ’ δς. I

Άρ’ ονν, ην δ’ εγώ, ώ Τλαύκων, και οι καθιστάντες 
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gain a secure understanding of both itself and baseness. 
This man therefore, and not the bad one, becomes wise, 
it seems to me.”

“Yes, I agree with that,” he said.
“Will you not then establish by law in the state the art 

of medicine, as we said, together with this kind of art of 
judging, which will take care of those citizens of yours 
who have a good natural disposition in body and soul, but 
which will allow those who are not physically of this kind 
to die, but also actually execute those who are of a natu
rally bad soul and incurable?"

“It has been shown that that is best for those who suffer 
and for the state,” he said.

“Indeed it’s clear,” I said, “that your young people will 
take care not to resort to the need for the law, since they 
use that simple form of education in the arts which we said 
gives rise to a sound mind.”

“Of course,” he said.
“So won’t the man educated in the arts pursue physical 

training along these same lines, if he wishes, and adhere 
to it so that he will not need anything from medicine ex
cept where necessary?”

“I certainly think so.”
“What is more, he will toil at the gymnastics and phys

ical exercise with a view to arousing the passionate side of 
his nature rather than cultivating mere strength, unlike 
other athletes who plan their diet and exercise with a view 
to developing muscle.”

“Most rightly so,” he said.
“So then, Glaucon,” I said, “it follows that those who 
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c μουσική καί γυμναστική τταιδεύειΐ' οΰχ ου ένεκα τινες 

οϊονται καθιο'τάο'ΐν, ίνα τή μέν το ο~ώμα θεραπεύοιντο, 
τή δε την ψυχή ν;

Άλλα τί μήν; εφη. I
Κινδυνεύουσιν, ήν δ’ εγώ, άμφότερα τής ψυχής 

ένεκα το μεγίστου καθιστάναι.
Πώς δη;

Ονκ εννοείς, είπον, ώς διατίθενται αυτήν την διά

νοιαν οι αν γυμναστική μέν διά βίου όμιλήσωσιν, 
μουσικής δε μή εί,ψωνται; ή αν όσοι άν τουναντίον 
διατεθώσιν;

I Τίιιος δε, ή δ’ δς, πέρι λέγεις;

d Αγριότητας τε και σκληρότητας, και αν μαλακίας 
τε καί ήμεριίτητος, ήν δ’ εγώ—

’ Εγιυγε, έφη· ότι οί μεν γυμναστική άκράτω χρη- 
σάμενοι άγριώτεροι τον δέοντος άποβαίνονσιν, οί δε 

μουσική μαλακωτεροι αν γίγνονται ή ώς κάλλιον 
αΰτοϊς. I

Καί μήν, ήν δ’ εγώ, τό γε. έίγριον τό θυμοειδές άν 

τής φύσεως παρέχοιτο, καί δρθώς μέν τραφέν ανδρείαν 
άν εϊη, μάλλον δ’ εττιταθέν τοΰ δέοντος σκληρόν τε 

και χαλεπόν γίγνοιτ’ άν, ώς τό εϊκός. I
Αοκεί μοι, εφη.

e Τί δε; τό ήμερον οΰχ ή φιλόσοφος άν έχοι φύσις, 

και μάλλον μέν άνεθεντος αϋτον μαλακώτερον εϊη τον 
δέοντος, καλώς δε τραφέντος ήμερόν τε καί κόσμιον;

"Εστι ταντα. I
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established education in the arts and physical exercise 
didn’t do this for the reasons that some think: to look to 
the needs of the body on the one hand, and the soul on 
die other, did they?”

“Well what for then?” he asked.
“It can well be that they prescribe both especially for 

the good of the soul.”
“How can that be?”
“Do you not notice, I said, how those who are involved 

with physical education throughout their lives, but have 
nothing to do with the arts, develop a particular type of 
mind? Or again, those who do the opposite?”

“What are you talking about?” he asked.
“Roughness and hardness as opposed to softness and 

gentleness,” I said.
“I get it,” he said: “you mean that those who indulge in 

nothing but physical training end up rougher than neces
sary, while those who indulge in the arts become softer 
than is really good for them.”

“There again,” I said, “the spirited part of their nature 
may produce a roughness, and if rightly nurtured it might 
be manly, but applied more than is necessary, it would in 
all likelihood become intractable and recalcitrant.”

“I think so,” he said.
“What then? Wouldn’t a philosopher’s nature have a 

gentleness in it and, if it were allowed to go too far, 
wouldn’t it be softer than need be? But if it were nurtured 
in the right way wouldn’t it be gentle and orderly?”

“That is right.”
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Δεΐν δε γε φαμΐν τούς φύλακας άμφοτέρα εχειν 

τουτω τώ φύσα.

Δει γάρ.
Ονκούν ήρμόσθαι δει αύτάς προς άλλήλας;

Πώς δ’ ού;

411 Καί τον μεν ηρμοσμενου σώφρων τε καί ανδρεία 

ή ψυχή;
ΙΙάνυ γε.

Του δε ανάρμοστου δειλή καί αγροίκος;

Καί μό,λα. I

Ουκούν όταν μεν τις μουσική παρέχη καταυλεΐν 
και καταχεΐν τής ψυχής δια των ώτων ώσπερ διά 

χώνης άς νυνδή ημείς ελεγομεν τάς γλυκείας τε καί 

μαλακάς καί θρηνώδεις αρμονίας, καί μιννρίζων τε 

καί γεγανωμένος ύπο της ωδής διατελή τον βίον 

όλον, ούτος το μεν πρώτον, εϊ I τι Θυμοειδές εϊχεν, 
b ώσπερ σίδηρον έμάλαξεν καί χρήσιμον εξ άχρηστου 

και σκληρού εποίησεν όταν δ’ επιχεων μη άνιή άλλα 
κηλή, το δη μετά τούτο ήδη τήκει καί λείβει, εως άν 

εκτήξη τον θυμόν καί έκτεμη ώσπερ νεύρα εκ της 

ψυχής καί ποίηση “μαλθακόν αίχμητήν.” I
Πάνυ μεν ούν, εφη.

Καί εάν μεν γε, ήν δ’ εγώ, εξ άρχης φύσει άθυμον 
λάβη, ταχύ τούτο διεπράξατο- εάν δε θυμοειδή, 

ασθενή ποιησας τον θυμόν όξύρροπον άπηργάσατο,

88 See 2.375c6-8
88 At 398d~e, where these harmoniai were rejected as unsuit-
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“Now we said88 that our guardians have to have both of 
these natural characteristics.”

“They must.”
“Consequently they must fit in with one another?”
“Of course.”
“Then the soul of the man where they fit together is 

temperate and courageous?”
“Certainly.”
“And the soul of the man where they do not fit together 

is cowardly and boorish?”
“That too.”
“So whenever someone submits himself to the musi

cal art to beguile and pour down upon his soul through 
his ears, as it were through a funnel, the sweet, soft and 
mournful harmonies which we were describing just now,89 
and he passes his whole life humming, gladdened by the 
song, if he has any passion, would he not first of all soften 
it as he would iron, and make it usable instead of use
less and hard? But whenever he does not stop pouring in 
the music and is bewitched, then the immediate result is 
that he melts and liquefies until he has dissolved away his 
spirit, and he cuts out the sinews of his soul, as it were, 
and makes himself a “fainthearted spearman.”90

“That is very much so,” he said.
“And again,” I said, “if he is naturally without passion 

from the beginning, this is soon accomplished; but if he is 
passionate, he makes his heart weak and unstable, and 

able for the guardians’ education; here they are introduced to 
illustrate their positive effect on the rough temperament, if ab
sorbed in moderation.

90 E.g., Hom. II. 17.588.
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c άττό σμικρών ταχύ ερεθιζόμενόν re. καί καταιτβεν- 
νύμενον. άκράχολοι ούν καί οργίλοι, αντί θυμοειδούς 

γεγενηνται, δυο~κολίας έμπλεω.

Κομιδή μεν ούν.

Τί δε άν αύ γυμναστική -πολλά πονή καί ενωχήται 

εύ μάλα, I μουοακής δέ καί φιλοσοφίας μη ϊίπτηται; 

ού πρώτον μεν εύ ΐιτχων το σώμα φρονήματος τε και 
θυμού εμπίμπλαται και ά,νδρειότερος γίγνεται αυτός 

αυτού;

Καί μάλα γε.
Τί δε έπειδάν άλλο μηδέν πράττη μηδε κοινωνή 

cl Μούσης μηδαμή; ονκ εϊ τι και ένήν αυτού φιλομαθές 
έν τή ψυχή, άτε ούτε μαθήματος γευόμενον οΰδενός 

ούτε ζητήματος, ούτε λόγου μετίσχον ούτε τής άλλης 

μουσικής, ασθενές τε και κωφόν καί τυφλόν γίγνεται, 
άτε οΰκ εγειρόμενου ουδέ τρεφόμενου ουδέ διακαθαι- 

ρομενων των αισθήσεων αυτού; I
Ούτως, εεζ>η.

Μισόλογος δή οιμαι ό τοιούτος γίγνεται καί άμου
σος, καί πειθοΐ μεν διά λόγων ούδεν έτι χρήται, βία 

e δέ καί άγριότητι ώσπερ θηρίου προς πάντα διαπράτ- 

τεται, και έν άμαθία και σκαιότητι μετά αρρυθμίας 
τε καί αχαριστίας ζή.

ΙΙαντάπασιν, ή δ’ δς, ούτως έχει.

Έπ[ε]ί δή δν’ δ ντε τούτω, ώς εοικε, δύο τεχνα θεόν 
εγωγ’ άν I τινα (φαίην δεδωκεναι τοΐς άνθρώποις, μου

σικήν τε καί γυμναστικήν επί τό θυμοειδές καί τι> 

εήιλοσοφον, ούκ επί ψυχήν καί σώμα, εί μη εί πάρ- 
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from the slightest cause he flares up and is extinguished. 
People become irascible and prone to anger instead of 
passionate, full of discontent.”

“Absolutely.”
“Again, what about someone who spends much effort 

on physical training and really enjoys his food, but doesn’t 
touch the arts and philosophy? By keeping his body in 
good condition at first is he not filled with resolution and 
spirit, and does he not become more courageous than he 
was before?”

“Indeed he does.”
“But what happens when he does nothing else and has 

nothing to do with the Muse? Even if he has some enthu
siasm for learning in his soul, inasmuch as he does not get 
a taste of any learning or spirit of inquiry, takes no part in 
debate or the rest of the arts, does he not become weak, 
dull and blind in so far as he is not stimulated or nurtured, 
nor are his senses ever thoroughly cleansed?”

“You are right,” he said.
“Such a person indeed gets to hate argument,911 think, 

and lacks refinement. In discussion he no longer uses any 
kind of persuasion, but carries out all his business with 
brute force like a wild animal and lives in ignorance and 
is clumsy without elegance or grace.”

91 misologos, as opposed to the philosopher, who is philologos, 
“lover of argument.” See La. 188c, Phd. 89dff.

“This is true however you look at it,” he said.
“Since it seems then that there are these two types, I 

myself would say that god has given men two faculties: the 
arts and physical training with a view to the spirited and 
the philosophical elements: not for the soul and body, ex-
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412 έργου, άλλ’ επ’ έκείνω, όπως άν άλληλοιν σνναρ- 
μοσθητον επιτεινομένω καί εινιεμένω μέχρι τον προσ

ήκοντος.

Καί γαρ έοικεν, εφη.

Tew κάλλιστ’ άρα μουσική γυμναστικήν κεραννύντα 

καί I μετριώτατα τη ψυχή προσφέροντα, τούτον όρ- 
θότατ’ άν φαΐμεν είναι τελέως μονσικωτατον καί 
εϋαρμοστότατον, πολύ μάλλον η τον τας χορδάς 

άλληλαις σννισταντα.

εικότως γ’, εφη, ω Ί,ώκρατες.

Ονκονν καί έν τη πόλει ημΐν, ώ Γλαυκών, δεησει 
τοΰ τοιούτον τίνος αεί επιστάτου, εί μέλλει ή πολιτεία 
σωζεσθαι;

b Δ,εησει μέντοι ως ο'ιόν τε γε μαλιστα.
Οί μέν δη τύποι της παιδείας τε καί τροφής ούτοι 

άν είεν. χορείας γάρ τί άν τις διεξίοι των τοιούτων 

καί Θήρας I τε καί κυνηγέσια και γυμνικοΰς αγώνας 
καί ιππικούς; σχεδόν γάρ τι δηλα δη οτι τούτοις 

επόμενα δει αυτά είναι, καί ούκετι χαλεπά ενρεΐν.

’Ί.σ·ω<?, η δ’ δς, ον χαλεπά.

Είεν, ην δ’ εγώ- τδ δη μετά τούτο τί άν ημΐν 
διαιρετέου εϊη; άρ’ ονκ αυτών τούτων οϊτινες άρζουσί 

τε καί άρζονται;

c Τι μην;

'Ότι μεν πρεσβντέρονς τούς άρχοντας δει είναι, 

νεωτερονς δέ τούς άρχομένονς, δηλον; I
Δ,ηλον.

Και ότι γε τούς άρίστονς αυτιών;
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cept incidentally, but for these two former elements, so 
that they would fit together, being stretched and relaxed 
as much as is appropriate.”

“That seems very likely,” he said.
“We would say very rightly that he who combines phys

ical exercise with the arts best and brings what is most 
balanced to the soul is the most completely refined and 
well-balanced, far more than the man who tunes the 
strings on the lyre.”

“Yes, that is very likely, Socrates,” he said.
“So in our state, Glaucon, we shall need some such 

person always in charge, if the constitution is to be pre
served, won’t we?”

“We shall indeed, certainly.”
“These then would be our models of education and 

upbringing. For why would one go through the dances of 
people like this, their hunting, with and without hounds, 
their gymnastic and equestrian competitions, for it is 
pretty clear that they must follow on from these models, 
and it would no longer be difficult to work out what they 
are.”

“No, presumably they won’t be difficult to discover,” he 
said.

“Well then,” I said, “what are we going to choose to 
follow on from this? Is it not which among these peo
ple are those who will govern and those who will be gov
erned?”

“Certainly.”
“Isn’t it clear that those who govern must be older men, 

and those governed younger?”
“Yes.”
“And they must be the best of them?”
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Καί τούτο.
Οί δέ γεωργάτν άριστοι άρ’ ού γεαιργικάιτατοι 

γίγνονται;

Ναί. I
ΝίΟ δ’, επειδή φνλάκωρ αυτούς αρίοπους δεΐ είναι, 

άρ’ ού εβυλακικωτάτους πόλεως;

Ναί.
Ούκούν φρονίμους τε εις τούτο δεΐ ύπάρχειν καί 

δυκατούς καί ετι κηδεμόνας της πόλεως;

d “Εστι ταύτα.
Κηδοιτο δε γ’ άν τις μάλιστα τούτου δ τνγχάνοι 

φίλων.
Ανάγκη.

Καί μην τούτο γ’ άν μάλιστα φίλοι, ώ συμφέρειν 

ηγοΐτο τά αύτά και έαυτω I καί [όταν μάλιστα]6 εκείνου 

μεν εν πράττοντος οϊοιτο συμβαίνειν καί εαυτω εύ 
πράττειν, μη δε, τουναντίον.

Ούτως, ε(]>η.
Έκλεκτέοκ άρ’ εκ των άλλων φυλάκων τοιουτους 

άνδρας, οί άν σκοτεούσιν ημΐν μάλιστα φαίνωνται 

e παρά τταντα τον βιον, δ μεν άν τη πόλει ήγησ-ιρνται 
συμε]>έρειν, τάση προθυμία ττοιείν, δ δ’ άν μη, μηδενι 

τρόπω ττράξαι άν εθελειν.
’Επιτήδειοι γάρ, εφη.

Δ,οκεΐ δη μοι τηρητεον αύτούς είναι εν άπάσαις I 

ταΐς ηλικίαις, εί φυλακικοί είσι τούτου τού δόγματος 

και μήτε γοητευόμενοι μήτε βιαζ,όμενοι εκβάλλουσιν
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“Yes, that too.”
“Then the best of the farmers are those most skilled in 

farming, aren’t they?”
“Yes.”
“But in the present case, since the rulers must be the 

best of the guardians, will they not be those most skilled 
at defending the state?”

“Yes.”
“That means they must be discerning, capable, and yet 

again show concern for the state, doesn’t it?”
“That is the case.”
“And the one who would take most care of this would 

be the one who actually loves it.”
“That must be so.”
“And added to this, he would love especially something 

whose advantage he thought coincided with his own and 
when he thought that he would have the good fortune to 
prosper when it was prospering, and not when it wasn’t.”

“That is so,” he said.
“Then we must choose from among our guardians the 

sort of men who from our scrutiny appear to do with the 
utmost enthusiasm throughout their lives whatever they 
think will benefit the state, while on the other hand having 
no wish at all to do what they do not consider benefi
cial.”

“They are the ones you want,” he said.
“It seems to me that they must be watched at every 

stage of their lives to see if they are inclined to keep this 
conviction, and not be inveigled or compelled to forget

6 όταν μάλιστα seclusit Hermann, Burnet, Slings 
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έπιλανθανόμενοι δόξαν τήρ τον ποιεάν δεΐν a τή πόλει 

βέλτιστα.

Ί'ίνα, εφη, λό/εις την εκβολήν;
Έγώ σοι, εφην, ερω. φαίνεται μοι δόλο έξιέναι εκ 

413 διάνοιας ή εκονσίως ή άκονσίως, εκονσίως μεν ή 
φευίτβ; τον μεταμανθάνοντος, άκονσίως δέ πάσα ή 

αληθής.

Τό μεν τής εκονσίον, εφη, μανθάνω, το δέ της 

άκονσίον δέομαι μαθειν. I
Τί 8ε; ον και σύ ήγή, εφην εγώ, τών μεν αγαθών 

άκονσίως στέρεσθαι τούς άνθρώπονς, τών δε κακών 

εκονσίως; ή ον τέ> μέν εφεύσθαι της αλήθειας κακόν, 
το δέ άληθεύειν αγαθόν; η ον το τα όντα δοξάξειν 
άληθενειν 8οκεΐ σοι είναι;

Άλλ’, ή δ’ ός, όρθώς λέγεις, και μοι 8οκονσιν 

ΐίκοντες I αληθούς 8όζης στερίσκεσθαι.

b Ονκονν κλαττεντες η γοητενθεντες η βιασθεντες 

τούτο ττασχονσιν;
Ονδέ νύν, εε/τη, μανθάνι».

'ΐραγικώς, ήν δ’ εγώ, κινδννενω λέγειν. κλαττεντας 

I μεν γαρ τούς μετα/πεισθέντας λέγω καί τούς επι- 
λανθανομενονς, οτι τών μέν χρόνος, τών 8έ λόγος 
εξαιρούμενος λανθάνει- νύν γάρ πον μανθάνεις;

Ναί.
Τούς τοίννν βιασθέντο,ς λέγω οΰς άν οδύνη τις ή 

άλγηδών I μεταδοξάσαι ποίηση. 
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and throw out their belief that it is necessary to do what is 
best for the state.”

“What do you mean by this ‘throwing out’?” he asked.
"I’ll tell you,” I said. “It seems to me that a belief slips 

out of our mind either voluntarily or involuntarily: volun
tarily when we unlearn what is false, involuntarily in the 
case of every doctrine that is true.”

“The voluntary action I can understand, but I need to 
learn about the other.”

“But why?” I said: “Even you think that people are not 
willing to be deprived of good things, but quite happy to 
have bad things taken away, don’t you? Or, is it not a bad 
thing to be misled over the truth, yet a good thing to pos
sess the truth? Or, do you not think that to believe what is 
so is to possess the truth?”

“No,” he said, “you are right, and I think that people 
are deprived of the truth against their will.”

“So doesn’t this happen to them when they have been 
robbed, or beguiled, or forced to do something?”

“I don’t understand even now,” he said.
“Perhaps I am talking like a tragic poet,”92 I said. “By 

robbed, I mean people who have been persuaded to 
change their minds and those who forget, because for the 
latter, time carries their beliefs away unawares and, for the 
former, reason does the same. Now I think perhaps you 
understand?”

92 I.e., in a high-flown, obscure manner.

“Yes.”
“Now by those who have been forced into something 

I mean those whom some pain or distress makes them 
change their minds.”
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Kat τούτ’, εφη, εμαθον, και ορθώς λέγεις.

c Τούς μφν γοητευθεντας, ώς έγφμαι, καν σν φαιης 
είναι οΐ άν μεταδοφάχτωσιν φ νφ’ φδονης κ~ηληθέντες 

φ νπό φόβον τι δείσαντες.

"Εοικε γάρ, φ δ’ δς, γοητεύειν -πάντα όσα άπατα. I

‘Ο τοιννν άρτι έλεγον, ζητητεον τίνες άριστοι φύ
λακες τον παρ’ αύτοΐς δόγματος, τούτο ώς ποιητέον δ 

άν τη πόλει άει δοκώοα βέλτιστου είναι αντοΐς ποιεΐν. 

τηρητεον δφ εύθνς εκ παίδων προθεμένοις έργα εν οις 

άν τις τό τοιοντον μάλιστα έπιλανθάνοιτο καί έφαπα- 

τωτο, και τον μεν μνημονα και δυο'εξαπάτητον έγκρι- 

τέον, τον δε μφ άποκριτεον. φ γάρ;

d Nat'.
Kat πόνους γε αν καί άλγηδόνας καί αγώνας 

αντοΐς θετεον, εν οις ταντά ταντα τηρ-ητέον. I
Όρθως, εφτρ

Ονκονν, φν δ’ εγώ, καί τρίτου είδους τού τφς γοη

τείας άμιλλαν ποιτ/τεον, καί θεατεον—όίσπερ τούς 

πώλους επί τους ψόφους τε καί θορύβους άγοντες 
σκοπονσιν εί (φοβεροί, ούτω νέους όντας εις δείματ’ 

e άττα κομιστεον καί εις φδονάς αύ μεταβλητεον, 

βασανίζοντας πολύ μάλλον φ γρυσον εν πυρί—ει 
δυσγοφτευτος καί εύσχημων εν πάσι φαίνεται, φύλαφ 

αυτού ών αγαθός καί μουσικής φς εμάνθανεν, εύ

ρυθμόν τε καί ενάρμοστον εαυτόν έν πάσι τούτοις
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“I get that too,” he said, “and you are right.”
“And those who have been beguiled, as I myself think 

and as I think you too would say, are those; who have 
changed their minds because they have been charmed as 
a result of some pleasant experience, or have been fright
ened by something.”

“It seems that ‘to beguile’ means everything that mis
leads.” he said.

“Right then, as I was saying a little while ago, we must 
look for those who will be the best guardians among them
selves of the principle that they must always do whatever 
they consider is the best to do for the state. Indeed we 
must watch those we put in charge right from earliest 
childhood in setting them tasks in which an individual 
would be most likely to forget such a principle or be mis
led, and select the one who has a good memory and is 
difficult to mislead, and reject the one who isn’t. Is that 
right?”

“Yes.”
“And again we must set them painful demanding tasks 

in which we must look out for these same qualities.”
“That’s right,” he said.
“Then,” I said, “we must arrange to test the third form 

of deception, ‘beguilement,’ and observe it. Just as those 
who lead foals toward loud jangling noises to see if they 
are afraid, we must confront them when they are young 
with anything frightening and then once again turn them 
to pleasures, and test them much more than you would 
test gold in the fire. If any of them appears to be hard to 
beguile and conducts himself well in all of this, is a good 
guardian of himself and the cultural training he has re
ceived, proving himself refined and well-balanced in all
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παρεχων, οίος δη I άν ών και έαντώ και ττόλει 

χρησιμώτατος εϊη. και τον άει εν τε παισί και νεα- 
414 νίσκοις και εν άνδράστ βασανιζόμενου και άκηρατον

εκβαίνοντα καταστατεον άρχοντα της πόλεως και 
φύλακα, και τιμάς δοτέον και ζώνη και τελεντησαντι, 

τάφων τε και των άλλων μνημείων μέγιστα γέρα 
λαγχάνοντα· τον δε μη τοιοντον άποκριτεον. τοιαύτη 

τις, ην δ’ εγώ, δοκεΐ μοι, I ώ Τλο,ύκων, ή εκλογή είναι 

και κατάστασις των αρχόντων τε καί φνκάκωι.; ώς εν 
τύπω, μη δι ακρίβειας, είρησθαι.

Καί εμοί, η δ’ ος, όντως ττη (φαίνεται.

b Άρ’ ονν ώς αληθώς ορθότατου καλεΐν τούτονς μεν 
φύλακας παντελείς των τε εζωθεν πολεμίων των τε 

εντός φιλιών, όπως οί μεν μη βουλησονται, οί δε μη 
δυνησονται κακονργεΐν, τούς δέ νέους, ούς δη ννν 

φύλακας έκαλονμεν, επικούρους τε καί βοηθούς τοΐς 
των αρχόντων δόγμασιν; I

“Εμοιγε δοκεΐ, εφη.

Τίς άν ονν ημΐν, ην δ’ εγώ, μηχανη γενοιτο των 

ψευδών των εν δέοντι γιγνομένων, ών δη ννν ελεγομεν, 
γενναΐόν τι εν φενδομένονς πεΐσαι μάλιστα μεν καί 

c αυτούς τούς άρχοντας, ει δε μη, την άλλην πόλιν;

Ποιον τι; εφη.
Μηδέν καινόν, ην δ’ εγώ, άλλά Φοινικικόν τι, πρό-

93 At 2.382a-d
94 On the “noble lie,” see the introduction to Books 1-5, sec

tion 2 (ii).
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these things, he is in short the sort who would be most 
useful to himself and the state. The one who is continually 
assessed in childhood, youth and manhood and emerges 
incorruptible must be appointed governor and guardian 
of the state and must be accorded honors in his lifetime 
and after death, together with the highest privileges for 
his burial and other memorials. But he who is not such 
must not be selected. I think, Glaucon, speaking in gen
eral terms, though not in detail, our selection and appoint
ment of our guardians and governors goes along these 
lines.”

“Yes, I too think it is something like this,” he agreed.
“Does this then mean that it is truly most correct to 

refer to these men as guardians in the fullest sense, fight
ing against our enemies from without and looking after 
our friends within, so that the latter will not wish and the 
former will not be able to cause us harm, and the young 
men whom we are now calling our guardians will be the 
auxiliaries who assist the governors and implement their 
decrees?”

“I think so,” he said.
“Then,” I said, “what device,” I said, “could there be in 

the case of lies fabricated in a moment of need, which we 
were talking about just now,93 which would enable us, by 
telling one noble lie, to persuade the rulers themselves in 
particular, but if not, then the rest of the state?”94

95 A reference either to the legend of the Phoenician Cadmus, 
who sowed teeth in the earth from which giants grew, or to the 
lying Phoenician stories told by Odysseus in Hom. Od. 13-15.

“What sort of lie?” he asked.
“Nothing new,” I said, “but a Phoenician tale:95 it’s hap- 
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τερον I μεν ηδη ΤΓολλαχοΰ γεγονός, ώς φασιν οί 

ποιηταί καί πεπείκασιν, εφ’ ημών δέ ον γεγονός ον8’ 

olSa. el γινόμενον civ, πεΐσαι 8e συχνής πειθονς.

Ως εοικας, εφη, οκνούντι λεγειν.
Δόςω δε croi, ήν 8’ εγώ, καί μάλ’ εικότως όκνεΐν, 

επειόΐίν ειπω. I

Λε-y’, εφη, καί μη φοβοΰ,
d Λέγω 8η—καίτοι ούκ οίδα οποία τόλμη η ποίοις 

λόγοις χρώμενος ερώ—και επιχειρήσω πρώτον μεν 

αυτούς τούς άρχοντας πείθειν καί τους στρατιώτας, 
επειτα δέ καί την άλλην πόλιν, ώς άρ’ ά ημείς αυτούς 

ετρεφομεν τε και I επαιδεύομεν, ώσπερ όνείρατα έδό- 

κουν ταύτα πάντα πάσχειν τε και γίγνεσθαι περί 
αυτούς, ήσαν 8ε τότε τη αληθείμ ύττο γης εντός πλατ- 

τόμενοι και τρεφόμενοι καί αυτοί καί τά όπλα αυτών 
e καί ή άλλη σκευή 8η μιουργ ουμενη, επειδή δε παν

τελώς εφειργασμενοι ησαν, καί ή γη αυτούς μητηρ 

ούσα άνηκεν, καί. νυν 8η ώς περί μητρός καί τροφού 

της χωρα,ς εν ή είσι βουλεύεσθαί τε και άμννειν 

αυτονς, εαν τις επ’ αυτήν ίη, και ΰπερ των άλλων πο
λιτών ώς ά8ελφών όντων και γηγενών 8ιανοεΐσθαι. I

Ούκ ετός, εε/ίη, πάλαι ήσχύνου το ψεύδος λεγειν.
41.5 Ιίάνν, ην δ’ εγώ, εικότως- άλλ’ όμως άκουε καί το 

λοιπόν του μύθου, εστε μεν γάρ 8η πάντες οί εν τη 

πόλει ά8ελφοί, ώς φησομεν προς αυτούς μυθολο- * 

96 For the Athenians’ traditional boast of autochthony and the 
earth as their mother, see e.g., Menex. 237e.
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pened all over the place in the past, as the poets say and 
have persuaded people. It hasn’t happened in our time, 
and I don’t know if it would happen, but to gain belief it 
would need a lot of persuasion.”

“You look as if you’re reluctant to say,” he said.
“And you will think I’m stalling for very good reasons,” 

I said, “when I tell you.”
“Go on,” he said, “don’t be afraid.”
“I shall indeed, although I don’t know where I will get 

the audacity or words to speak and try to persuade first the 
governors themselves and their troops, then the rest of the 
state too that in fact o ur methods of bringing them up and 
educating them were all, like dreams, happening to them 
in their imagination, while at that time they themselves, 
their weapons and the rest of their manufactured equip
ment were in reality being formed and nurtured down 
under the ground, and when they had been completely 
finished, the earth, which was their mother, released them; 
and now indeed they deliberate about the land they live 
in as if it were their mother and nurse and defend it them
selves if anyone attacks it and take thought for the rest of 
the citizens as if they are their brothers and children of the 
earth.”96

97 Note the accumulation of excuses/disclaimers in Platos in
troduction of the “noble lie” (see reference above, n. 94).

“It was not for no reason that you were ashamed to tell 
your lie just now,” he said.

“I had every good reason,” I said.97 “Nevertheless now 
listen to the rest of the story too: ‘Now all of you who are 
in the city are brothers,’ as we shall say to them in our
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γούντε;, άλλ’ ό θεό; πλάττων, I δετοί μεν υμών Ικανοί 
άρχειν, χρυσόν εν τη γενεσει συνεμειφεν αυτοί;, διό 
τιμιώτατοί είο~ιν οο-οι δ’ επίκουροι, άργυρον σίδηρον 

δέ και χαλκόν τοΐ; τε γεωργοί·; καϊ τοϊς άλλοις δημι
ουργοί;. ατε ούν ο~υγγενεί; δντε; πάντε; τδ μεν πολύ 

b δμοίου; αν ύμΐν αυτοί; γεννωτε, εεττι δ’ δτε εκ χρυσού 
γεννηθείη αν άργυρούν καϊ εζ αργύρου χρυετούν 

εκγονον καϊ τάλλα πάντα ούτω; ίφ άλληλων. τοΐ; ούν 

άρχουο'ΐ καϊ πρώτον καϊ μαλιστα παραγγέλλει ό 
θεό;, δπω; μηδενδ; ούτω I φύλακε; αγαθοί εσονται 
μη& ούτω σφοδρά φυλάζουσι μηδέν ώ; τού; εκγόνου;, 

ότι αυτοί; τούτων εν ταί; φυχαί; παραμεμεικται, καϊ 

c εάν τε σφέτερο; εκγονο; ύπόχαλκο; η ύποσίδηρο;
γένηται, μηδενϊ τρόπω κατελεησουσιν, άλλα την τη 

φύσει προσηκουσαν τιμήν άποδόντε; ώσουσιν εί; 
δημιουργού; η εί; γεωργού;, καϊ άν αν εκ τούτων τι; 

υπόχρυσο; η ύπάργνρο; ε[>υη, τιμησαντε; άνάζουσι 

τού; μεν εΐ; φυλακήν, τού; δέ I εί; επικουρίαν, ώ; 
χρησμού όντο; τότε την πόλιν διαφθαρηναι, όταν 
αυτήν δ σιδηρού; φύλαζ η δ χαλκού; ([ιυλάζη. τούτον 

ούν τον μύθον δπω; άν πεισθείεν, εχει; τινά μη

χανήν;
Ούδαμω;, εφη, δπω; γ’ άν αύτοϊ ούτοι· δπω; μεντάν 

οι τούτων ύεί; καϊ οι επειτα οϊ τ’ άλλοι άνθρωποι οι 

ύστερον.

d Άλλα καϊ τούτο, ην δ’ εγώ, εύ άν εχοι προ; τδ 
μάλλον αυτού; τη; πόλεώ; τε καϊ άλληλων κηδεσθαι- 

σχεδόν γάρ τι μανθάνω δ λεγει;. Και τούτο μεν δη 
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storytelling, ‘but during the creation the god mixed gold 
in the production of those of you who are competent to 
govern, for which reason they are worthy of the greatest 
respect, and he put silver into those who are auxiliaries, 
iron and bronze in farmers and other artisans. For the 
most part you would produce offspring similar to your
selves, but, inasmuch as you are all fellow kinsmen, there 
are times when silver may be produced in the offspring 
from gold and gold from silver and all the others from 
each other in the same way. The god instructs his gover 
nors first and foremost that there is nothing of which they 
will be such good guardians and nothing they will protect 
so keenly as the mixture of metals in the souls of their 
offspring. Indeed if one of their offspring is born with a 
proportion of bronze or iron in him, then they will take no 
pity on him in any way, but will treat him according to his 
nature and thrust him out into the midst of the artisans or 
the farmers. Then again if any of them are born with a 
proportion of gold or silver in him, they will elevate some 
to be guardians and others auxiliaries on the grounds that 
there is an oracle that the city will be destroyed on that 
day when a guard with iron or bronze in him is on duty.’ 
So, do you have any scheme to make this story plau
sible?”

“None at all that would convince these people them
selves,” he said, “However as to their sons, the following 
generations and the rest of the population who come after, 
that’s a different matter.”

“Yet even this would do,” I said, “to get them to take 
greater care of the state and each other: for I can more or 
less understand what you are saying. This matter will go
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ίξει οπη αν αντο ή φήμη άγάγη· I ημείς δέ τούτους 

τους γηγενούς δπλίο-αντες προάγωμεν ηγουμένων των 
αρχόντων. ελθόντες δέ θεασάσθενν τής πόλεως οπού 

κάλλιστον σπρατοπεδεύσασθαι, όθεν τούς το ένδον 

e μάλιστ civ κσπέχοιεν, ε’ί τις μη έθέλοι τοις νόμοις 

πείθεσθαι, τούς το έξωθεν άπαμννοιεν, ει πολέμιος 

ιώσπερ λύκος έπι ποίμνην τις ϊοι· στρατοπεδευσάμενοι 

δέ, θύσαντες οίς χρή, εΰνεις ποιησάετθων. ή πως; I

Οντως, έ,φη.

Ονκονν τοιαυτας, οϊας χειμώνός το στέγειν και 
θέρους Ικανός είναι;

Πώς γάρ ούχί; οικήσεις γάρ, εφη, δοκούς μοι 

λέγειν.

Ναί, ήν δ’ εγώ, στρατιωτικός γο, άλλ’ ού χρημα- 

τιστικας.
416 ΙΙώς, οφη, αν τούτο λέγεις διαφέρειν εκείνον;

Έγώ σοι, ήν δ’ εγώ, πειράοτομαι είπεύν. δοινότατον 

γαρ πον πάντων και αισχιστον ποιμέσι τοιούτους γε 
και όντα) τρέφειν κννας επικούρους ποιμνίων, ώστε 

ύπο ακολασίας ή λιμού ή I τίνος άλλον κακού έθους 
αυτούς τους κύνας έπιχειρήσαι τόίς προβάτοις κα

κουργούν και αντί κυνών λύκοις όμοιωθήναι.

Δ.εινόν, ή δ’ δς' πώς δ’ ού;

b Ούκούν φυλακτεον παντι τρόπω μή τοιούτον ήμύν 
οί επίκουροι ποιήσωσι προς τούς πολίτας, επειδή αυ

τών κρείττονς είσίν, αντί συμμάχων ευμενών δεσπό- 

ταις άγρίοις άφομοιωθώσιν; I

Φυλακτεον, εφη.
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where popular tradition leads. But let us arm these sons 
of the earth and lead them forward under the direction 
of their rulers. When they arrive, let them reconnoiter 
whereabouts in the city is the best place to pitch camp 
from where they can control those inside in particular, in 
case any of them is unwilling to abide by the laws, and beat 
off those from the outside if some enemy like a wolf at
tacks the fold. When they have pitched camp and made 
their sacrifices to whichever gods they need to, they can 
make their sleeping quarters. Or how should it go?”

“The way you’ve described,” he said.
“These measures are to be sufficient to protect them in 

both winter and summer, aren’t they?”
“Of course, because it seems to me you are talking 

about housing.”
“Yes,” I said, “but for military, not business use!”
“How then are they different from one another?” he 

asked.
"I shall try to explain to you,” I said. “Now I imagine 

that the most dreadful and shameful thing of all for shep
herds is to rear dogs as helpers in the management of their 
sheep which turn out to be the sort that, through lack of 
control, or hunger, or any other bad trait, themselves at
tempt to harm their sheep and resemble wolves instead of 
dogs.”

“That is a terrible thing, of course,” he said.
“So we must take every precaution to prevent our aux

iliaries from doing anything like this against our citizens, 
since they are stronger than they are, and from becoming 
more like savage masters than kindly allies, mustn’t we?”

"We must,” he said.
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Ούκουν την μεγίστην της εΰλαβείας παρεσκευασμε- 

νοι άν είεν, d τω όντι καλώς •πίτταιδευ/τεκοι εΐσ'ίν;

Άλλα μην είσίν γ’, ’έφη.
Καί εγώ ειπον Τούτο μεν ονκ άζιον διισχυρίζεσθαι, 

I ώ φίλε Γλαύκων- ο μεντοι άρτι ελέγομεν, άζιον, οτι 

c δ«ϊ αύτούς της ορθής τυχεΐν παιδείας, ητις ποτέ εστιν, 

εί μδλλονστ το μέγιστον έχειν προς το ήμεροι είναι 
αύτοΐς τε καί τοΐς φυλαττομένοις ύπ’ αυτών.

Καί όρθώς ye, η δ’ ός. I
Προς· τοίνυν τη παιδεία ταύτη φαΐη άν τις' νουν 

εχων δεΐν και τας οικήσεις και την άλλην ουσίαν 

d τοιαύτην αύτοΐς παρεσκευάσθαι, ητις μήτε τοΰ[ς] φύ

λακας ώς άρίστους είναι παυσει αυτούς, κακουργεΐν 
τε μη έπαρεΐ περί τούς άλλους πολίτας.

Καί αληθώς γε φησει.
'Όρα δη, ειπον εγώ, εΐ τοιόνδε τινά τρόπον δει αυ

τούς ζην τε και I οίκεΐν, εΐ μέλλουσι τοιούτοι έσεσθαν 
πρώτον μεν ουσίαν κεκτημενον μηδεμίαν μηδένα 
ιδίαν, ών μη πάσα όινάγκη- επειτα οϊκηστν και ταμι- 

εΐον μηδενι είναι μηδέν τοιούτον, εις δ ού πας δ 

βουλόμενος εϊσεισι- τά δ’ επιτήδεια, όσων δέονται 

e ά,νδρες άθληται πολέμου σώκφρονές τε καί ανδρείοι, 
ταζαμένους παρά των άλλων πολιτών δέγεσθαι 

μισθόν της φυλακής τοσοΰτον όσον μήτε περιεΐναι 
αύτοΐς εις τον ενιαυτόν μήτε ενδεΐν φοιτώντας δε εις 

συσσίτια ώσπερ εστρατοπεδευμένους κοινή ζην I 
χρυσίου δέ και αργυρίου εϊπεΐν αύτοΐς ότι θειον παρά 

θεών asi εν τη φυχη εχουσι καί ούδέν προσδέονται

336



BOOK HI

“So they would have been prepared for the most im
portant of their duties if they had in fact been well edu
cated, wouldn’t they?”

“But indeed they have been,” he said.
And I said: “That doesn’t deserve a strong assertion, my 

dear Glaucon, but what we were saying just now does: that 
they must have the right education, whatever that is, if 
they are going to have the most important responsibility 
of being friendly toward each other and to those who are 
being protected by them.”

“And rightly so!” he said.
“Then in addition to this education anyone with any 

sense would say that we must provide accommodation for 
them and all other material needs of this kind which will 
neither prevent them from being the best guardians pos
sible, nor induce them to do any harm to the rest of the 
citizens.”

“Indeed he will say that in all truth!”
“In that case consider if they should live and reside in 

some such way as follows,” I said, “if they are going to be 
men of this sort: first of all none of them is to have ac
quired any personal property which is not absolutely nec
essary. Then none must have any dwelling or storehouse 
of any sort to which there is not free access to anyone who 
wishes to enter. They will have such supplies as men need 
who are fit to fight, sound of mind and courageous, cove
nanting from the rest of the citizens to receive so much 
pay for their duties as guardians that they will not have a 
surplus nor a shortfall at the end of the year. They will eat 
regularly in a mess and live together like troops in camp. 
We shall tell them that they have divine gold and silver 
from the gods for ever in their souls, and that they have
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τον άνθρωπείου, σύδε όσια την εκείνου κτησιν τη του 

417 θνητού χρυσόν κτησει ο-υμρ,ειγνύντας ρ,ιαίνειρ, διότι 

ττολλα και ανοσία περί το των πολλών νόμιετμα 
γέγονεν, το Trap’ εκείνοις δέ άκηρατον- άλλα μόνοις 

σώτοίς των εν τη πόλει μεταχειρίζεσθαι και άπτεσθαι 

χρυσόν και άργυρον ού θεμις, ούδ’ ύπο τον αυτόν 

οροφον ιίναι ούδε περιάφασθ αι ουδέ πίνενν ΐζ άργυρον 

η χρυσόν. I
Και οΰτω μεν σωζοιντό τ’ αν και σωζριεν την 

πόλιν- οπότε δ’ αυτοί γην re ιδίαν και οικίας και 

νομίσματα κτησονται, οικονόμοι μεν και γεωργοί 
b αντί φυλάκων εσονται, δεσπόται δ’ εχθροί αντί 

συμμάχων των άλλων πολιτών γενησονται, μισοΰντες 

δέ δη και μισούμενοι και ειτιβουλευοντες και 
ίττιβονλευόμενοι διάζονοτ πάντα τον βίου, πολν 
πλίίω και μάλλον δεδιότες τούς ένδον η τούς εζωθεν 

πολεμίους, θεοντες ηδη τότε εγγύτατα ολέθρου αυτοί 

τε καί η άλλη πόλις. I
'Γούτων ούν πάντων ενεκα, ην δ’ εγώ, φώμεν ούτω 

δείν κατεσκευάσθαι τούς φύλακας ο’ικησεώς τε περί 

και των άλλωκ, και ταύτα νομοθετησωμεν, η μη;
Πάνυ γε, ή δ’ δς ό Γλαύκων.
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no need of human gold and silver in addition. Also that 
they must not combine the possession of that gold with the 
possession of mortal gold and contaminate the divine, be
cause many unholy things have been done in relation to 
the currency of the masses, but what they have is pure. 
For them alone of those in the state it is not lawful to dea l 
with and touch the gold and silver belonging to those in 
the state, nor to come under the same roof where it is to 
be found, nor adorn themselves with it, nor drink from 
silver or gold vessels.

“And in this way they would preserve themselves and 
the state. But whenever they themselves acquire private 
land, houses and coined money, they will be householders 
and farmers instead of guardians, they will become hostile 
masters instead of allies of the rest of the citizens. Indeed 
they will lead the whole of their lives hating and hated, 
plotting and plotted against, fearing those within the state 
far more than the enemy outside. Both they and the rest 
of the state will be running a course very near destruc
tion.

“So for all these reasons,” I said, “shall we say that this 
is how we must prepare our guardians regarding their liv
ing conditions and everything else, and shall or shall we 
not enact laws for these things?”

“Very much so,” said Glaucon.
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419 Kat ό Άδίίμαητος ΰπολαβών, Τί ow, «/>η, ώ Χώκρα- 

τες, άπολογηση, εάν τίς σε φρ μη πάνυ η ενδαίμονας 
ποιεΐν τοντονς τούς άνδρας, καϊ. ταΰτα δι εαυτούς, ών 

εστι μ'έν η πόλις τη άληθεία, οΐ δε μηδέν άπολαύονσιν 

αγαθόν I της πόλεως, οιον άλλοι αγρούς τε κεντημένοι 
καί οικίας οικοδομάνμενοι καλάς καί ρεγάλας, και 

τανταις πρέπονσαν κατασκευήν κτώμενοι, και θυσίας 
θεοΐς ιδίας θνοντες, και ζενοδοκονντες, και δη και ά 
νυνδη σν έλεγες, χρυσόν τε και άργυρον κεντημένοι 

και πάντα όσα κομίζεται τοΐς μέλλουσιν I μακαρίοις 

420 είναι; άλλ’ άτεχνώς, ε(>αίη άν, ώσπερ επίκουροι μισθω
τοί εν τη πόλει φαίνονται καθησθαι ούδεν άλλο η 

ε/ιρονροΰντες.

Ναί, ην δ’ εγώ, καί ταΰτά γε επισίτιοι καί ούδε 

μισθόν προς τοΐς σιτίοις λαμβάνοντες ώσπερ οί άλ
λοι, ώστε ονδ’ άν άποδημησαι βονλωνται I ιδία, 
εζεσται αντοΐς, ούδ’ εταίραις διδόναι, σύδ’ άναλίσκειν 

άν ποι βούλωνται άλλοσε, οΐα δη οί ενδαίμονες δο-

1 For the dramatic significance of interventions by S.’s associ
ates in the dialogue, see the introduction to Books 1-5, sec
tion 4.
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Now Adeimantus intervened:1 “What will you say in your 
defense, Socrates,” he asked, “if someone says you’re not 
making these men at all happy, and that they, people who 
really make up the state, are responsible for this them
selves? They enjoy nothing of the benefits of the state, as 
others do who have purchased land and built grand houses 
and are in the process of acquiring furnishings fit for 
them; who make private sacrifices to the gods and enter
tain guests. And not only that: as you were saying just now, 
they have amassed gold and silver· and everything that is 
highly valued by those who are destined to be happy.2 He 
would say that they simply appear to be occupying the city 
like mercenaries who do nothing but guard it.”

2 Adeimantus is here still reflecting Thrasymachus’ criticism 
in 1.343bff. of S.’s argument that the genuine ruler is happy ruling 
for the benefit of those he rules and not for his own advantage.

“Yes,” I said, “and there’s also the fact that they work 
just for their keep and don’t earn any money in addition 
to their food like the rest, so that if they wish to move 
elsewhere for personal reasons, they won’t be able to, nor 
will they be able to give their mistresses presents, nor 
spend money on anything else they want in the same way 
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κονρτες είναι. άναλίετκουιχι. ταντα και άλλα τοιαύτα 
συχνά, της κατηγορίας απολείπεις.

Άλλ’, ή δ’ ός, έστω καί ταντα κατηγορημάνα. 
b Τί ούν 8η εΐπολογηιτόμεθα, φης;

Ναί.

Τον αύτόν οίμον, ην δ’ εγώ, πορευόμενοι εύρηετομεν, 

ώς εγώμαι, ά λεκτεα. ερούμεν γάρ ότι θαυμαστόν μεν 
αν ον8έν εϊη εί καί ούτοι ούτως ενδαιμονίστατοί είετιν, 

I ον μην τνρος τούτο βλεποντες την πάλιν οίκίζομεν, 
όπως εν τι ημΐν έθνος εσται διαφερόντως εύδαιμον, 

άλλ’ οπινς οτι μάλιστα δλη η πόλις, ώηθημεν γάρ εν 
τη τοιαύτη μάλιστα άν ενρεΐν δικαιοσύνην και αν εν 

c τη κάκιστα οικουμένη αδικίαν, κατιδόντες δε κρΐναι 

άν δ πάλαι ζητούμεν. νύν μεν ούν, ώς οίόμεθα, την 
ευδαιμονεί πλάττομεν ούκ άπολαβόντες ολίγους εν 

αύτη τοιουτους τινάς τιθεντες, άλλ’ ολην αύτίκα δέ 

την εναντίαν ετκεφόμεθα. I
'Ώσπερ ούν αν εί ημάς ανδριάντα γράφοντας 

προιτελθών τις εψεγε λεγιον οτι ού τοΐς καλλίεττοις 
τού ζώου τα καλλιεττσ. φάρμακα προιττίθεμεν—οί γάρ 

d οφθαλμοί κείλλιστον ον ούκ όιττρείω εναληλιμμενοι 
ειεν αλλά μελάνι—μετρίως άν εδοκούμεν προς αυτόν 

άπολογείσθαι λέγοντες- “Ώ θαυμεάσιε, μη οΐου δεΐν 

ημάς οΰτω καλούς όεζιΘαλμονς γρά,φειν, ώστε μηδε * 

3 At 2.369a.
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as those do who are apparently happy, These points and 
many others life them are missing from your charge 
sheet.”

“Well then, let’s include those as well,” he said.
“What then will be our defense, are you saying?” 
“Yes.”
“I think we shall discover what must be said if we pro

ceed along the same path as previously,” I said, “for we 
shall say that it would be no surprise if these men too 
are most happy living like this. Yet this is not what we are 
aiming for in establishing our state, namely to ensure we 
have one group of people who are particularly happy, but 
that as far as possible the whole state will be so. For we 
thought3 that we would be most likely to find justice in 
such a state and injustice by contrast in one which was the 
most badly administered, and after careful consideration 
we would be able to distinguish what we have long been 
looking for. So now, we think, we are forming the happy 
state as a whole, not proposing to isolate a few happy 
people in it. Straight after that we shall look at the op
posite.4

4 S.’s attempt to move to the unjust state, begun at the end of 
the Book (445c), is quickly interrupted by Adeimantus and Pole- 
marchus, and then postponed until Books 8 and 9.

“So it is just as if we had painted a statue and someone 
approached us and criticized it because we were not ap
plying the most beautiful color to the most beautiful part 
of the image. For the eyes, the most beautiful part, had 
been painted not with purple dye, but black. We would 
probably think it a reasonable defense to say to him: ‘My 
dear fellow, don’t imagine that we’re making the eyes so
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οφθαλμούς φαίνεσθαι, μηδ’ αύ τάλλα μέρη, άλλ’ 

ο.θ[>(:!, ει τά προσήκοντα έκαστοι? άποδιδόντες I τό 

ολορ καλόν ποιούμεν- και δή και ννν μη ανάγκαζε 
ημάς τοιαύτην ευδαιμονίαν τοΐς φύλαζι προσάπτειν, 

e η εκείνους παν μάλλον άπεργάσεται η φύλακας, επ- 
ιστάμεθα γάρ και τούς γεωργούς ζυστίδας ειμφιέσαν- 

τες και χρυσόν περιθέντες προς ήδονην εργάζεσθαι 

κελεύειν την γην, και τούς κεραμέας κατακλίναντες 
επί δεξιά προς το πύρ I διαπίνοντάς τε και ευωχού

μενους, τον τροχον παραθ εμενους, όσον άν έπιθυμώσι 

κεραμενειν, και τούς άλλους πάντας τοιούτω τρόπω 
μακαρίους ποιεΐν, ϊνα δη όλη ή πόλις εύδαιμονη. άλλ’ 

421 ήρ,άς μη ούτω νουθετεί- ώς, άν σοι πειθώμεθα, ούτε ό 
γεωργός γεωργός εσται ούτε ό κεραμεύς κεραμεύς 
ούτε άλλος ούδεις ούδεν εγων σχημσ. έζ &ν πόλις 

γίγνεται.

Άλλα των μεν άλλων ελάττων λόγος- νενρορράφοι 
γαρ φαύλοι γενόμενοι I και διαφθαρέντες και προσποι- 
ησάμενοι είναι μη όντες πόλει ούδεν δεινόν, (φύλακες 
δε νόμων τε και πόλεως μη όντες αλλά δοκούντες 

όρας δη ότι πάσαν άρδην πάλιν άπολλύασιν, και αύ 

τού εύ ο’ικεΐν καί εύδαιμονεΐν μόνοι τον καιρόν εγον- 

b σιν.” εί μεν ούν ημείς μέν φύλακας ώς άληθώς ποι- 
ούμεν ήκιστα κακούργους της πόλεως, ό δ’ εκείνο 
λέγων γεωργούς τινας (εύδαίμοναςφ και ώσπερ εν

1 ενδαίμονας ex b3 transp. Wilamowitz 
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beautiful that they don’t look like eyes, or indeed any other 
part of the body, but consider whether we’ve given ap
propriate treatment to the individual parts so as to make 
the whole thing beautiful.’ And so in this particular case 
don’t force us to attach such happiness to our guardians 
that will make them everything but guardians. For we 
understand that we could clothe even our farmers in fine 
robes and array them in gold and tell them to work the 
land as the fancy takes them, and get the potters to recline 
on the right of the fire5 and eat and drink, setting their 
wheels alongside them to make pots as the desire takes 
them. We can also make all the rest happy in just such a 
way as this so that the whole state is happy. However do 
not advise us to do this because, if we take your advice, 
the farmer will not be a farmer, nor a potter a potter, nor 
will anyone else who makes up the state have a specific 
function.

5 A parody of the aristocratic symposium, emphasizing the 
formalities: the group ran counterclockwise; reclining to the right 
of the host indicated the highest status of those present.

“But the rest are of lesser importance. If cobblers be
come inefficient and corrupt and pretend to be what they 
are not, it is no great loss for the state, but you can see that 
if guardians give the impression of guarding the laws and 
the state without actually doing so, they will bring down 
the state utterly, and furthermore they are the only ones 
who have the opportunity to manage things well and make 
it prosper. If then we are making guardians in the true 
sense least harmful to our state, but he who argues the 
opposite is talking about some farmers being happy and 
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πανηγύρει άλλ’ ονκ εν πόλει εστιάτορας [ίύδαίρ,ουας], 

άλλο αν τι ή πόλιν λβχοι. I
Άκεπτέον ούν πότερον -προς τοΰτο βλέποντες τούς 

φύλακας καθιστώμεν, όπως οτι πλάστη αντοΐς ενδαι- 

μονία έγγενησεται, η τοντο μεν εις την πόλιν όλην 

βλέποντας θεατέον εί εκείνη εγγίγνεται, τονς 8’ έπι- 

κονρονς τοντονς και τονς φύλακας εκείνο άναγκασπέον 

c ποιεΐν και πειεττέον, όπως οτι άριστοι δημιουργοί τον 

εαντών εργον έσονται, καί τονς άλλους άπαντας 

ωσαύτως, καί ούτω σνμπάετης της πόλεως ανζανομένης 
και καλώς οικιζομενης έατεον όπως ίκείστοις τοΐς 

έθνεσιν η φύσις άττοδίδωσα τον μεταλαμβό,νειν I ευ
δαιμονίας.

Άλλ’, η δ’ ος, καλώς μοι δοκεΐς λέγειν.
Α,ρ’ ούν, ην δ’ εγώ, καί το τούτον άόελφόν δόξω 

σοι μετρίως λέγειν;

Τί μάλιστα; I
Τούς άλλους αύ δημιονργονς σκόπει ει τάδε δια- 

φθείρει, ώστε καί κακούς γίγνεσ'θαι.
d Τά ποια δη ταντα;

Πλούτος, ην δ’ εγώ, καί πενία.

.Πώς δή;
'ίϊδε. πλοντησας χντρενς δοκεΐ σοι ετ’ έθελησειν I 

επιμελεΐσθαι της τέγνης;
Ονδαμώς, εφη.
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feasting as if at a festival but not as part of a state, he would 
not be talking about a state, but of something else.

“So when we set up our guardians, we must consider 
whether our aim is to create the greatest happiness for 
them, or whether we must see if this will be the result if 
we look at the state taken as a whole; and we must compel 
and persuade these auxiliaries and guardians that their 
task is to be the best workers in their individual jobs, and 
similarly with everyone else. Consequently when the en
tire state grows and is well administered we must allow the 
nature of things to let each section of the community share 
in the happiness.”6

6 The basic meaning of this rather convoluted passage is clear: 
the guardians, to be real guardians (i.e., doing their particular job 
which nature intends) must find happiness not in their immediate 
personal happiness but in working for the fulfillment of all.

7 For observation of the effect of wealth on the practice of 
trades, see Ar. Pint. 510ff.

“Well,” he said, “I think you’re right.”
“Then do you think I shall be tolerably right about 

something related to this argument?”
“What in particular?”
“Consider whether these things will ruin the rest of the 

workforce and actually make them bad as a result.”
“Which ones are they, then?”
“Wealth and poverty,” I said.
“How do you mean?”
“It’s like this: do you think a potter who has become 

rich will still want to practice his trade?”7
“Certainly not,” he said.
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'Αργος δε καϊ αμελής γενήσεται μάλλον αυτός 

αντον;

Πολύ γε.

Ούκονν κακίων χντρενς γίγνεται; I

Και τούτο, εφη, πολύ.

Και μην καϊ όργανά γε μη έχων παρεχεσθαι ύπο 

πενίας ή τι άλλο των εις την τέχνην τά τε έργα 

e πονηρότερα ε’ργασεται και τούς νεϊς ή άλλους ούς άν 
διδάσκη χείρους δημιουργούς διδάζεται.

Πώς δ’ ού;

’Ύπ’ αμεσότερων δη, πενίας τε καϊ πλούτον, I χείρω 
μεν τά των τεχνών έργα, χείρους δε αυτοί.

Φαίνεται.
"Ιίτερα δη, ως εοικε, τοΐς φύλο,ήιν ηΰρήκαμεν, ά 

παντι τροπω είευλακτεον όποος μηποτε αυτούς λήσει 
εις την πόλιν παραδύντα.

Τά ττοΐα ταντα; I
422 Πλούτος τε, ήν δ’ εγώ, καϊ πενία· ώς τού μεν τρυ

φήν καϊ αργίαν καϊ νεωτερισμόν εμποιούντος, τής δέ 

ανελευθερίαν καϊ κακοεργίαν πρε>ς τω νεωτερισμών.
ΪΦίνυ μεν ούν, εφη. τάδε μέντοι, ώ Χώ/ερατες, σκό- 

πει, πώς I ήμΐν ή πόλις οΐα τ’ εσται πολεμείν, επειδάν 

χρήματα μή κεκτημενη ή, άλλως τε καν προς μεγάλην 

τε καϊ πλουσίαν άναγκασθή πολεμείν.

Αήλον, ήν δ’ εγώ, ότι πρός μεν μίσ,ν χαλεπώτερον, 
b προς δέ δυο τοιαντας ραον.

Πώς είπες; ή δ’ ός.

Πρώτον μεν που, εΐπον, εάν δέη μάχεσθαι, άρα ού 
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“But he will become more idle and careless than he 
was, won’t he?”

“Yes, very much so.”
“So he becomes a worse potter, doesn’t he?”
“Again, much worse,” he said.
“Furthermore, if he’s unable to provide himself with 

the tools or anything else he needs for his trade as a result 
of his poverty, he’ll produce inferior goods and he’ll train 
inferior apprentices whether he teaches his sons or anyone 
else.”

“Of course.”
“Then as a result of both poverty and riches, the prod

ucts of the trade and the producers themselves are infe
rior.”

“So it would seem.”
“In that case it seems we have discovered other things 

which our guardians must watch out for in every way 
they can, to prevent them creeping into the state unob
served.”

“What kinds of things do you mean?”
“Wealth and poverty,” I said, “the one creating fastidi

ousness, idleness and revolution; the other servility and 
bad workmanship as well as revolution.”

“Very much so,” he said. “But, Socrates, consider how 
our state will be able to go to war, since it will not have 
acquired any wealth, especially if it’s also compelled to 
make war on a large wealthy state.”

“Clearly it will be more difficult against one,” I said, 
“but against two such states it will be easier.”

“How do you mean?” he asked.
“In the first place,” I said, “I think that if it is necessary 
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πλούσιοι? άνδράσι μαχούνται αυτοί ίίντες πολέμου 

άθληταί; I

Nat τούτο γε, εφη.
Τί ούν, ήν 8’ εγώ, ώ Άδείμαντε; είς πύκτης ώς οίόν 

re κάλλιστα έπι τούτο παρεσκευασμένος δνούν μη 
πύκταιν, πλουσίοιν δέ και πιόνοιν, ούκ άν δοκεύ σοι 

ραδίως μάχεσθαι;

Ούκ άν ίσως, εφη, άμα γε. I
Ούδ’ εί εζείη, ην δ' εγώ, ύποε/ιεύγοντι τον πρότερον 

c άει π ροσφερομενον άναστρέε]>οντα κρούειν, καί τούτο 
ποιοι πολλάκις εν ηλίω τε καί πνίγει; άρά γε ού καί 

πλείους χειροχταιτ’ civ τοιούτους ό τοιοΐτος;
Άμέλει, εφη, ονδεν άν γένοιτο Θαυμαστόν. I

Αλλ’ ούκ οιει πυκτικης πλέον μετεχειν τους πλουσί
ους επιστήμη τε και εμπειρία η πολεμικής;

’Έγωγ’, έφη.
’Ραδίως άρα ημύν οι άθληται εκ των είκότων δι

πλάσιοι? τε καί τριπλασίοις αυτών μαχούνται.
d Χυγχωρησομαί σοι, εφη· δοκεΐς γάρ μοι (>ρθώς 

λέγειν.
Τί δ’ άν πρεσβείαν πέμφαντες είς την έτέραν πόλιν 

τάληθη εϊπωσιν, οτι “’Ήμεΐς μεν ούδέν γρυσίφ ούδ’ 

άργυρίω γρώμεθα, ούδ’ ημΐν θεμις, ύμΐν δε- I συμ- 

πολεμησαντες ούν μεθ’ ημών εχετε τά τών ετέρων;” 

ο’ίει τινάς άκουσαντας ταύτα αίρησεσθαι κυσί πολε- 

μεΐν στερεούς τε καί ισχνούς μάλλον η μετά κννών 

προβάτοις πίοσί τε καί απαλούς; 
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to fight, won’t those who themselves are fit warriors® be 
fighting against wealthy men?”

“Yes, that is so,” he said,
“Sowhat does that mean, Adeimantus?” I asked. “Don’t 

you think it would be easy for a single boxer who is best 
prepared for this kind of fighting to fight against two fat 
rich men who are not boxers?”

“Not at the same time perhaps,” he said.
“Not even if it were possible,” I said, “for him to re

treat, and then to turn round and hit the one who persists 
in attacking first and even to do this often in the sun and 
stifling heat? Such a man as this would surely defeat even 
more opponents like these?”

“Doubtless,” he said, “it would not be surprising.”
“Yet don’t you think that rich men have a greater un

derstanding and experience of boxing than of warfare?”
“I do,” he replied.
“In all likelihood then our athletes can easily fight two 

or three times their own number.”
“I’ll go along with you,” he said, “because I think you’re 

right.”
“But what if they send a delegation to the other state 

and tell them the truth, namely that: ‘We ourselves have 
no use for gold and silver, it’s not even right for us, but it 
is for you. So if you join us in war, keep the spoils of the 
other side.’ Do you think that some will hear this and 
choose to make war against lean solid hounds rather than 
fight with them against fat tender sheep?”

8 Cf. 3.416dff., on the guardians as continually living in a state 
of military preparedness like soldiers in a camp.
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Ον μοι δοκει. άλλ’ eav eij μίαν, εφη, πόλιν συν- 
αθροισθή τά των άλ\ων χρήματα, όρα μη κίνδυνον 

φέρη τή μη πλοντουση.
e Ευδαίμων εί, ην δ’ εγώ, ότι οίει άζιον είναι είλλην 

τινά προσειπεΐν πόλιν η την τοιαντην οϊαν ημείς 

κατεσκενάζομεν.

Αλλά τι μην; εφη.
λίειζ,ετνως, ήν δ’ eyw, χρή προσαγορενειν τάς (ελ

λάς- I έκαστη γαρ αυτών πόλεις ε’ιστ πάμπολλαι άλλ’ 
ού πόλις, τό των -παιζόντων. δυο μεν, καν ότιονν ή, 

423 πολέμια άλλήλαις, ή μέν πενήτων, ή δε πλουσίων· 

tovtojv δ’ εν εκατέρα, πάνυ πολλαί, αΐς εάν μεν ώς μια 

προσφέρη, παντ'ός αν άμάρτοις, εάν δε ώς πολλαΐς, 
διδονς τά των ετέρων τόίς ετέροις χρήματά τε καί 

δυνάμεις ή καί αυτούς, I συμμάχοις μεν άει πολλοΐς 

χρήση, πολεμίοις δ’ όλίγοις. και εως άν ή πόλις σοι 

οική σωφρονως ώς άρτι εταχθη, μεγίστη εσται, ού τω 
εύδοκιμείν λέγω, άλλ’ ώς άληθίος μεγίστη, καί έειν 

μόνον ή χιλιων των προπολεμούντων οντω γάρ μεγά- 
b λην πόλιν ρ/ιαν ού ραδίως ούτε εν "ΐίλλησιν ούτε εν 

βαρβό,ροις ενρήσεις, δοκονσας δέ πολλάς καί πολλα

πλάσιας τής τηλικαντης. ή άλλως οίει;

Ον μά τον Δί’, εφη. I
Ούκονν, ήν δ’ εγώ, οντος άν εϊη καϊ κάλλιστος όρος

® Or “the jest.” The reference is either to a game, possibly 
called “cities,” in which sets of pieces on each side were called 
cities and individual pieces "dogs” (cf. scholiast), or to a saying,
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“I don’t think so,” he said. “But if the: wealth of the 
other cities accrues to one state, make sure: that this does 
not cause harm to the state which is not enriched.”

“You are the lucky one,” I said, "because you think that 
its worth applying the term ‘state’ to a place other than 
the kind we were establishing.”

“Well, what else?” he asked.
“You must apply the term to the others in a broader 

sense,” I said, “because each of them are countless states, 
not just a state as in the game.® Two, of whatever composi
tion they may actually be, are at enmity with each other, 
the one of the poor and the other of the rich.10 And there 
are very many within in each of these. Now if you deal with 
them as a single unit, you will totally miss the mark, but if 
you deal with them as many and give the money and power 
and even the population itself of one side to the other, you 
would have the advantages of many allies and few enemies. 
What’s more, if your state is organized temperately, as was 
established a little while ago, it will be the greatest: I don’t 
mean in the sense of having a high reputation, but truly 
the greatest even if there are only a thousand fighting on 
its behalf. This means that you will not easily find a single 
state so great which is a unity, either among the Greeks or 
among foreign nations, but you will find many, many times 
larger that are apparently so—or perhaps you disagree 
with this?”

“No, by Zeus, I don’t!” he said.
“So,” I said, "wouldn’t this also be the best limit for 

the meaning of which is unknown (for the various conjectures, 
see Adam, n. adloc). 10 For critical analysis of this idea, see
Arist. Pol. 1264a25, and see further 1261al5. 
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τοις ήμετέροις ιίρχονσιν, όο~ην δεΐ το μέγεθος την 

πόλιν ποιεΐσθαι και, ήλίκη ονστ) όσην χώραν άφορι- 

σαμένους την άλλην χαίρειν έαν.

Τις, εφη, όρος; I

Οίμαι μέν, ήν δ’ εγώ, τόνδε· μέχρι ον αν έθελη 
ανξομενη είναι μία, μέχρι τούτου αΰφειν, πέρα δε 

W
e Καί καλώς γ’, ύφη.

Ούκονν και τούτο αν άλλο πρόσταγμα τούς φύλαζι 

προστάζομεν, φυλάττειν παντί τρόπω όπως μήτε σμι- 

κρά η πόλις εσται μήτε μεγάλη δοκούετα, άλλα τις 

Ικανή και μία. I
Καί φαύλόν γ’, ίφη, ϊσως αντούς προστάζομεν.

Και τούτου γε, ήν δ’ εγώ, ετι φαυλότερου τάδε, ού 
καί έν τω πρόσθεν έπεμνήσθημεν λέγοντες ώς δεοι, 

d έαντε των φυλάκων τις φαύλος έκγονος γενηται, εις 
τους άλλους αυτόν άποπέμπεσθαι, έάντ εκ των άλλων 
σπουδαίος, εις τούς φύλακας, τούτο δ’ εβούλετο δη- 

λούν ότι και τους άλλους πολίτας, προς ό τις πέφνκεν, 
προς τούτο ένα προς εν έκαστον εργον δεΐ κομίζειν, 
όπως άν εν το αυτού επιτηδεύων έκαστος μη πολλοί 

άλλ’ είς γίγνητο,ι, I και ούτω δή σύμπο,σα ή πόλις 

μία φύηται άλλα μή πολλαί.

'Έστι γάρ, εφη, τούτο εκείνον σμικρότερον.

Ούτοι, ήν δ’ ε’γώ, ώ αγαθέ ’Αδείμαντε, ώς δόφειεν 

άν τις, ταύτα πολλά, καί μεγάλα αυτούς προστάττομεν

11 Discussed in the "myth of the metals” at 3.415a-c.
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our rulers: how big to make the state in terms of size, and 
when it is that size how much land to mark off and let the 
rest go?”

“What limit?” he asked.
“I think it means this,” I said: “if the state wants to be 

a single entity, it should expand thus far and no farther.”
“Another good point!” he exclaimed.
“And shall we not also insist that our guardians carry 

out their duties in every way so as to ensure that the state 
will be neither small nor large to all appearances, but 
something adequate and unified?”

“I’m sure we shall probably have no trouble in getting 
them to do this!” he said.

“Or even easier than this,” I said. "We actually touched 
on this before when we said that if an inferior child is born 
to one of our guardians, we should send it away to join 
the others, and if a good child came from these others, 
we should make him one of the guardians.11 This was in
tended to make clear that the rest of the citizens too would 
each have to concentrate individually on one job, the one 
they are naturally suited to, so that each one pursuing his 
own business becomes a specialist and not a jack-of-all- 
trades. And so indeed the entire state becomes a unity and 
not a society of many units.”

“Oh yes, this is a matter of less importance than the 
previous one!”12

“My dear Adeimantus,” I said, “I tell you we are not 
imposing as many heavy responsibilities on them as one

The ironic pretense of triviality is a typically Platonic way 
of introducing and negotiating a major topic, namely the educa
tion of the guardians.
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e άλλα πάντα φαύλα, ear τδ λεγόμενον εν μεγα φυλάτ- 
τωσι, μάλλον δ’ άντι μεγάλου Ικανόν.

Τι τοΰτο; εφη. I
Την παιδείαν, ην δ’ εγω, και τροφήν εάν γάρ εν 

παιδευόμενοι μέτριοι άνδρες γίγνωνται, πάντα ταΰτα 

ραδίως διόφονται, και άλλα γε όσα νυν ημείς παρα- 

424 λείπομεν, την τε των γυναικών κτησιν και γάμων και 
παιδοποιίας, οτι δει ταΰτα κατά την παροιμίαν πάντα 

ότι μάλιστα κοινά τά φίλοτν ποιεΐσθαι.

’Ορθότατα γάρ, εφη, γίγνοιτ’ άν. I

Και μην, ειπον, πολιτεία εάνπερ άπαξ όρμηση εΰ, 
'έρχεται ώσπερ κύκλος αυξανόμενη· τροφή γάρ και 
παίδευσις χρηστη σωζομενη φύσεις άγαθάς εμποιεί, 

και αύ φύσεις χρησταϊ τοιαύτης παιδείας άντιλαμ- 

βανόμεναι ετι βελτίους των προτερων φύονται, εις τε 

τάλλα και εις τδ γεννάν, ώσπερ και εν I τοΐς άλλοις 
ζωοις.

b Εΐκός γ’, εφη.
Ός τοίνυν διά βραχέων είπεΐν, τούτου άνθεκτέον 

τοΐς επιμεληταΐς της πόλεως, όπως άν αυτούς μη 

λάθη διαφθαρεν άλλα παρά πάντα αυτό φυλάττωσι, 

το μη νεωτεριζειν περί I γυμναστικήν τε και μουσικήν 
παρά την τάξιν, άλλ’ ώς οιόν τε μάλιστα φυλάττειν, 

φοβούμενους όταν τις λεγη ώς την

13 See 5.459aff. for detailed discussion of arrangements for 
guardians’ marriage and procreation. At the beginning of Book 5, 
when he is attempting to pass on to inferior constitutions (and 
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might think, but they are all light if they keep to the one 
thing that’s important, as the saying goes, or, rather, not 
important but rather sufficient.”

“What is this thing?” he asked.
“Their education and upbringing,” I said. “If they are 

well educated and become decent human beings, they will 
discern all these things easily. There are other matters too, 
which we’II pass over for the moment, such as getting a 
wife, marriage and having children, because as the saying 
goes, they must do all these things as far as possible as 
something shared with their friends.”13

“That would be very right and proper,” he said.
“And besides,” I said, “if our state once gets off to a 

good start, it proceeds like a growing cycle. For a good 
upbringing and education kept up produces people who 
are naturally good, and good offspring in turn seize upon 
such an education and grow even better than their prede
cessors, both as regards their offspring and as regards 
everything else, just as among other animals.”

“As one would expect,” he said.
“Well then, to put it briefly: what those in charge of our 

state must cling to so that it is not corrupted through 
carelessness without their noticing it, but must guard 
above all else is this: they must not introduce innovations 
that contravene what is prescribed for physical and intel
lectual education, but preserve it as far as possible and feel 
alarm whenever anyone says that:

presumably leave this matter undiscussed), S. is brought back to 
the topic, and reminded of what he said here, by Adeimantus and 
Polemarchus.
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άοιδην μάλλον έπιεζιρονέουσ’2 άνθρωποι, 

ητις άειδόντεσεγι3 νειντάτη άμφιιπέληται,

c μη πολλακις τον ποιητην τις οϊηται λέγειν ονκ 
αετματα νέα άλλα τρέτιτον ωδής νέον, και τούτο επαινη. 

δει δ’ οϋτ’ επαινεΐν τδ τοιοΰτον οντε ΰπολαμβάνειν. 
είδος γάρ καινόν μουσικής μεταβάλλειν ευλαβητέον 

ώς έν όλω κινδυνευοντα- I ονδαμοΰ γάρ κινούνται 

μουσικής τροποι ο,νευ πολίτικων νόμων των μεγίστων, 

ώς φησί τε Δ,άμων και εγώ πείθομαι.
Και εμέ τοίνυν, εφη δ Άδείμαντος, θες τών πε

πεισμένων.
Τό δη φυλακτήριον, ην δ’ εγώ, ώς εοικεν, έντανθά 

d '.του οίκοδομητέον τοΐς φυλα^ιν, εν μουσική.

Ή γοΰν παρανομία, εφη, ραδίως αυτή λανθάνει 
παραδνομένη.

Ναί, έ'φηκ, ώς έν παιδιάς γε μέρει και ώς I κακόν 
οΰδέν εργαζόμενη.

Ουδέ γάρ εργάζεται, έεφη, άλλο γε η κατά σμικρδν 

εισοικισαμενη ηρέμα νπορρεί προς τά ηθη τε καί τά

Ζ 424b7 επιφρονέονσ’ ADF Stob.: έπικλείουσ’ Hom,
3 άκονόντεσσι Hom.

l‘> Hom. Od. 1.351. "Men extol more the song which is newest 
to do the rounds among its listeners,” This may just be a variant 
Homeric text circulating at this time; but there is also a possibil
ity that Plato was altering the text to suit his context here: for 
“extol” (έπικλείουσ), Plato has “have regard for” (έπιφρονέονσ), 
and for “listeners” (άκονόντεσσι), he has “singers” (όιειδόντεσσι),
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Men have a higher regard for the song
which is the latest the singers bring with them14

in case there is the common idea that the poet means not 
new songs, but a new form of song and is praising this. We 
must not praise that sort of thing, nor understand that this 
is what the poet means. For one should beware of any 
change to a newfangled kind of music as being extremely 
risky. For the forms of music are nowhere altered without 
affecting the greatest political laws, as Damon in feet says, 
and I believe him.”15

“And you can count me in as one of the converted,” said 
Adeimantus.

“Indeed,” I said, “in my view it seems that that is where 
we must construct the safeguard16 for our guardians: in 
the arts.”

“Certainly disorderly habits17 of this kind easily creep 
in unawares,” he said.

“Yes.” I said, “as some part of a game, and as something 
that does no harm.”

“Nor does it achieve anything,” he said, “other than 
quietly make itself at home in a small way and infiltrates

thereby putting the emphasis on the moral influence of what is 
sung and on the moral responsibility of those singing (as opposed 
to those hearing) it. 15 On Damon see above, Book 3, n. 69.

16 Literally “garrison post" (phulakterion); Plato continues the 
military metaphor from the discussion of the state’s military ca
pacity at 422eff.; a correct education is the “garrison” against 
external enemies (as well as internal chaos).

17 paranomia. Shorey suggests a possible connection with the 
musical meaning of nomos, i.e., “lawless innovation in music” (n. 
ad loc). See also e7.
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εττετηδενρ,ατα· εκ δε τούτων εις τά προς άλληλους 
e συμβόλαια μείζων έκβαίνει, εκ δε δή των συμβολαίων 

έρχεται επι τους νομούς και πολιτείας ο-υν πολλή, ώ 
ίλώκρατες, άσελ-χεία, ’έως άν τελευτώ>σα ττσ,ντα ιδία 
καί δημοσία άνατρεψη.

ίόίεν, ήν 8’ έγώ· ούτω τούτ έχει; I

Δοκεΐ μοι, ΐφη.

Ονκονν, ο έ'ς αρχής ελεγομεν, τοΐς ήμετεροις Ίται- 

σίν εννομωτέρον ευθύς τταιδιάς μεθεκτεον, ιυς -τταρανό- 

425 μον γιγνομένης αυτής και τταίδων τοιοντων εννόμους 
τε και σπουδαίους εξ αυτών άνδρας αύξάνεσθαι αδύ

νατου ον;
[,Ιώς δ’ ούχί; εφη.

Όταν δή ιίρα καλώς άρξάμενοι τταΐδες τταίζ,ΐΐν 
έύνομίαυ δια τής μουσικής έίσδέζωνται, τταλιν τουναν

τίον ή I ’κεινοις εις τταντα συνέττίταί τε καί αυζει, 
έτιανορθούσα εΐ τι καί ιτρότερον τής τιόλεως εκειτο.

Ά-ληθή μεντοι, ίφη.

Καί τα σμικρα αρα, είτιον, δοκοϋντα είναι νόμι

μα έξευρισκουσιν ούτοι, σ. οί 'πρότερον άττιυλλυσ-αν 

πάντα. I

ΙΙοια;
b Τά τοιάδε· σιγάς τε των νεωτέρων παρά ττρεσβυ- 

τεροις ας ττρεπει, και κατακλίσεις καί ύτταναστάσεις
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peoples habits and practices. As a result of this it grows 
and encroaches on their business dealings with each other 
and from these dealings indeed it works its way into their 
laws and constitutions with a great deal of licentiousness, 
Socrates, until it finally turns everything in public and 
private life upside down.”18

18 For Platos detailed “historical” scenario on the parallel be
tween the decay of artistic expression and the decline of political 
and social life, see Leg. 700a-701d.

“Well,” I said, “is this really the case?”
“I think so,” he said.
“So, as we were saying from the start, right from the 

beginning our youngsters must partake of a more lawful 
kind of play on the grounds that, if it becomes lawless and 
the children likewise, then it will be impossible for their 
children to grow into law-abiding and worthy men?”

“How can that not be so?” he said.
“Then indeed whenever the youngsters make a good 

start in their play and admit good order into it through 
their education in the arts—again the opposite to what 
we had just now—it follows them everywhere and fosters 
them and, if there was anything laid down before our state 
came about, it puts it right.”

“Yes, that is true,” he said.
“These people even discover conventions of appar

ently minor significance which their predecessors lost al
together.”

“Which ones?”
“Let me give you an example: youngsters should keep 

quiet, as is proper for them, when in the presence of their 
elders; the way they recline and get up at mealtimes; the 
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και γονέων θεραπείας, και κουράς ye και άμπεχόνας 

και υποδέσεις και όλον τον του σώματος σχηματισμόν 

και τάλλα όσα τοιαΰτα. ή οΰκ I οϊει;
"iiyojye.
Νομοθετεΐν δ’ αύτά οίμαι εύηθες- ούτε yap πον 

γιγνεται οΰτ’ άν μείνειεν λόγω τε και γράμμασιν 

νομοθετηθέντα.

I Ιώς γάρ; I
c Κινδυνεύει γοΰν, ήν δ' εγώ, ώ Άδείμαντε, εκ τής 

παιδείας όποι άν τις όρμήση, τοιαντα και τά επόμενα 

είναι, ή ονκ άει το όμοιου ον όμοιον παρακαλεί;

Τι μην;
Καί τελευτών δη οίμαι φαΐμεν άν εις εν τι τέλεον 

καί I νεανικόν άποβαίνειν αυτό ή αγαθόν ή καί του

ναντίον.
Τί γάρ οΰκ; ή δ’ ος.

’Εγώ μέν τοίνυν, ε’ιπον, διά ταΰτα ονκ άν ετι τά 

τοιαντα έπιχειρήσαιμι νομοθετενν.
Εικότως γ’, εφη. I
Τί δώ ώ προς θεών, εφην, τάδε τά αγοραία, εχνμ- 

βολαίων τε περί κατ’ αγοράν έκαστοι ά προς άλλή- 

d λους συμβά,λλονσιν, εί δέ βονλει, και χειροτεχνικών 

περί συμβολαίων καί λοιδοριών καί αίκίας καί δικών 
λήζεως καί δικαστών καταστάσεως, καί εί πον τελών 

τινες ή πράφεις ή θέσεις αναγκαίοι είσιν ή κατ’ αγο

ράς ή λιμένας, ή καί τό πάμπαν άγορανομικά άττα I 

362



BOOK IV

way they look after their parents; the way they cut their 
hair, their style of dress and their footwear; every aspect 
of their behavior, and all other such things.19 Or do you 
not think so?”

19 S. is here advocating the kind of traditional social morality 
outlined (satirically) by Aristophanes in Nub. 961ff.

“I do.”
“In my view it is silly to legislate for these things. For 

anything laid down by law, verbally or in writing, does not 
happen in my opinion, nor would it last.”

“How could it?”
“Well anyway, it’s likely, Adeimantus,” I said, “that in 

whatever direction you set out from your education, ev
erything else follows accordingly. Or does like not always 
encourage like?”

“Certainly.”
“By way of conclusion then, I think we would say it 

turns out as a single entity, complete and full of vigor, good 
or bad.”

“Of course,” he said.
“So for these reasons I for my part would no longer 

attempt to lay down laws about such things.”
"That is reasonable,” he said.
“Then for heaven’s sake what about all this market busi

ness: all the agreements they make with each other about 
contracts all over the market place? Then again, if you 
want, what about contracts with artisans, abuse, assaults, 
the allocation of lawsuits and the establishment of juries? 
Again I imagine, if the paying and exaction of taxes is 
necessary, either in the markets, or the ports and, taking 
everything together, whatever administration is necessary 
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η αστυνομικά η ελλιμ,ενικά η δσα άλλα τοιαΰτα, 
τούτων τολμησομεν τι νομοθετεΐν;

Άλλ’ ονκ άφιον, εφη, άνδράο'ΐ καλοί1; κείγαθοΐ; 

e έπιτάττειν- τά πολλά γάρ αντων, ίίσα δει νομοθετη- 
σαετθαι, ραδίω; που ενρήσουσιν.

20 The piling up of diverse examples here and the crescendo 
of alliterative jingles (see Greek text) indicates a contemptuously 
dismissive attitude to all these practical everyday matters.

Ναι, ώ φίλε, είπον, ίάν γε θεό; αυτοί; δίδω στοτη- 

ριαν τιαν νόμων ών έμπροσθεν διηλθομεν. I
Εί 3e μη γε, η δ’ (>;, πολλά τοιαύτα τιθέμενοι άει 

καί έπα.νορθούμενοι τοιι βίον διατελοΰοτι,ν, ο’ιόμενοι 

έπιληψεσθαι τον βέλτιστου.

ίλεγεις, εφην εγω, βιώσεσθαι του; τοιούτου; ώσπερ 

του; καμνοντα; τε καϊ ονκ έθελοντα; υπό I ακολασία; 
εκβηναι πονηρά; διαίτη;,

ΙΙάνυ μέν ούν.
426 Καί μην οΰτοί γε γαριέντω; διατελοΰσιν· Ιατρευ- 

όμενοι γάρ οΰδεν περαίνουετιν, πλην γε ποεκελεϊτερα 

και μειζμ) ποιοΰσι τά. νοσήματα, καί αεί έλπίζοντε;, 
εάν τι; φάρμακου συμβουλεύση, υπό τούτου έσεσθαι 

ύγιεϊ;, I
ΙΙανυ γάρ, εφη, των ούτω καμνόντων τά τοιαύτα 

πάθη.

Τί δέ; ην δ’ εγώ- τάδε αντων ον γαρίεν, τδ πάντων * 
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for the markets, the policing of the state, the ports and 
everything else of this kind: are we going to have the stom
ach for legislating for them?”20

21 “Good, decent people”: Plato is here appropriating class 
terminology from conventional Athenian society; the guardians 
are here being assimilated to the καλοί κάγαθοί, i.e., the tradi
tional upper class of Athenian society (see Dover, Greek Popular 
Morality, 41—45).

“Well no,” he said, “it isn’t right to give good decent 
people21 orders, as in my view they will easily discover 
most things for themselves in as far as they need legislat
ing for,”

“Yes, my friend,” I said, “if god grants them the pres
ervation of those laws we discussed before.”

“If not,” he said, “they will spend their lives for ever- 
passing such laws and amending them thinking that they 
are going to get the best.”

“So you are saying,” I said, “that these sorts of peo
ple will live like those who are ill and are unwilling to 
escape from a life of poor quality through a lack of self
discipline.”

“I certainly am.”
“What’s more, these people end up in a pretty state. 

They gain nothing through medical treatment except to 
make their illnesses more complicated and worse, and if 
someone recommends a medicine to them, they always 
expect to be cured by it.”

“These are very much typical symptoms of people who 
are ill in this way,” he said.

“What about this?” I said. “Isn’t one of their unattract
ive characteristics to think that when someone tells them
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εχθιστον ήγεΐσθαι τον τάληθη λεγοντα, ότι. πριν άν 
μεθόοτν καϊ εμπιμπλάμενος και α.φρο8ιο'ΐάζ,ων και άρ- 

b γοτν πανσηται, ούτε φαρμακα οντε καυο'εις ούτε τομαι 
ονδ’ αν οπωδαι αυτόν οΰδ<= περίαπτα ουδέ άλλο των 
τοιούτων ού8εν όνησει;

Ον πάνν χαρίεν, εφη- τδ γαρ τφ εύ λεγοντι χα,λε- 

παίνειν ονκ εχει χάριν. I

Οϋκ επαινετής εί, εφην εγοφ ώς εοικας, τών τοιον- 
των άν8ρώ>ν.

Ον μέντοι μά Δία.
Ονδ’ άν η πόλις άρα, οπερ άρτι ελεγομεν, όλη 

τοιοντον ποιώ), οϋκ επαινεση. ή οΰ φαίνονται σοι 
ταντόν έργαζ,εσθαι τοντοις των πόλεων οσαι κακώς 

c πολιτενομεναι προαγορεύονσι τοΐς πολίταις τ·ην μεν 

κατάστασιν της πόλεως όλ·ην μη κινεΐν, ώς άπο- 
θανονμενονς, ός άν τοντο 8ρα· ός 8’ άν σφάς οντω 

πολιτευόμενους ήδιστα θεραπεύη και χαρίζηται ΰπο- 

τρεχων και προγιγνώσκουν τας σφετερας βουλήσεις 
καϊ I ταύτας 8εινός η άποπληρουν, ούτος άρα σ,γαθός 

τε έσται άνηρ και σοφος τά μεγάλα καϊ τιμησεται 

ΰπο σε^ών;
Ταντόν μεν ονν, ε(βη, εμοιγε 8οκοΰσι 8ράν, καϊ ού8’ 

όπωστιοΰν επαινώ.
d Τί δ’ αν τονς εθελοντας θεραπενειν τας τοιαντας 

πόλεις καϊ προθνμονμένονς; ονκ άγασαι της άνόρείας 
τε καϊ εΰχερείας;

’Έγωγ’, &pp, πλην γ’ όσοι έζηπάτηνται νπ’ αυτών 
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the truth, it is the most hostile thing of all to do, because 
until one stops getting drunk, stuffing oneself, indulging 
in sex, or being idle, neither drugs, nor cautery, nor sur
gery, nor even magic spells, nor again amulets or anything 
else of this sort will do the slightest good?”

“It is not at all attractive,” he said. “Being cross with 
someone who offers good advice has no attraction.”

“I can see you’re no fan of people like this,” I said.
“Zeus no!”
“Then you wouldn’t approve if the whole state were to 

do the sort of thing we were talking about just now? Or do 
you not think that those states which are badly governed 
achieve the same as these invalids, when they warn their 
citizens not to change the state’s entire constitution, be
cause any one who does will be put to death? Yet whoever 
serves them most agreeably when they are governed in 
this way and gratifies them by flattery, and anticipates their 
wishes, and is clever at fulfilling them, is the one who by 
their account will be a good man, wise in the important 
things and one who will be rewarded by them.”

“Yes I do think they are doing the same thing,” he said, 
“and I do not approve in any way whatsoever.”

“There again, what about those who are willing and 
keen to serve such states? Do you admire them for their 
courage and bravado?”22

22 “Bravado” = euchereia. ("The lightheartedness with which 
such politicians rush in where wiser men fear to tread,” Shorey, 
n. ad loc). Subsequent exchanges indicate S.’s ironic sympathy for 
such people.

“I do indeed,” he said, “except those who have been 
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καί οϊοκται τη άληβεία -πολιτικοί άναι,, οτι έπαινούν- 

ται νττο I των πολλώτν.
Πως λέγεις; ού συγγιγνώσκεις, ήν δ’ εγώ, τοΐς 

άνδράιτιν; ή οΐει οιόν τ’ άναι ό,νδρί μή έπισταμένω 

μετρεόν, έτερων τοιούτων πολλών λεγόντων οτι τετρά- 

e πηχυς εστιν, αυτόν ταύτα μή ήγεΐσθαι περί αυτού;

Ούκ αύ, εφη, τοΰτό γε.

Μη τοινυν χαλεπαινε- και γαρ που είσι πάντων 
γαριεστατοι οί τοιοντοι, νομοθετούντες τε ola άρτι 
διήλθομεν και I έπανορθούντες, άεί οΐόμενοί τι πέρας 

εύρήσειν περί τά έν τούς συμβολαίοις κακουργήματα 
καί περί ά νυνδή έγώ έλεγαν, άγνοούντες ότι τω δντι 
ώσπερ "Ύδραν τεμνουσιν.

427 Καί μήν, έφη, ούκ άλλο τί γε ποιούσιν.
Έγώ μεν τοινυν, ήν δ’ εγώ, τδ τοιούτον είδος νόμων 

περί καί πολιτείας ούτ’ εν κακώς ούτ’ εν εύ πολιτευ
όμενη πόλει ωμήν άν δείν τον αληθινόν νομοθέτην 

πραγματενεσθαι, εν τή I μεν οτι ανωφελή καί πλέον 
ούδέν, εν δε τή οτι τά μεν αύταιν καν όστισονν εύροι, 

τά δέ οτι αυτόματα επεισιν έκ των έμπροσθεν επι
τηδευμάτων.

b Τι ούν, εφη, ετι άν ήμΐν λοιπόν τής νομοθεσίας 
ε’ίη;

Καί έγώ ε’ιπον οτι ’ΐϊμΐν μέν ούδέν, τω μέντοι * 

23 About 7 feet (2.13 meters).
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misled by the masses and think they are truly statesman
like because they are commended by them.”

“What do you mean? Do you not feel something for 
these people,” I asked, “or do you think it is possible for a 
man who does not know how to measure, when many such 
people say that he is four cubits tall,23 not to think this is 
true about himself?”

24 The Hydra was a monster with many heads which Heracles 
had to slay as one of his labors; when one head was cut off, more 
grew in its place. Plato appears to have been the first to use the 
myth as a metaphor.

“I am sure it isn’t,” het said.
“So don’t be hard on them, for I am sure that such 

people are the nicest of all who pass laws of the kind we 
were discussing a moment ago and amend them, always 
thinking that they will discover an end to the fraud con
tained in business contracts we were just talking about, 
unaware that in reality it is like cutting off the Hydra’s 
head.”24

“And yet,” he said, “they do nothing else.”
“Well as far as I’m concerned,” I said, “I would not have 

thought that a true lawgiver would have to bother himself 
with this kind of model when it comes to the laws and 
constitution of either a badly or well run state: in the for
mer because they are useless and nothing more, in the 
latter because any one may easily discover some of them 
for himself and the rest follow automatically from their 
past practices.”

“So what legislation would we still have left over?” he 
asked.

I replied: “We would have nothing, but for Apollo in 
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Άττόλλωζη τώ εν ύιελφοΐς τά re μέγιστα και κάλλιστα 

και πρώτα των νομοθετημάτων. I
Τά ποΐα; η 8’ ος.
Ιερών τε ιδρύσεις και θυσίαι καί αλλαι θεών τε 

και δαιμόνων και ηρώων θεραπείαν τελευτησάντων 

<τε> αν θηκαι και όσα τοΐς εκεί δει νπηρετοΰντας 

ϊλεως αντονς εχειν. τά γάρ δή τοιαΰτα. οντ’ επιστάμεθα 

c ημείς οΐκίζ,οντές τε πόλιν ονδενί άλλω πεισόμεθα, εάν 

νοΰν έχωμεν, ονδέ χρησόμεθα έξηγητη άλλ’ ή τώ 

πατρίω- οντος γάρ δηπον έ> θεός περί τά τοιαΰτα 

πάσιν άνθρώποις πάτριος εξηγητης εν μέσω της γης 

επί τοΰ όμφαλον καθημενος εξηγείται. I

Και καλώς γ’, έφη, λέγεις- καί ποιητέον οντω.
Ώικισμένη μεν τοίννν, ην δ’ εγώ, ηδη άν σοι εϊη, 

d ώ τται Άρίστωνος, η πόλις- το δε δη μετά τούτο 

σκοπεί εν αντί), ε}>ώ>ς ποθεν πορισάμενος ικανόν, αν- 
τός τε και τον άδελε/ίον παρακάλει καί Πολέμαρχον 

καί τούς άλλους, εάν πως ίδωμεν ποΰ ποτ’ άν εϊη ή 

δικαιοσύνη καί ποΰ η αδικία, καί τι I άλληλοιν δια- 

φερετον, καϊ πότερον δει κεκτησθαι τον μέλλοντα 
ενδαίμονα είναι, έάντε λανθάνη εάντε μη πάντας 

θεονς τε καί άνθρώπονς.

Ονδεν λέγεις, έφη ό Γλαύκων σν γάρ ύπέσχον 

e ζ,ητησειν, ώς ονχ όσιόν σοι δν μη ον βοηθεΐν δικαι
οσύνη εις δύναμιν παντί τρόπω.

25 The oracle of Apollo at Delphi was an international author
ity on religious matters. Apollo was also closely associated with S. 
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Delphi25 there would remain the greatest, the finest and 
the foremost of laws.”

“Such as?” he asked
“The foundation of sanctuaries, sacrifices and other 

services paid to the gods, spirits and heroes; then again the 
graves of the dead and all the things those who serve those 
beyond the grave must do to keep them propitious. For 
we indeed understand nothing of such things and in estab
lishing our state we shall obey none other, if we have any 
sense, and we shall use no other interpreter, but the god 
of our forefathers. For this god I assume is the interpreter 
for all mankind in such matters and sits at the center of 
the earth on his sacred stone and guides them.”26

"Indeed you are right,” he said, “and that’s the way to 
do it!”

“So then, son of Ariston, your state would at last seem 
to have been founded. But consider what follows on from 
this: when you have got enough light from wherever, look 
yourself and bring in your brother and Polemarchus and 
the rest, if we manage somehow to see where justice and 
injustice would be in it and in what respect they differ 
from each other, and which of the two a person must ac
quire if he is to be successful, and whether or not it will 
elude all gods and men.”

“You’re talking nonsense,” said Glaucon, “for you your
self promised to look, on the grounds that it was not per
mitted for you not to come to the aid of justice with all the 
power at your disposal.”27

on a personal level (cf. the oracle’s declaration that nobody was 
wiser than S. at Ap. 21a; cf. Phd. 60d).

26 I.e., Apollo. The stone (omphalos = “navel”) marked the 
center of the earth.  At 2.368b7-c3.27
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Άλτ/ίίή, εφην έγω, ΰπομιμνηιτκεις, καί ποιητέον μέν 
ye όντως, χρη δέ. καί. νμο.ς συλλαμβάνειν. !

Άλλ’, έφη, ποιησομεν οΰτω.
Ίόλπίζω τοίνυν, ην δ’ έγώ, ευρησειν αυτί) ώδε. οΐμαι 

ημΐν την πάλιν, είπερ όρθως ye ωκισται, τελεως ενγα- 

θην είναι.

Ανάγκη, έφη.
Αηλον δη οτι ο'οφη τ’ έστί και ανδρεία και (τάφρων 

και δικαία. I

Δήλο ν.
Ονκονν οτι άν αϋτων εΰροορ,εν έν αυτή, τ(> υπόλοι

πον εσται τι) ούχ ηυρημένον;

428 Τί μην;
'ίίσπερ τοίνυν άλλων τινων τεττάρων, εί έν τι έζη- 

τοΰμεν αυτών έν ίοτωοΰν, οπότε πρώτον εκείνο έγνωμεν, 
ίκανως άν είχεν ήμόίν, I εί δέ τά τρία πρότερον έγνο>- 

ρισαμεν, αύτω άν τούτω έγνώριστο το φητουμενον· 
δηλον γάρ ότι ούκ άλλο ετι ην η το υπολειφθέν.

Όρθως, έ(/>η, λέγεις.
Οΰκοΰν καί περί τούτων, επειδή τετταρα όντα τυγ

χάνει, ωσαύτως ζητητεον; I
Δ,ηλα δη.

b Καί μέν δη πρώτον γέ μοι δοκεΐ έν αύτω κατάδηλον 

είναι η σοφία καί τι άτοπον περί αυτήν φαίνεται.

28 S. is begging the original question in his argument with 
Thrasymachus (Book 1) in assuming that he has now conclusively 
shown that justice is good; this is taken up in the discussion of
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“Now you mention it, that’s true,” I said, “and I must 
do accordingly; but you must join in too.”

“Indeed we shall,” he said.
“Then I hope we shall find it in the following way,” I 

said; “I think that our state is perfectly good, if it has been 
set up in the right way.”

“It must be,” he said.
“Then clearly we shall find that it is wise, courageous, 

temperate and just.”28
“Clearly.”
“In that case whichever of the qualities we discover 

there, the remaining one will be the one we haven’t 
found.”

“Of course.”
"Indeed just as in the case of any four other qualities, 

if we were looking for one of them in anything, as soon as 
we first recognized it, that would be sufficient for us. But 
if we had recognized the other three first, by this very fact 
the one we were looking for would have been recognized, 
for clearly there was no longer anything else there except 
the one left behind.”

“You’re right,” he said.
“So too in the case of these qualities, since there hap

pen to be four of them, we must look for them in the same 
way, mustn’t we?”

“Obviously!”
“Well first and foremost I think that wisdom is clearly 

there: and there is something that seems strange about 
it.”

“one man, one job” below at 433a. This is the first mention in 
Republic of the four “cardinal virtues” (see further the introduc
tion to Books 1-5, section 1 (Book 4 (b)).
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Τί; ή S’ δς. I

βοφη μ'έν τι?) όντι όοκεί μοι η πόλις είναι ην διήλ- | 

θομεν- ενβονλος γάρ, ονχί; ί
Ναί.

Και μην τοντό γε αυτό, ή ενβονλία, 8ηλον οτι έπ- ϊ 

ιστήμη τίς εσπιν· ον γάρ πον άμαθία γε άλλ’ επιστήμη 

εύ /δοηλευοτται.

ιληλον. I
Ιίολλαί δε γε και παντο8απσ.Ι επιστημαι εν τη 

πόλει εισίν.

ΙΙώς γάρ ον;
Άρ’ ούν διά την των τεκτόνων επιστήμην σοφή και 

ενβονλος η πόλις προσρητεα;
c Οΰδαμώς, εφη, διά γε ταντην, άλλα τεκτονική.

Ούκ άρα διά την νπερ των φνλίνων σκευών επιστή

μην, βουλενομένη ώς αν εχοι βέλτιστα, σοφή κλητέα 
πόλις.

Ον μεντοι. I
Τί δε; την ΰπερ των εκ τον χαλκόν η τινα άλλην 

τών τοιοντων;
Ούδ’ ηντινονν, εε/ίη.

Ονδε την νπερ τον καρπόν τής γενεσεως εκ τής

γης, άλλα γεωργική. I

29 “Knowledge” translates episteme, which has the connota
tion of professional understanding in a wide range of skills (as S.’s 
examples go on to illustrate). Other related terms used by Plato 
in this section of Resp. are sophia, “wisdom" (used almost inter
changeably with episteme, but nb. S.’s persuasive definition of 
sophia to refer to the guardians’ wisdom at 429a2); phronesis,
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“What’s that?” he asked.
“I think the state we discussed is in fact wise because 

it has been well advised, isn’t that so?”
“Yes.”
“And there is another clear fact about good counsel in 

that it is a kind of knowledge. For I am sure that men don’t 
give good counsel as a result of ignorance, but because of 
their knowledge.”2®

“That is clear.”
“There are of course many different kinds of knowl

edge in our state.”
"Of course.”
“Are we then to call our state wise and good in counsel 

because of the knowledge of our carpenters?”
“No, not because of that: you’d have to call it good at 

carpentry.”
“Then we must not call the state wise when it deliber

ates how to achieve the best because of its knowledge of 
the properties of wood?”

“Indeed no.”
“Well what then? Is it the knowledge of the properties 

of bronze, or of anything else like this?”
“Not of that sort either,” he said.
“Then it is not to be called wise through the knowl

edge of the production of crops from the earth either, but 
this is the science of farming.”

“practical wisdom,” “prudence” (432a5); and euboulia, “good 
counsel” (428b.5, b8, where it is closely associated with episteme): 
but euboulia has connotations of the practical political advice 
offered by the Boule, the advisory council in the Athenian, and 
other Greek city-states.
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Δ,οκεΐ μοι.
Τί S’; ήν S’ εγώ>· δστι τις «τιο-τημ,η εν τή άρτι ύφ’ 

d ήμιών οίκισθείστ] παρεί τισι τώι> ιιολιτώτ, ή οϋχ υπέρ 

των εν τή πόλίΐ τιτδς βονλενεται, άλλ’ υπέρ αυτής 
όλης, δντινα τρόπον αύτή τε προς αυτήν καί προς τάς 

άλλας πόλεις άριστα όμιλοί;

”Ά;ττι μεντοι. I

Τίς, εφην εγώ, και εν τίσιν;
λυτή, ή δ’ δς, ή φυλακική, και εν τούτοις τοΐς άρ- 

χονσιν ονς νυνήή τελέους φύλακας ώνομάζομεν.

Δια ταντην ούν τήν επιστήμην τί τήν πολιν προσ
αγορεύεις;

Ενβουλον, εφη, καί τω δντι σοεήήν. I
e IΙότερον ούν, ήν δ’ εγώ, εν τή πόλει ο’ίει ήμΐν χαλ-

κέας πλείους ένεσεσθαι ή τούς αληθινούς φύλακας 

τουτους;

ΙΙολΰ, εφη, χαλκεας,
Ονκονν, εφην, καί των άλλων όσοι επιστήμας 

εχοντες ονομΑ^ονταΐ τινες είναι, πάντνον τούτων ούτοι 

άν ειεν όλίγιστοι;

,ΙΙολυ γε. I

Τω σμικροτιίτω άρα. εθνει και μερει εαυτής και τή 
εν τούτο) επιστήμη, τω προεστώτι καί άρχοντι, ολη 
σοφή άν εΐη κατά φύσιν οικκτθεΐσο. πόλις- και τούτο, 

429 ως εοικε, εήυσει όλίγιστον γίγνεται γένος, ω προσήκει 
ταύτης τής επιστήμης μεταλαγχάνειν ήν μόνην όεΐ 

των άλλων επιστημών σοεήίαν καλεΐσθαι.

Αληθέστατα, εφη, λέγεις. I
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"I think so,” he said.
“Then what about the following?” I said. “Is there any 

knowledge among any of the citizens of the state we have, 
just established which is called upon when counsel is 
taken, not for any particular matter in the state but for the 
state as a whole, to determine how it may best deal with 
its own affairs and with other states?”

“Yes, there is.”
“What is it,” I asked, “and who has it?”
“It's the knowledge of how to guard the state,” he said, 

“and its those ruling the state we called perfect guardians 
just now30 who have it.”

30 At 414b.

“So what then do you call the state on account of this 
knowledge?”

“Good in counsel,” he said, “and really wise.”
“So do you think," I said, “we shall have more copper

smiths in our state than true guardians?”
“Coppersmiths,” he said, "a lot more.”
“Does that then mean that of all those who are named, 

as having knowledge, these guardians will be fewest in 
number?”

“Yes, by a long chalk.”
“So it is by virtue of this smallest class and sector of it, 

and in the knowledge that is in it—the leading and govern
ing part—that a state that has been constructed by natural 
principles would be wise as a whole; and it looks as if this 
group is naturally the smallest, the group which is entitled 
to have a share in that knowledge which alone of all sorts 
of knowledge should be called wisdom.”

“What you say is very true,” he said.

377



REPUBLIC

Τοντο μεν δή εν των τεττάρων οΰκ οΐδα δντινα 

τροιτον ηνρηκαμεν, αντό τε και όπου της πολεως 
ϊδρνται.

Έμοι γονν δοκεΐ, εφη, άπογρώντως τ/ύρηετθαι.

‘Αλλα μην ανδρεία γε αύτη τε και έν ώ κείται της 

πόλεως, δι’ δ τοιαντη κλητεα ή πόλις, ον πάνυ χαλε

πόν ίδεϊν. I

Πώς δη;

b Τίς άν, ην δ’ εγώ, εις άλλο τι άποβλεφας η δειλήν 
η ανδρείαν πόλιν είποι άλλ’ ή εις τοντο τδ μέρος δ 

προπολεμεΐ τε και στρατεύεται νπέρ αντης;
Ονδ’ άν εις, εφη, εις άλλο τι. I

Οΰ γάρ οΐμαι, εί/πον, οί γε άλλοι εν αντη η δειλοί 
η ανδρείοι όντες κύριοι αν ειεν η τοίαν αντην είναι η 

τοίαν.

Ον γάρ.
Και ανδρεία άρα πόλις μερει τινϊ έαντης έστι, διά 

τδ έν εκείνα) εχειν δύναμιν τοιαύτην η διά. παντός 

c σώσει την περί των δεινών δόξαν, ταντά τε αντά είναι 

καί τοιαντα, ά τε και οία ό νομοθετης παρηγγελλεν 
εν τη παιδεία, ή ον τοντο ανδρείαν καλείς;

Ον πάνν, εφη, εμαθον δ είπες, άλλ’ ανθις είπε. I

Σωτηρίαν έγωγ’, είπαν, λέγω τινά είναι την αν
δρείαν.

Ποιαν δη σωτηρίαν;

Την τής δόξης της νπδ νόμου διά της παιδείας 

γεγοννίας περί των δεινών ά τε έστι καί οία- διά παν

τός δε έλεγαν αντην σωτηρίαν τδ έν τε λνπαις ‘όντα 
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“Indeed somehow we have discovered this one of the 
four, and whereabouts in the state it is established.”

“To me, at any rate, it seems we have found it ade
quately,” he said.

“But again let’s take courage itself and its place in the 
state: it’s not very difficult to see why the state should be 
called brave.”

“How do you mean?”
“Who would label a state cowardly or courageous by 

looking at anything else than that section which leads the 
fighting and military campaigns on its behalf?”

“Not a single one would look at anything else.”
“No,” I said, “for 1 don’t think that the rest of the pop

ulation, whether cowardly or courageous, would deter
mine whether the state was either one or the other.”

“No, they wouldn’t.”
“That means that a state is also courageous in a part of 

itself because it has such power within that part which will 
preserve through everything its teaching about things to 
be feared: these things and the sort of things which the 
lawgiver has laid down in our system of education. On the 
other hand isn’t this perhaps what you call courage?”

“I didn’t exactly get what you said,” he replied; “just tell 
me again.”

“I am saying that courage is a kind of guarantee of 
safety.”

“What kind of guarantee?”
“One which upholds the belief that has come into use 

by law through education concerning dangers, both what 
and what sorts of things they are; but by ‘through every- 
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d όιασώζεσθαι αΰτην καί εν ήδοταΐς και εν επιθυμίαις 
καί εν φόβοις και μη έκβάλλειν. ω 8ε μοι 8οκεΐ ομοιον 

είναι εθελω άπεικάο-αι, εί βούλει.

Άλλα βούλομαι.
Ονκονν οισθα, ην δ’ εγώ, οτι οί βαεφης, επει8άν 

βουληθώισι βάφαι έρια. ώεττ’ είμαι άλονργά, I ττρώτοτ 

μεν εκλέγονται έκ τοιτοντων χρωμάτων μίαν φνσιν 

την των λενκώχν, έπειτα προπαρασκευάζονσιν, ονκ 
ολίγη παρασκευή θεραπενσαντες όπως 8εζεται οτι 

e μάλιστα το άνθος, καί οντω 8η βάπτονεχι. και ο μεν 

άν τοντω τω τρόπαρ βαφη, 8ευσοποιον γίγνεται [τδ 

βαφεν], καί ή πλύσις ουτ’ άνευ ραμμάτων ούτε μετά 
ρνμμάτων 8νναται αντων το άνθος άφαιρεΐσθαι· ά δ’ 
άν μη, οισθα οία 8η γίγνεται, εάντε. τις άλλα χρώιματα 

βαπτ-η εάντε και ταντα I μη προθεραπενσας.
Οΐδα, εεβη, οτι καί εκπλντα καί γελοία.
Ύοιοντον τοίνυν, ην 8’ εγώ, ΰπόλαβε κατά 8νναμιν 

έργάίβσθαι καί ημάς, οτε εφελεγόμεθα τονς στρατι- 
4,30 ώτας καί έτταιδεΰομερ μουσική καί γυμναστική· μη8εν 

οΐον άλλο μηχανάετθαι η όπως ημΐν οτι κάλλιστα 
τους νόμονς πεισθεντες 8εξοιντο ώσπερ βαεφην, ϊνα 
8ενσοποιος αυτών η 8όφα γίγνοιτο καί περί 8εινών 

καί περί των άλλων διά το την τε I φνσιν καί την 
τροε/ιην επιτη8είαν εσχηκέναι, καί μη αυτών εκπλύναι 

την βαφην τά ράμματα ταντα, 8εινά οντα έκκλύζειν, 
b η τε ή8ονη, παντός χαλεστραίον 8εινοτερα ονσα 

τοντο 8ράν καϊ κονίας, λνπη τε καί φόβος καί επι- 
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thing’311 meant the preserving of it in pain as also in plea
sure,32 in passion and in fear, and not expelling it. I am 
willing to give you a comparison to show what I think it 
resembles, if you like.”

31 See b9 above.
32 For courage as resistance to pleasure, see e.g., La. 191d.

“Yes, please do.”
“You know, then, that whenever dyers want to dye their 

wool purple, they first of all choose from so many colors 
the one which is the brightest of such a color, then they 
make their preparations and take a good deal of trouble to 
ensure that the wool takes as much of the dye as possible, 
and so they complete the process? Whatever is dyed in this 
way the color becomes fast and no amount washing with 
or without soaps can remove the dye. If the wool is not 
treated like this, you know what happens, whether you use 
this dye or any other color, without the initial prepara
tion.”

“I do,” he said, “they look wishy-washy and pathetic.”
“Then imagine,” I said, “that we too were working to 

the best of our ability in this way when we were selecting 
our soldiers and educating them in the arts and physical 
education. You shouldn’t suppose that our designs had any 
purpose other than to see to it that they would obey us as 
best they could and absorb the laws like dye, so that their 
beliefs might become colorfast, both about dangers and all 
the rest because they had the right nature and the right 
upbringing; and that those soaps which are remarkably 
effective at cleansing do not wash the dye out: pleasure, 
which is far more effective at doing this than any soda or 
lye, and pain, fear and passion which are far more effective 
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θνμία, παντός άλλον ράμματος. την δή τοιαύτην δύ- 

ναμιν και (σωτηρίαν δια παντός δόξης ορθής τε και 

νομίμου δεινών πέρι και μή I άνδρείαν εγωγε καλώ 

και τίθεμαι, ει μή τι συ άλλο λέγεις.

Άλλ’ ούδέν, ή δ’ ος, λέγω- δοκεΐς γάρ μοι τήν ορθήν 
δόξαν περί των αυτών τούτων άνεν παιδείας γεγοννΐαν, 

τήν τε θηριώδη και άνδραποδώδη, ούτε πάνυ νόμιμον'1 

ήγεΐσθαι, άλλο τε τι η ανδρείαν καλείν.
c Αληθέστατα, ήν δ’ εγώ, λέγεις.

'Αποδέχομαι τοίνυν τοντο ανδρείαν είναι.

Και γάρ άποδέχον, ήν δ’ εγώ, πολιτικήν γε, και 

όρθώς άποδέξη- ανθις δέ περί αϋτον, εάν βονλη, έτι 

κάλλιαν δίιμεν. I νυν γάρ ον τοντο έζητονμεν, άλλά 
δικαιοσύνην- προς ονν τήν εκείνον ζήτηο'ΐν, ώς εγω- 

μαι, ίκανώς έχει.

Άλλά καλώς, εφη, λέγεις.
Δΐ>ο μήν, ήν δ’ εγώ, έτι λοιπά ά δει κατιδεΐν έν τή 

d πόλει, ή τε σωφροσύνη και ον δή ένεκα πάντα ζη- 
τονμεν, δικαιοσύνη.

[law μεν ούν.
ΙΙώς ονν άν τήν δικαιοσύνην ενροιμεν, ϊνα μηκέτι 

πραγματευώμεθα περί σωφροσύνης; I
Έγω μεν τοίνυν, εεήη, ούτε οίδα ούτ’ άν βονλοίμην 

αυτό πρότερον φανήναι, εϊπερ μηκέτι έπισκεφόμεθα 

σωφροσύνην άλλ’ ει έμοιγε βούλει χαρίΐ,εσθαι, σκο

πεί προτερον τοντο εκείνον.

4 νόμιμον ADF: μόνιμον Stob., Slings 
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than any other soap. Such power and guarantee of a right 
an d lawful belief in every respect about what is danger and 
what isn’t I for my part call and regard as courage, unless 
you have something different to say.”

“No, I have nothing to say,” he said, “for I think you 
have the view that correct belief about these same matters 
which has come about without education, which is typical 
of animals or slaves, is quite outside the law,33 and you call 
it something other than courage.”

33 Reading νόμιμον with ADF.
34 sophrosune (see Book 3 n. 27).

“What you say is very true,” I said.
“Then I accept this as courage.”
“And accept it, at any rate, as courage relating to the 

citizen,” I said, “and you’ll be right to do so. If you wish 
we can go through our discussion of it another time even 
better, but that’s not what we’re looking for right now, but 
for justice. So I think that as far as that inquiry goes, we’ve 
done enough.”

“Yes you’re right,” he said.
“There are still two things remaining that we must see 

in our state: temperance34 and the object of the whole 
enterprise: justice.”

“That is very much so.”
“So how could we discover justice so that we would no 

longer have to busy ourselves with temperance?”
“Indeed I don’t know,” he said, “nor would I have 

wanted to discover that first if that means that we are no 
longer going to examine temperance. So if you want to 
humor me, let’s look at it before the other.”
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Άλλα μέντοι, ην δ’ εγώ, βονλομαί ye, el μη 
αδικώ. I

Χκόπει δη, εφη.

e Φκεπτέον, είπον και ώς ye εντεύθεν ίδεΐν, συμφωνία 

τινι και αρμονία προσέοικεν μάλλον η τά πρότερον.

Πώς;
Κόσμος πον τις, ην δ’ εγώ, η σιυφροσννη έστιν 

και ηδονών τινων και έπιθνμιών εγκράτεια, I ώς φασι 

κρείττω δη αντον λέγοντες οϋκ οίδ’ οντινα τρόπον, 

και άλλα άττα τοιαντα ώσπερ Ίχνη αντης λέγεται. ή 

γάρ;

ΙΙαντωρ μάλιστα, εφη.

Ονκονν τδ μεν κρείττω αντον γελοίου; ό γάρ εαντον 
431 κρείττων I και ήττων δηπον άν αντον εϊη και δ ήττων 

κρείττων· ό αντος γάρ εν άπασιν τοντοις προσαγο
ρεύεται.

Τί δ’ ον;

Άλλ’, ην δ’ εγώ, φαίνεται μοι βούλεσφαι λέγειν 

οντος ό λόγος ινς τι εν αντω τώ άνθρινπω περί την 
φνχην τδ μεν βέλτιον ενι, τδ δε χείρον, I και όταν μεν 

το βέλτιον φνσει τον χειρονος έγκρατες ή, τοντο 
λέγειν τδ κρείττω αντον—επσ,ινεΐ γονν—όταν δε νπδ 

τροφής κακής η τίνος ομιλίας κρατηθη νπδ πληθονς 
τον χειρονος σμικρότερον τδ βέλτιον όν, τοντο δε ώς 

b εν όνείδει ψέγειν τε και καλεΐν ηττω εαντον και ακό
λαστον τον οντω διακείμενον.

Και γαρ έοικεν, έφη.
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“Well, I’m very willing to do that,” I said; “It would be 
wrong not to.”

“So, go ahead with your examination,” he said.
“We must,” I said. “What’s more, looking at it from this 

angle it’s more like a harmonious matching together than 
the previous two.”35

35 I.e., wisdom and courage (see above, 427e).
36 plethos = “crowd, mob”; the use of the word underlines the 

parallelism Plato intends between individual and state.

"How is that?”
“Temperance is a kind of order,” I said, “and control 

over some pleasures and passions in some way, ‘greater 
than itself’ as the saying goes. And there are other expres
sions with echoes of this phrase aren’t there?”

“Absolutely,” he said.
“But isn’t this phrase ‘greater than itself’ absurd? For 

he who is greater than himself I could suppose also be less 
than himself and vice versa. You see the same person is 
referred to in all these phrases.”

"Why not?”
“But it seems to me,” I said, “that this phrase means 

that there is something better in a man with relation to 
his soul, but also something worse, and whenever the bet
ter part is naturally in control of the worse, this is what 
‘greater than himself means; at any rate it is a term of 
approval. But whenever the better part is less and over
whelmed by the mass36 of the worse part as a result of a 
bad upbringing or bad company, this is to attribute blame 
as a reproach, and to call someone in this position as ‘less 
than himself,’ and licentious.”

“Yes that seems to be the case.”
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’Απόβλεπε τοΐννν, ην δ’ έγώ, προς την νέαν ήμΐν 

ιτολιν, καί, I εύρήσεις έν αντη τδ έ-τεροτ τούτων ένόν 
κρείττω γάρ αντην αύτης δικαίως φήσ’εις προο-αγο- 

ρενεσθαι, εάτερ ον το άμεινον τον γείρονος ά,ργει 

σωφρου κλητεον και κρεΐττον αντον.

Άλλ’ a/ποβλεπω, ’έφη, καί άληθη λέγεις.

Και μην και τάς γε ττολλάς και παντοδαπάς έπι- 
c θυμίας και ηδονάς τε και λνπας έν παιοτ μάλιστα άν 

τις εΰροι και γνναιζι και οΐκέταις και των ελευθέρων 

λεγομένων έν τοΐς πολλοΐς τε και φανλοις.
Ιίάνν μέν ονν. I
Τάς δε γε άττλάς τε καί μέτριας, άί δη μετά νον τε 

και δόξης ορθής λογισμω άγονται, έν όλίγοις τε 

έπιτενζη καί τοΐς βέλτιστα μεν φνσιν, βέλτιστα δε 
παιδενθεΐσιν.

'Αληθη, έφη.

Ούκοΰν και ταντα όρας ένόντα σοι εν τη πόλει καί 

I κρατονμένας αυτόθι τάς έπιθνμίας τάς έν τοΐς πολ
ύ λοΐς τε καί φανλοις νπό τε των επιθυμιών καί της 

φρονησεως της εν τοΐς ελάττοσί τε καί έπιεικεοπέ- 

ροις;
‘Έγωγ’, έφη.

Εί άρα δει τινα πόλιν προσαγορεύειν κρείττω 

ηδονών I τε καί έπιθνμιων καί αύτην αύτης, καί 

τούτην προσρητέον.

Παντάπασιν μέν ονν, έφη.

Α.ρ’ ονν ού και σώφρονα κατά πάντα ταντα;

Καί μάλα, έφη.

Καί μην εΐπερ αν έν άλλη πόλει η αύτη δόζα ενεστι 
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"Now," I said, “have a look at our new state and you will 
find one of these two in it. For you will rightly say that it 
can be referred to as greater than itself, if that of which 
the better part governs the worse is to be called temperate 
and greater than itself.”

"Well, I’m looking,” he said, “and you’re right.”
“And as well as that, many different kinds of passion 

and pleasures and pains are what you would find especially 
in children, women and slaves, and even in many inferior 
types among those, so-called free men.”

"Very much so.”
“Then there are the moderate and temperate kinds, 

which are led with sense and with regard to correct belief, 
and you will come across them in a few people who are 
naturally very good or have been well taught.”

“That is true,” he said.
“Then do you see that you have all this in your state and 

that the passion in those many inferior people is under 
control there as a result of the passions and prudence of 
the fair-minded minority?”

“Yes I do.”
“If then one should call any state greater than its plea

sures and passions, and greater than itself, our state too 
must be so-called.”

“Undoubtedly, in every way,” he said.
“And it is temperate in all these respects, isn’t it?” 
“Indeed, very much so,” he said.
“And if again the same belief exists in another state 
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e τοΐς re άρχουσι και άρχομένοις περϊ τοΰ ούστινας δει 
άρχειν, καϊ ev ταύτη άν εϊη τούτο ενόν. ή οΰ δοκει;

Καί μαλα, εεφη, σήεόδρα.

’.Εν ττοτεροις ονν φησεις των πολιτών το ετωεήρονεΐν 

ενεΐναι I όταν όντως ΐίχωσιν; εν τοΐς άρχουσιν ή ev 

τοΐς άρχομενοις;

Έρ άμφοτεροις πον, εφη.
Όρας ονν, ήν 8’ εγώ, ότι επιεικώς εμαντευόμεθα 

άρτι ώς αρμονία τινι η σωφροσύνη ώμοίωται;
Τί δή;

432 Ότι ονχ ώσπερ ή ανδρεία καϊ ή σοφία εν μερει 
τινι εκατερα ενονσα ή μεν σοεφήν, ή 8ε ανδρείαν την 

πόλιν παρείχετο, ονχ οντω ποιεΐ αυτή, άλλα δι όλης 
άτεχνώς τεταται διά πασών παρεχόμενη ετννάδοντας 

τούς τε ασθενέστατους ταντδν και τούς ισχύ ροτάτους 

και τους μέσους, el μεν βούλει, φρονήσει, I εϊ δε 
βονλει, ΐσχνΐ, εί δε, καϊ πληθει ή χρημαετιν ή άλλερ 

δτωονν των τοιοντων- ώστε εδρθότατ’ άν ef>aipev ναύ

την την ομόνοιαν ετεωφροσύνην είναι, χείρονός τε καϊ 

άμείνονος κατά φύσιν (συμφωνίαν όπότερον δει άρχειν 

b και εν πολει και εν ενϊ εκάστω.
Ι.Ιάυν μοι, εεφη, συνδοκεΐ.
Kiev, ήν δ’ εγώ· τά μεν τρία ήμΐν εν τή πόλει 

κατώπται, ώς γε σντωσι δόζαι- το δε δή λοιπον είδος, 
8ι δ άν ετι I αρετής μετεχοι πόλις, τί ποτ’ άν εϊη; 
δήλον γάρ ότι τοΰτ’ εστϊν ή δικαιοσύνη.

37 “Fitting together” = harmonia.
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among both the rulers and their subjects as to who are to 
be their rulers, then this would be found in this state of 
ours. Or do you not think so?”

“No, I very much agree,” hr? said.
“So which of the citizens will you say have this temper

ance whenever they are in this situation: the rulers or their 
subjects?”

“Both, I suppose,” he said.
“So then you can see,” I said, “that we made a reason

able prediction just now that temperance is like some kind 
of a fitting together?”37

38 σ-ννάδοντας . . . ravrov. The musical metaphor is main
tained here.

"Why is that?”
“Because it does not operate like courage and wisdom, 

which each exist in one part of the state, the one making 
the state courageous the other making it wise. No, it 
doesn’t work like that; it is distributed literally across the 
whole population and makes the weakest and the strongest 
and those in between sing together in unison,38 in their 
prudence, if you like, or in their strength, if you like, or 
again in their numbers, or in their resources, or anything 
else like these. The result is that that we would say most 
rightly that this unanimity is temperance, is the natural 
harmony of the worse and the better man as to who should 
rule both in the state and in the individual.”

“I fully agree with that,” he said.
“Well then,” I said, “we’ve had a look at three of the 

qualities, as far as our judgment goes: but whatever could 
the remaining one be which would allow the state to 
share still further in excellence? I think that this is clearly 
justice.”
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Δήλον.
Ούκονν, ώ Γλαύκατυ, ννν δή ή μάς δεΐ ακτπερ κυνη- 

γέτας τινάς θάμνον κύκλο.) περιίοπασθαι προσέχοντας 
τον νονν, μή πτ; διαφύγτ] ή δικαιοσύνη και άφανι- 

c ιτθεΐσα άδηλος γενηται. φανερόν γάρ δή οτι ταύτη 

τγύ) εστιν- όρα ούν και προθνμον κατιδεΐν, εάν πως 
πρότερος έμον ϊδης και εμοι φράσεις.

Εί γαρ ϊύφελον, έφη. άλλα μάλλον, εάν μοι έπομενω 
χρή και τά δεικνύμενα δνναμενω καθοράν, I πάνν 

εμοι μετρίως χρήστι.

"ϊίπον, ήν δ’ εγώ, εύζάμενος μετ’ έμον.

Ποιήσω ταντα, άλλα μόνον, η δ’ δς, ήγον.

Καί μην, ε’ιπον εγώ, δύσβατος γε τις ό τόπος φαί
νεται και ζπίσκιος- έστι γονν σκοτεινός και δνσδιερεύ- 

νητος. άλλα γάρ I όμως ίτεον.

d Ίτεον γάρ, έεβη.
Καί εγώ κατιδών, Ίον ιού, ε’ιπον, ώ Γλαύκων κιν- 

δννεύομεν τι εχειν ’ίχνος, καί μοι δοκεΐ ού πάνν τι 

έκφενζεΐσθαι τ/μάς. I

Εΰ άγγελλεις, η δ’ ός.

Ή μτμ>, ήν δ’ εγώ, βλακικόν γε ημών τό πάθος. 

Το ποΐον;
Πάλαι, ώ μακάριε, φαίνεται προ ποδων ήμΐν έζ 

αρχής κυλινδεΐσθαι, και ούχ έωρώμεν άρ’ αύτό, άλλ’ 

ήμεν I καταγελαστότατοι- ώσπερ οί εν ταΐς χερσϊν 

e έχοντες φητονσιν ενίοτε δ εχονσιν, και ήμεΐς εις αύτό
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“Clearly.”
“So, Glaucon, we must now surround the covert like 

huntsmen and concentrate to ensure that justice does not 
escape and disappear out of sight, mustn’t we? It’s quite 
clear that it’s somewhere about the place. Have a look; 
keep your eyes peeled and see if you can see it before I do 
and tell me about it.”38 *

38 The elaborate hunting metaphor extends through to 432e.
For hunting as a metaphor for intellectual search in Plato, see 
e.g., La. 194b, Leg. 654e, Lys. 218c.

40 lou, lou, a hunting cry of joy (scholiast on Ar. Pax 318).

“If only that were any use,” he said. “But if you will let 
me follow you, since I am capable of only seeing things 
pointed out to me, you will use me very reasonably.”

“Say a prayer,” I said, “and follow me.”
“I will,” he said, “just lead the way.”
“And truly” I said, “the ground seems hard to cross and 

is in shadow. It is quite dark and difficult to make out the 
path. But the fact is we must go on, come what may.”

“Right, we must go then,” he said.
So I looked and said: “Look, look,40 Glaucon! It looks 

as if we have found a track and I don’t think it has com
pletely eluded us.”

“That’s good news,” he said.
“Well,” I said, “we really have been stupid!”
“What do you mean?”
“It looks, dear boy, as if it has been rolling around in 

front of our feet for ages since we started and we didn’t 
even notice it. We were very silly: like people looking 
sometimes for what they already hold in their hands, and 
we didn’t look in the right direction, but were gazing 

391



REPUBLIC

μεν ονκ άπεβλέπομεν, πόρρω δε τόι ά'Λ'εσκοττοΰ/ζεκ, 
η 8η και ελάνθανε,ν ίσως ημάς.

Πώς-, εφη, λέγεις;
Ούτως, ε’ιπον, ώς δοκούμέν μοι και λέγοντες αΰτό 

και I άκούοντες τιάλαι οΰ ριανθάνειν ημών αννών, οτι 
ελέγομεν τρόπον τινά αυτό.

Μακρον, εφη, τό ττροοίμιον τω επιθυμούντι ακού

εται.
433 Άλλ’, ην δ’ εγώ, ακούε εΐ τι αρα λέγω, δ γάρ εξ 

αργής έθέμεθα 8εΐν ποιεΐν διά παντός, οτε την πόλιν 

κατωκίζομεν, τούτο έστιν, ώς έμοϊ 8οκεϊ, ήτοι τούτου 

τι είδος η δικαιοσύνη. έθέμεθα δε δηπου και πολλάκις 

ελέγομεν, εΐ μέμνησαι, I οτι ’ένα έκαστον εν 8εοι ε’ττι- 
τηδεύειν των περί την πόλιν, εις ο αυτού ή φύσις 

έπιτηδειοτάτη πεφυκυΐα εϊη.

Ίϊλέγομεν γάρ.

.Και μην ότι γε τό τά αυτού πράττειν και μη 
πολυττραγμονεϊν δικαιοσύνη εστί, καί τούτο είλλων τε 

b πολλών εικηκοαμεν καί αυτοί πολλάκις είρηκαμεν.
ϋίρηκαμεν γάρ.
Τούτο τοίννν, ην 8’ εγώ, ώ φίλε, κινδυνεύει τρόπον 

τινά γιγνέιμενον η δικαιοσύνη ε’ιναι, τό τά αυτού 

πράττειν. οϊσθα I οθεν τεκμο,ίρομαι;
Ούκ, αλλά λέγ’, έφη.

Δ,οκεΐ μοι, ην 8’ εγώ), τό υπόλοιπον έν τη πόλει των

« E.g., 2.370a-c.
42 “Being a busybody” {polupragmoned, a8) had pejorative
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somewhere in the distance; and that is perhaps the reason 
we failed to spot it”

“What do you mean?” he said.
“It’s like this,” I said: “I think that although we were 

talking about it and exchanging views all this time, we 
didn’t understand what we were saying, that in a way we 
were talking about it.”

“For someone keen to listen, that was a long introduc
tion,” he said.

“Well, listen,” I said, “and see if what I say makes sense. 
What we proposed from the start that we must do right 
the way through, when we were establishing our state, 
that, it seems to me, or some form of it, is justice. We 
proposed, I believe, and we repeated it quite a few times, 
if you recall, that each individual should do the one job, 
from those that are pursued in the state, for which his 
natural capabilities were most suited.”41

“Yes, we did say that.”
“Then again, that each man doing his own business 

and not dabbling in a large number is justice, and we 
have heard many others and have said so ourselves many 
times.”42

“We have indeed.”
“Then, my friend,” I said, “somehow it turns out that 

this is in a sense what justice is: doing your own business. 
You know' where I get my proof of this from, don’t you?”

“No, but do tell me,” he said.
“It seems to me,” I said, “that of the qualities we’ve

connotations in Athenian society and politics (see Dover, Greek 
Popular Morality, 188) and the converse equated to being pru
dent or just. See also below, 434b6.
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("'* ά>ν) εσκεμμεθα, σωφροσύνης και ανδρείας και 

φρονησεως, τούτο είναι, ο πάστν εκείνοις την διΐναμιν 

παρεσχεν ιύστε εγγενέσθαι, I και έγγενομενοις γε σώ
ο τηρίαν παρέχειν, (ώσπερ άν ένη. καίτοι εφαμεν δικαι- 

οσννην έσεσθαι το νπολειφθεν εκείνων, el τά τρία 

ενροιμεν.

Καί. γάρ άναγκη, εφη.
Άλλα μεντοι, ην δ’ εγώ, εί 8έοι γε κρΐναι τί την 

πολιν ημΐν τούτων μάλιστα αγαθήν άπεργάσεται I 
εγγενόμενον, δύσκριτον αν εΐη πάτερου ή όμοδοζία 

των αρχόντων τε και άρχομένων, η ή περί δεινών τε 
και μη, άττα εστί, δόζης εννόμου σωτηρία εν τοΐς 

στρατιωταις έγγενομένη, η η εν τοΐς άρχονσι φρό- 

<1 νησίς τε και φυλακή ένούσα, η τούτο μάλιστα αγαθήν 
αντην ποιεΐ ένόν και εν παιδί και εν γυναικί καί 
δούλω και ελενθερω και δημιουργώ καί άρχοντι και 

άρχομένω, ότι το αυτού έκαστος εις ων εττραττε καί 

ονκ εττολυττρο,γμόνει. I
άύσκριτον, εή)η· ττώς 8’ ού;

Κναμιλλον άρα, ώς εοικε, προς άρετην πόλεως τη 
τε σοφία αντης καί τη σωφροσύνη και τη ανδρεία η 

τού έκαστον εν αύτη τά αύτού πράττειν δύναμις.

Καί μάλα, εφη. I
Ούκονυ δικαιοσύνην τό γε τούτοις ενάμιλλον άν εις 

άρετην πόλεως θειης;

Τΐαντάπασι μέν ούν.
e Χκόττει δη καί τηδε εΐ ούτω δόζει· άρα τοΐς άρχουσιν 

εν τη πόλει τάς δίκας προστάζεις δικάζειν;
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looked at in our state, temperance, courage and prudence, 
the one remaining is the one that gives them all the ability 
to come into existence and gives security to those that 
come into existence for as long as it is there. And indeed 
we said justice would be the one remaining of them if we 
were to discover the other three.”'13

“Yes, that has to be so,” he said.
“But on the other hand,” I said, “if it were necessary to 

determine which of these could make our state especially 
good if it was present in it, it would be difficult to decide 
whether it is the unanimity of our rulers and their subjects, 
or the security of lawful belief which has been inculcated 
in our troops with regard to danger, or the lack of it, what
ever it is, or the prudence and guardianship in our rulers, 
or the fact that what especially makes our state good is to 
be found in children, women, slaves, freemen, artisans, 
rulers and their subjects: namely that each one being an 
individual would carry out one job and not involve himself 
in any number of them.”

“It is difficult to decide, of course,” he said.
“Then it seems that the ability of each individual to do 

his own job in the state is an equal match for the virtue of 
the state in wisdom, temperance and courage.”

“Very much so,” he said.
"So would you then put justice on a par with these 

qualities with respect to the virtue of the state?”
“Oh yes, absolutely!”
“Then look at it this way and see if its right: you will of 

course instruct the rulers in our state to settle lawsuits?”

43 At 427e-28a.
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Τι μην;
Ή άλλου τίνος ούν μάλλον έε/ιιέμενοι δικάσονστν 

η τούτον, I 07‘iojs άν έκαστοι, μ,ητ’ ίχωσι τάλλότρια 

μήτε των αυτών στερωνται;

Ονκ, άλλα τούτον,
'ίϊς δικαίου δντος;

Ναί. I

Και τανττ) άρα πη η τον οικείου τε καί έαντον έξις 
434 τε καί πράξις δικαιοσύνη άν όμολογοΐτο.

"Άστι ταντα.

Ίδε δη εάν σοι δπερ εμοί συνδοκη. τέκτων σκυ

τοτόμον επιχειρών έργα έργάζεο'θαι η σκυτοτόμος 

τέκτονας, η I τα όργανα μεταλαμβάνοντες τάλληλων 

η τιμάς, η και ό αυτός επιχειρών άμφότερα ττράττειν, 

πάντα τάλλα μεταλλαττόμενα, άρά σοι άν τι δοκεΐ 
μεγα βλάφαι πόλιν;

Ον πάνυ, εφη.

Άλλ’ όταν γε οίμαι δημιουργός έυν η τις άλλος I 

χρηματιστής φύσει, έπειτα έπο,ιρόμενος η πλουτω η 

b πληθει η ίσχύι η αλλω τω τοιούτω εις τδ τον πολε
μικού είδος επιχειρη ΐεναι, η των πολεμικών τις εις 

τδ τον βουλευτικού καί φύλακος ανάξιος ων, καί τά 

αλληλων οΰτοι όργανα μεταλαμβανωσι καί τας τιμάς, 

η όταν δ αυτός I πάντα ταύτα άμα επιχειρη πράττειν, 
τότε οίμαι καί σοι δοκεΐν ταύτην τηι> τούτων μεταβο

λήν καί πολυπραγμοσύνην όλεθρον είναι τη πόλει.

Ώαντάπασι μεν ονν.

'Η τριών άρα. δυτών γενών πολυπραγμοσύνη καί
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“Yes, certainly.”
“Then when they give their verdicts, will their concern 

be other than this: to make sure that individuals neither 
end up with other peoples belongings, nor are deprived 
of their own?”

“No, that will be their only concern.”
“On the grounds that this is just?”
“Yes.”
“So by this argument then it would be agreed that to 

possess and work with one’s own person and property 
would be justice?”

“That is so.”
“Now see if you agree with me on this one: if a carpen

ter tries to do a cobblers work, or vice versa, or if they 
exchange their tools and status, or if the same man tries to 
do both jobs, everything else being swapped around, do 
you think any great harm would come to the state?”

“No, not at all,” he said.
“Yet I think that whenever a born craftsman or any 

other wage earner who goes on to better himself in wealth, 
or in the elections for public office, or in strength, or by 
any other such means, and tries to enter the military class, 
or one of the military class tries to get onto the council or 
into the guardian class, even though he is not qualified to 
do so, and these people exchange their tools and their sta
tuses with each other, or whenever the same man tries to 
do all these things at once, then I think this swapping 
about and involvement in a number of activities is fatal to 
the state.”

“Yes it is, in every way.”
“Then, there being three classes, this involvement in 
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c μεταβολή είς άλληλα μεγίστη τε βλάβη τη πόλει και 
όρθότατ’ άν προσαγορεύοιτο μά.λιστα κακουργία.

Κ,ομιδη μεν ούν. I

Κ.ακουργίαν 8ε την μεγίστην της εαυτόν πόλεως 

ούκ αδικίαν εβησεις είναι;

ΙΙώς δ’ ον;

Τούτο μεν άρα αδικία. πό,λιν δε ώδε λέγωμεν χρη- 

ματιστικον, επικουρικού, φυλακικοΰ γένους οίκειοπρα- 

για, έκαστον τούτων το αυτοί πράττοντος εν πόλει, 
τουναντίον I εκείνου δικαιοσύνη τ' αν εϊη καί την 
πόλιν δικαίαν παρεχοι;

Ούκ άλλη εμοιγε δοκεΐ, ή δ’ ος, εχειν η ταύτη.

d Μηδέν, ην δ’ εγώ, πω πάνυ παγίως αυτό λέγωμεν, 

άλλ’ εάν μεν ημίν και είς ένα έκαστον των άνθρώπων 
ιόν τό είδος τούτο όμολογηται καί εκεί δικαιοσύνη 

είναι, συγχωρησόμεθα ηδη—τί γάρ καί έρούμεν; —εί 

δέ μη, τότε άλλο τι σκεψόμεθα. I νυν δ’ έκτελέσοιμεν 

την σκέφιν ην ωήθημεν, εί έν μείζονί τινι των εχόν- 
των δικαιοσύνην πρότερον εκεί επιχειρησαιμεν θεά- 

σασθαι, ραον άν έν ενί άνθρωπο) κατιδεΐν οίόν εστιν. 

e καί εδοζε δη ήμΐν τούτο είναι πόλις, καί ούτω ωκίζο- 
μεν ώς έδυνάμεθα άρίστην, ευ είδότες οτι εν γε τη 

άγαθη άν εϊη. δ ούν ημΐν έκεΐ έφάνη, έπαναφέρωμεν 
είς τόν ενα, κάν μεν όμολογηται, καλώς εζει- έάν δέ

44 I.e., the plan with which S. started the discussion at2.368cff. 
He is now moving the discussion from the larger to the smaller 
scale, i.e., the state to the individual. 
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many activities and swapping about from one to another 
is most detrimental to the state and would be most rightly 
known as extreme evil.”

“Absolutely.”
“And will you not agree that the greatest villainy against 

ones own state is injustice?”
“Of course I will.”
“Then this is injustice. Again let’s put it like this: if the 

artisan, the auxiliary and the guardian concentrate on their 
own business and each has his own function in the state, 
as opposed to what we were just saying, that would be 
justice and would make the state just.”

“I can’t imagine it can be anything other than that,” he 
said.

“Let’s not be too certain about this yet,” I said, “but if 
we are agreed that the notion here can apply reasonably 
well also to each individual member of the populace and 
that that is where justice is, then we shall already have 
reached an agreement. For what else will there be for us 
to say? However if not, then we shall look at something 
else. Now let’s complete the inquiry in which we thought 
that if we were to attempt to look first at something on a 
larger scale where justice may be found, it would be easier 
to see what it is like in one person.44 Indeed we decided 
that this larger entity would be a state, and accordingly we 
began to construct the best we could, fully aware that 
justice would be present in the good one. Therefore let’s 
transfer what we found there back to our individual, and 
if we can agree, that’ll be fine. But if we discover some-
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435 τι άλλο εν τω ένί έμφαινηται, πάλιν επανιόντες επί 
την πάλιν βασανιοΰμεν, καί τά.χ’ άν παρ’ άλληλα 

σκοποΰντες κο,ιτρίβοντες, ώσπερ έκ πυρείων έκλάμψαι 

ποιήσαιμεν την δικαιοσύνην- καί, ε/ιανεράν γενομένην 

βεβαιωσαίμεθ’ άν αΰτην παρ’ ήμΐν αύτοΐς. I

Άλλ’, εφη, καθ’ οδόν τε λέγεις καί ποιεΐν χρη ού

τως.
άλρ’ ούν, ήν δ’ εγώ, ό γε ταντόν άν τις προσείποι 

μείΐρν τε καί ελαττον, άνόμοιον τυγχάνει ον ταύτη ή 

τούτον προσαγορεύεται, ή ομοιον;
'Όμοιον, εφη.

1> Καί δίκαιος άρα άνήρ δικαίας πόλεως κατ’ αΰτο 

τό τής δικαιοετύνης είδος ούδέν διοίσει, άλλ’ όμοιος 

έσται.
'Όμοιος, εεήη.

Άλλα μέντοι πόλις γε εδοξεν εΐναι δικαία ότι I εν 

αυτή τριττά γένη φύσεων ένόντα τό αυτών 'έκαστον 

επραττεν, σώφρων δέ αύ και ανδρείο, και σοφή διά 

τώτν αυτών τούτων γενώιν ά,λλ’ ά.ττα πάθη τε κο.ί 
έξεις.

Αληθή, ίεβη.

Καί τον ενα άρα, ώ εήίλε, ούτως άξιώσομεν, τά αυτά 
c ταυτα εϊδη εν τή αΰτοΰ φυχή εχοντα, διά τά αυτά 

πάθη έκείνοις τέΰν αυτών ονομάτων όρθώς άξιοΰσθαι 

τή πόλει.

Ι Ιάσα άνά.γκη, έφη.
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thing else in the individual, then we shall go back to the 
state and evaluate it there, and perhaps by examining 
them side by side and rubbing one against the other, as 
you do with fire sticks, we may make justice blaze out, and, 
once identified, we may confirm it among ourselves.”

“Well,” he said, “your argument is methodical and 
that’s the way we must proceed.”

“So,” I said, “given two objects, one large the other 
small that you would call by the same name, do they ac
tually differ from one another in view of the fact that they 
are given the same name, or are they similar?”

“They’re similar,” he said.
“And so a just man will be no different from a just state 

in terms of the actual concept of justice, but similar in 
fact.”

“Yes, he will.” he said.
“But on the other hand we decided a state is just be

cause three natural kinds of people in it were doing their 
own business individually; and there again it is temperate, 
courageous and wise because of some other properties 
and conditions of these same kinds of people.”

“That’s true,” he said.
“And so, my friend, we will expect the individual like

wise, having these same qualities in his own soul, rightly 
to be thought suitable for the same names as the state, 
since he exhibits the same conditions as they do.”

“That has to be entirely so,” he said.
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Εΐ? φαΰλόν γε αν, ην δ’ εγώ, ώ θαυμάσιε, I σκέμμα 
έμπεπτώκαμεν περί ψυχής, είτε έχει τά. τρία είδη 

ταντα έν αντί] είτε μη.
Ον πάνυ μοι δοκοΰμεν, εφη, εις φαύλου· ίσως γάρ, 

ώ 'ίώκρατες, τό λεγόμενον αληθές, ότι χαλεπά τά 

καλά..

d (Ραίνεται,, ην δ’ εγώ. καί εν γ’ ϊσθι, ώ Γλαυκών, ώς 
η εμη δόξα, ακριβώς μέν τοντο έκ τοιοντων μεθόδων, 

ο'ίαις νυν έν τοΐς λόγοις χρώμεθα, ον μη ποτέ λάβω- 

μεν—άλλη γό.ρ μακροτερα καί πλείων οδός ή έπί 

τούτο άγουσα—ίσως μεντοι των γε προειρημένων τε 
καί προεσκεμμένων άξίως. I

Ονκονν αγαπητόν; έφη· εμοί μεν γάρ έν γε τφ 

παροντι ίκανώς άν εχοι.

Αλλα μεντοι, ε’ιπον, εμοιγε καί πάνυ έξαρκεσει.

Μη τοίνυν άποκαμης, εφη, άλλά σκοπεί.
δλρ’ ονν ημΐν, ην δ’ εγώ, πολλή ανάγκη όμολογεΐν 

ι; οτι γε τά αυτά εν εκάστω ενεστιν ημών ε’ίιτη τε καί 

ηθη άπερ έν τη πόλει; ού γάρ που άλλοθεν έκεΐσε 

άφΐκται. γελοίου γάρ αν είη εί τις οίηθείη τό θυμοει
δές μη έκ των ιδιωτών έν ταΐς πόλεσιν έγγεγονέναι, 

οί δη καί εχουσι ταύτην την αιτίαν, οίον I οί κατά την 

Θράκην τε καί ίλκυθικην καί σχεδόν τι κατά τον άνω 

436 τόπον, η τό (φιλομαθές, δ δη περί τον παρ’ ημΐν

45 phaulon = "trifling,” “insignificant.’’ Obviously ironical (as 
it was at 423c5-6) as an introduction to the particularly difficult 
idea coming up, starting at 436a8: whether, and if so, how, the
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“Ah, there is once again a minor problem,45 my dear 
fellow, we have hit upon as regards the soul·, whether it has 
these three qualities in itself or not.”

“I don’t think we’ve found a minor one at all,” he said. 
“Perhaps, Socrates, the saying is true, ‘good things are 
difficult.’”

“So it seems,” I said, “but you know well what I be
lieve, Glaucon, We shall never get this precisely from such 
methods as we have been using in our discussion. The way 
leading to it is different, longer and more extensive, al
though it is perhaps in keeping with what we’ve already 
discussed and examined.”

“Are we not to be content with that?” he asked. “It 
would be quite sufficient for me under the present cir
cumstances.”

“Well then,” I said, “it will certainly do for me.”
“So don’t flag!” he said, “carry on with your inquiry.”
“Is it not essential,” I said, “that we agree on this at 

least: that there are the same concepts and character in 
each of us as in the state? I don’t think they could get there 
any other way: for it would be ridiculous to think that pas
sion did not occur in our states from individuals who are 
indeed the origin of it, such as across Thrace and Scythia 
and to some extent in the areas to the north; or love of 
learning, which one would claim originated particularly in 

tripartite schema, established for the state, can be applied to the 
individual soul (the second part of the plan outlined way back at 
368c). The validity of the analogy is vital for Platos whole argu
ment (see further the introduction to Books 1-5, section 2 (iii)). 
As usual, the irony appears to pass S.’s respondent by (c7).
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μάλιοπ’ άν τις αίτιάσαιτο τόπον, η τό /φιλοχρήματου 

το περϊ τούς τε Φοίνικας είναι και· τους κατά. Αί

γυπτον φιαίη τις ό.ν ονχ ήκιστα.

Και μάλα, εφιη. I
Τούτο μεν δή ούτως εχει, ην δ’ εγώ, και ουδόν 

χαλεπόν γνώναι.
Ου δήτα.

Τόδε δέ ήδη χαλεπόν, ά τω αύτω τούτω εκαστα 

πράττομεν η τρισιν ονσιν άλλο άλλω· μανθάνομεν 
μεν ετερω, I θυμούμεθα δέ άλλω των εν ήμΐν, επι- 

b θνμούμεν δ’ αν τρίτω τινι των περί την τροφήν τε καί. 
γεννησιν ήδονών και όσα τούτων αδέλφιά, ή ολη τή 

φιυχή καθ’ έκαστον αντών πράττομεν, όταν όρμήσωμεν. 
ταύτ εσται τά χαλεπά διορίσασθαι άφίως λόγον. I

Καί έμοϊ δοκεΐ, εφιη.
'Ό'δ<: τοίνυν επιχειρωμεν αυτά όρίζεσθαι, είτε τά 

αύτά άλλήλοις είτε ετερά εστι.

Πώς;
Δ,ήλον ότι ταύτόν τάναντιο. ποιεΐν ή πάσχειν κατά 

τούτον I γε και προς ταΰτδν ονκ εθελήσει άμα, ώστε 
c άν που ενρισκωμεν εν αύτόΐς ταντα γιγνόμενα, είσό- 

μεθα ότι οΰ ταύτόν ήν άλλα πλείω.

46 Plato is here reflecting stereotypical ideas of diverse racial 
characteristics based on the influence of climate and environment 
found in e.g„ the medical writings of the Hippocratic Corpus 
(Hipp. Aer. 12),

47 This is the first clear formulation of the Law of Contradic- 
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the area around us; or the love of money, which one would 
say belongs not least to the Phoenicians and the Egyp
tians.”'16

“Indeed,” he said.
“So this is the way it is,” I. said, “and it’s not difficult to 

discover.”
“No, indeed”
“This is now the problem, whether we carry out our 

separate activities with the same faculty, or if there are 
three of them, and we carry out one with one, another with 
another.· that is, use one to learn, another when we be
come inwardly angry, and again a third when we desire the 
pleasures of food and sex and all those things akin to these. 
Or do we do each of these things one by one with the 
whole soul whenever we set about them? That is what will 
be difficult to determine in a way that is in keeping with 
our argument.”

“I think so too,” he said.
“Then let’s attempt to define whether they are the same 

as each other or different.”
“How?”
“It is clear that the same faculty cannot do opposite 

things nor experience them in the same respect and in 
relation to the same part all at the same time,47 so that if 
we find these things happening in them I think that we 
shall know that is was not the same thing, but several 
parts.”

lion, which subsequently became formalized in logic by Aristotle 
(hit. 17a36-37, Met. 1005b22). The subsequent qualifications 
here made concerning time and respect (clOff.) reflect answers 
to common earlier sophistic quibbles, e.g., Eiitkyd. 276-77.
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Εϊεζτ
Χκόπει δή δ λε’γεο. I

Λεγε, εφη,
Έστάναι, ε’ιπον, καί κινεΐιτθαι το αντο άμα κατά 

το αντο άρα δννατόν;

Ονδαμώς.

’Ίίτι τοίννν ακριβέστερου ομολογήσω μέθα, μή I πη 

προϊοντες άμφισβητησωμεν. el γάρ τι? λεγοι άν
θρωπον εστηκότα, κινονντα δε Tas χεΐράς τε καί την 

κεφαλήν, οτι ό αντδς έστηκε re κα'ι κινείται άμα, ονκ 

d άν οίμαι άξιούμεν οντω λέγειν δεΐν, άλλ’ δη τδ μέν τι 

αυτόν εστηκε, τδ δε κινείται. ονχ οντω;

Οντω.
Ονκονν και el ετι μάλλον χαριεντίζοιτο δ ταντα 

λέγων, I κομψενόμενος ώς οί γε στρόβιλοι όλοι εστάσί 

τε άμα και κινούνται, δταν εν τω αντω πήξαντες τδ 

κέντρον περιφέριυνται, ή και άλλο τι κύκλω περιιδν 
εν τη αντη έδρα τούτο 8ρα, ονκ άν άποδεχοίμεθα, ώς 

ον κατά ταντα εαντών τά τοιαΰτα τότε μενόντων τε 
e και φερομένων, άλλα φαΐμεν άν εχειν αυτά ενθν τε 

και περίφερες ev αυτούς, και κατά μεν τδ ενθν εστά- 

ναι—ονδαμφ γάρ άττοκλίνειν—κατά δε τδ περιφερές 
κύκλω κινεΐσθαι, όταν 8ε την ενθυωρίαν η είς δεξιάν 

η είς άριστεράν η είς τδ ττρόσθεν η είς τδ οπκτθεν I 
εγκλίνη άμα ττεριφερόμενον, τότε ονδαμφ έστάναι.

Καί δρθως γε, εφη.
Ονδεν άρα ημάς των τοιούτων λεγόμενον εκπληξει, 

ονδε μάλλον τι πείσει ώς ποτέ τι άν τδ αντδ δν άμα
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“All right.”
“Consider now what I am saying.”
“Go on," he said.
“Is it possible for an object to be stationary and to move 

at the same time in the same respect?”
“No, not at all.”
“Then lets agree more precisely to make sure that we 

don’t get into a wrangle somewhere along the line. For if 
one were to say that a man who while standing still, but 
moving his hands and head, is still and moving at the same 
time, I don’t think we would concede that we should ex
press it like this, but say that part of him stays still, part of 
him moves: isn’t that so?”

“Yes.”
“So too, if he who says this took his ingenuity still fur

ther, quibbling that spinning tops, at any rate, are com
pletely at rest and moving at the same time when they spin 
but have their pivot fixed on the same spot, or that this 
holds of anything else that goes round in a circle on the 
same spot, we would not agree, because it is not in the 
same respects of themselves that such objects are remain
ing still and revolving at that moment; but we would say 
that they have within them the vertical and the circumfer
ence and that with respect to the vertical they stand still, 
since they don’t lean in any direction, but with respect to 
the circumference they move in a circle. However, when
ever the axis veers to the right or left, or forward or back
ward while turning at the same time, then there is no way 
it is standing still.”

“Yes, that’s right,” he said.
“Then no argument of this kind will put us off, and 

moreover it will not persuade us in any way that one and
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437 κατά τδ αΰτδ ττρός τό αυτό τάναντία πάθοι η και είη 

η και ποιηιτειεν.
Οΰκονν εμέ γε, εφη.
’Αλλ’ όμως, ην δ’ εγώ, 'ίνα μη άναγκαζώμεθα πάσας 

τάς τοιαυτας άμφιο'βητησεις έπεξιόντες και βεβαιον- 

μενοι ώς ονκ I αληθείς ονσας μηκνυειν, νποθέμενοι ώς 

τούτον όντως εγοντος είς το πρόσθεν προιωμεν, δμο- 
λογησαντες, εάν ποτέ άλλη φανη ταντα η ταντρ, 

παντα ημΐν τά άπο τούτον σνμβαίνοντα. λελυμένα 

έετεσθαι.

Αλλα γρη, εφη, ταντα ποιεύν.
b Άρ’ ονν, ην δ’ εγώ, το έπινενειν τώ άνανεύειν και 

τδ εφίεσθαί τίνος λαβεΐν τώ άπαρνεΐσθαι και το 
προσάγεσθαι τω άπωθείσθαι, πάντα τά τοιαντα τών 

εναντίων άλληλοις θείης είτε ποιημάτων είτε πο,θη- 
μάτων; ονδεν γάρ ταντη διοίοει. I

Άλλ’, η δ’ ος, τών εναντίων.
Τί ονν; ην δ’ εγώ· διψήν καί πεινην και ολως τάς 

επιθνμίας, καί αν τδ εθελειν καί τδ βούλεσθαι, ού 
πάντα ταντα είς εκεΐνά ποι άν θείης τά είδη τά νννδη 

c λεγθεντα; οίον άεί την τον επιθνμονντος φυγήν ούγί 
ήτοι εφίεσθαί φηο~εις εκείνου ον άν επιθυμη, η προσ- 

άγεσθαι τούτο δ άν βούληταί οί γενέσθαι, η αν, καθ’ 

’όσον εθελει τί οί πορισθηναι, επινενειν τούτο προς 

αντην ώσπερ τίνος έρωτώντος, έπορεγομένην αύτού I’ 

της γενεσεως;
“ϋγωγε.

Τί δε; τδ άβουλεΐν καί μη έθελειν μηδ’ επιθνμείν 
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the same thing would ever undergo, be or even do oppos
ing things at the same time and in the same respect.”

"It wouldn’t affect me, at any rate,” he said.
"Nevertheless,” I said, “in order not to be forced to go 

on at great length about all such differences of opinion by- 
going through them in detail and confirming that they are 
not true, let’s go ahead on the basis that what we’ve said 
before is the case, after agreeing that, if at any time it ap
pears not to be the case, then everything that results from 
our inquiry will have been invalidated.”

"Yes, we must do that,” he said.
“Would you maintain that assent and dissent, the de

sire to take something and the refusal to do so, attraction 
and repulsion are all types of mutual opposites,” I asked, 
“whether they are active or passive? You see I don’t think 
the latter will make any difference.”

“Well, I would say they are opposites,” he said.
“Well then,” I said, “would you not say that thirst and 

hunger and our appetites generally, and again our con
sent and will all belong somewhere to the same categories 
we’ve already discussed? For example will you not agree 
that the soul of someone who has a desire always longs for 
what it desires, or draws itself toward whatever it wishes 
to possess, or again in so far as it wants something to be 
supplied to it, approves this for itself, like someone making 
a request, reaching out for its realization?”

“I would.”
“Another point: shall we not assert that the lack of will 
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ονκ εις το άπύ^θεΐν και άπελαύνειν άπ’ αυτής καί εί? 

ά-καντα τάναντια εκείνοι? θησομεν;

Πως yap ον; I
d 'Τούτων δη οίίτω? εχόντων επιθυμιών τι φησομεν 

είναι είδος, καί έναργεστάτας αυτών τούτων ην τε δί- 

ψαν καλούμεν καί ήν ττεΐναν;
Φτ/croμευ, η δ’ (ίς. I

Ονκονν την μεν ποτού, την δ’ ε’δωδης;

Ναί.
Άρ’ ούν, καθ’ όσον δίψα εστί, πλέονος άν τίνος η 

ον λέ.γορι-ι· επιθυμία έν τη ψυχή εϊη, οίον δίψα έστι 
δίψα άρά ye θερμού ποτού η ψυχρόν, η πολλοί1 η 

ολίγου, η καί ενί λόγω ποιου τίνος πώματος; η εάν 

μεν τις θερμότης τω δίψει προση, I την τον ψυχρού 

e επιθυμίαν προσπαρεχοιτ άν, εάν δέ ψυχρότης, την 
τού θερμού; εάν δέ διά πλήθους παρουσίαν πολλή ή 

δίψα ή, την τού πολλοί: παρέχεται, εάν δέ ολίγη, την 

τού ολίγου; αυτό δέ το διψην ού μη ποτέ άλλου 

γενηται έπιθυμάα η I οΰπερ πέφνκεν, αυτού πώματος, 

και αύ τό πεινην βρωματος;

Ούτως, εφη, αύτη γε η επιθυμία έκαστη αυτού 

μόνον έκαστου ού πέφυκεν, τού δέ τοίου η τοίου τά 

π ροσγιγνόμενα.
438 Μητοι τις, ην δ’ εγώ, άσκέπτους ημάς όντας θορυ- 

βηση, ώς ούδεις ποτού επιθυμεί αλλά χρηστού ποτού,· 

και ού σίτου άλλα χρηστού σίτου, πάντες γάρ άρα 
των αγαθών έπιθυμούσιν· ει ουν ή δίψα επιθυμία 
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01· consent, or desire will lead to rejection and repulsion 
from the soul and the opposite of everything we’ve just 
talked about?”

“Of course.”
“Shall we say that there is a category for desires of 

this type: the most obvious of these being thirst and hun- 
ger?” ..

“Yes, he said.
“One for drink and one for food?”
“Yes.”
“Then in as far as it is thirst, would it be for something 

more than that for which we say there is a desire in the 
soul? For example thirst is a thirst for a hot or cold drink, 
isn’t it, or for a lot or a little, or in short for a particular 
kind of drink? Or if some heat were present as well as the 
thirst it would arouse a desire for a cold drink in addition; 
and if there were cold, the desire would be for a hot drink, 
wouldn’t it? If your thirst is great through the appetite for 
plenty, it will cause a desire for a lot; if there is little the 
desire will be small, won’t it? But thirst itself would never 
turn into a desire for anything other than what it was in
tended for by nature: a drink; and the same goes for hun
ger and food?”

“Yes, that’s so,” he said; “each desire by itself is only for 
what is its natural object, but a desire for this or that sort 
is the result of things added.”

“Let no one protest,” I said, “that we have not thought 
this through, with the objection that nobody wants a drink 
unless it’s wholesome; nobody wants food that isn’t nour
ishing. Because, they claim, everyone wants good things. 
If therefore thirst is a desire, it would be a desire for a 
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έστι, χρηστόν άν ειη είτε πώματος I είτε α)άον ότον 
έστιν έπιθνμια, και αί ειλλαι σντω.

"ίσως yap άν, εφη, δοκοί τι λίγειν ό ταντα λε~ 

γων.
Αλλά μεντοι, ήν δ’ έγώ), ’όσα γ έστϊ τοιαντα οια. 

b εινοά του, τά μεν ποια είττα -ποιον τινός έσπιν, ώς εμοι 
δοκοί, τα, δ’ αύτά ’έκαστα αντού έκαστον μόνον.

Ονκ ίμαθον, έφη.

Ούκ ’έμαθες, εφην, 'ότι τδ μείφον τοιοντόν έστιν οιον 

τίνος είναι μειζον; I

.1 ίάνν γε.

Ούκονν τον έλάττονος;

Ναό
Τδ δέ γε πολν μείζον πολύ έλάττονος. ή γάρ; I 

Ναί.

Άρ’ ούν και το ποτέ μεΐζον ποτέ έλάττονος, και τό 
έσόμενον μεΐζον έσομενον έλάττονος;

Άλλα τί μην; ή δ’ δς.

Και τά πλείω δή προς τά έλάττω και τά διπλάσια 

c προς τα ημισεα και παντα τά τοιαΰτα, καί αύ βαρύ
τερα προς κουφότερα και θάττω προς τά βραδύτερα,

48 Plato is not questioning the Socratic doctrine that everyone 
automatically desires good things; he is here simply preparing for 
the argument that "good” or “bad” or other qualities are distinct 
qualifications of simple desires, like thirst, etc.

49 Incomprehension of the interlocutor is a typical Platonic 
device to signal that a difficult idea needs further clarification 
(and it is difficult in English to match the concreteness of the 
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wholesome drink, or what ever else is desired, and the 
same goes for the rest.”48

“Well, perhaps the man who says this has a point,” he 
said.

“But surely,” I said, “of things which are such as to be 
related to something, some are of such a kind as to be 
related to something else of similar kind, it seems to me; 
but others which are such as to be just themselves are 
related only to something else which is likewise just it
self.”

“I don’t understand,” he said.49
“You do understand that ‘the greater’ is a comparative, 

such as ‘to be greater than something’?”
“Certainly.”
“Than ‘the smaller’?”
“Yes.”
“And the ‘much greater’ than the ‘much smaller.’ Isn’t 

that the case?”
“Yes.”
“And also ‘the greater in the past than the smaller in 

the past’ and the ‘greater in the future than the smaller in 
the future’?”

“But of course” he said.
“It goes on: more in relation to less, double in relation 

to half and all such comparisons. Then again heavier in 
relation to lighter, quicker in relation to slower, and yet

Greek in a7-b2). The argument proper is resumed at 439a9; in 
the intervening sections S. attempts to explain (with examples) 
logical distinctions between unqualified and qualified objects 
(see the example of knowledge in c6ff.), in order to clarify the 
idea that thirst as such is simply an unqualified desire for drink. 
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και έτι ye τά θερμά προς τά ψυχρά και πάντα τά. 

τοντοις όμοια άρ’ ούχ όντως έχει; I

Haw μεν ούν.
Τί δέ τά περί τάς επιεττήμας; ούχ ο αυτός τρόπος; 

επιστήμη μεν αυτό μαθήματος αυτόν επιστήμη έστιν 
ή δτον δή δει θεΐναι την επιστήμην, επιστήμη δέ τις 

και ποιά τις ποιον τίνος και τίνος, λέγω δε τδ τοιιόνδε- 
ά ούκ επειδή οικίας εργασίας έπιοπήμη εγενετο, διή- 

νεγκε των άλλων επιστήμων, ώστε οικοδομική κληθή- 

ναι;
Τί μήν;

Ί\.ρ’ ού τώ ποιά τις είναι, ο'ία έτέρα ούδεμία των 

άλλων; I

Ναί.
Ούκούν επειδή ποιου τίνος, και αύτή ποιά τις 

εγενετο; καί αι άλλαι ούτω τεχναι τε και έπιστήμαι;
’ Εστιν ούτω.
Τούτο τοίννν, ήν δ’ εγώ, ε/ιάθι με τότε βούλεσθαι 

λεγειν, εί I άρα νυν έμαθες, οτι όσα έστιν οΐα είναι 
e τον, αύτά μέν μόνα αυτών μόνων έστιν, των δέ ποιων 

τινων ποιά άττα. καί ον τι λέγω, ώς, οϊων άν ή, τοι- 
αύτα και έστιν, ώς άρα και των υγιεινών και νοσωδώτν 

ή επιστήμη υγιεινή και νοσώδης και των κακών και 

τένν αγαθών κακή καί αγαθή· άλλ’ επειδή ούκ αντον 

ονπερ επιστήμη έστιν εγενετο επιστήμη, I άλλα ποιον 
τίνος, τούτο δ’ ήν υγιεινόν και νοσώδες, ποιά δή τις

50 At a7-b2 above.
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aiiain hot in relation to cold and all those things such as 
these are like this are they not?”

“Very much so.”
“Then what about knowledge? Isn’t it of the same order 

of things? Knowledge in itself is the knowledge of some
thing learned in itself, or of whatever one must take the 
object of knowledge to be, but a particular knowledge is 
of a particular kind of thing. I mean for example when 
the knowledge about how to construct houses originated 
didn’t it differ from other skills so as to be called 'house 
building’?”

“Certainly.”
“It was through being a particular kind of knowledge 

unlike any of the others, wasn’t it?”
“Yes.”
“Since it was knowledge of a particular thing, it became 

a particular kind of knowledge itself, didn’t it? And the 
same applies to the rest of the crafts and skills, doesn’t 
it?”

“Indeed so.”
“Then,” I said, “you can agree that this is what I meant 

just now,50 if you do now understand, that of all the things 
which are related to something, those which are just them
selves are related to those which are just themselves, while 
those of a particular sort are related to those of a particu
lar sort. Now I am not saying in any way that knowledge 
shares the same qualities as the objects of knowledge such 
that the knowledge of health and sickness is healthy and 
sick itself, or the knowledge of good and evil is good and 
evil. But when knowledge came into being not just as 
knowledge of the thing itself which knowledge is of, 
but of a particular object, for example the healthy and the 
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συνέβη και αντη γενέσθαι, και τοΰτο αυτήν έποίησεν 

μηκετι επιστήμην απλώς καλεώσθαι, αλλά του ποιου 
τίνος προσγενομένον ιατρικήν.

"Έ,μαθον, ίφη, καί μοι δοκεΐ ούτως εχειν. I
439 Το δε δή δίφος, ήν δ’ εγώ, ού τούτων θήετεις των 

’’(τίνος είναι τοΰτο όπερ έεττίν'ί; έοτι δέ δήπου δί

φος—
"ϋγωγε, ή δ’ δς· πώματός γε.

Ούκοΰν ποιου μεν τίνος πώματος ποιόν τι καί 
δίφος, δίφος δ’ ούν I αντδ ούτε πολλοΰ ούτε ολίγου, 

ούτε αγαθού ούτε κακού, ουδέ ενι λόγω ποιοΰ τίνος, 

άλλ’ αώτου πώματος μόνον αυτό δίφος πέφυκεν;
ϊϊαντάπασι μεν ούν.

b Τού διφώντος άρα ή φυχή, καθ’ όσον διφή, ονκ 

άλλο τι βούλεται ή πιεΐν, και τούτου ορέγεται και έπι 

τοΰτο όρμα.
Δήλου δή.

Ούκοΰν εϊ ποτέ τι αυτήν άνθέλκει διφώσαν, έτερον 
άν τι έν αυτή ε’ίη αυτού τού διφώντος καί άγοντος 

ώσπερ θηρίου έπι I τδ πιεΐν; ού γάρ δή, φαμέν, τό γε 

αύτδ τώ αύτώ εαυτού περί τδ αντδ άμα τάναντία 
πράττοι.

Ού γάρ ούν.

'Ώσπερ γε οιμαι τού τοξότου ού καλώς εχει λέγειν 

οτι αύτοϋ άμα αί χεΐρες τδ τόξου άπωθούνταί τε και

51 This distinction is made by S. here in order to make as clear 
as possible the division between desire pure and simple (the ap
petitive part of the soul) and desire for e.g., a good (or a certain 

416



BOOK IV

sick, it became, as a result, a particular kind of knowledge. 
And this is what made it no longer referred to as simply 
knowledge, but as knowledge of a particular kind, that is: 
medicine.”

“I understand,” he said, “and I think its right.”
“Now as to thirst,” I said, “will you not propose that it 

is one of those things which is what it is by being related 
to something? Thirst is one of these, I imagine.”

“I will,” he said, “it’s a desire for a drink.”
“Is there then a particular kind of thirst for a particular 

kind of drink? But thirst of itself is for neither much nor 
little, good or bad, or in short for anything in particular; 
thirst pure and simple is for a drink pure and simple?”51

“I agree with you entirely.”
“So the soul of a thirsty being, in as far as he is thirsty, 

wants to do nothing but drink, craves for it and hankers 
after it.”

“That is quite clear.”
“So if anything ever pulls the thirsty soul in a different 

direction there would be something else in it other than 
what is thirsty leading it like a wild animal toward a drink? 
I can assure you that, as we say, the same thing would not 
act in opposition to anything in the same respect of it
self, in relation to the same circumstances, at the same 
time.”52

“It certainly would not.”
“Just as it is not right to say of an archer, I think, that 

his hands both thrust the bow away and draw it toward him 

quantity of) drink, which would bring in the reasoning part (see 
d4ff.).

52 See above, n. 47.
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προσόώκονται, I άλλ’ οτι άλλη pev η απωθούσα χείρ, 
c erepa δέ ή προσαγορενη.

ΙΙαντάπασι pep ονν, εφη.
1 Ιότερον 8η φώρεν τινας εστιν ore διψώντας ούκ 

eOekeip πιεΐν; I

Και ρά\α γ’, εεήη, πολλούς- καί πολλάκις.

Τι ονρ, έφην έγω, φαίη τις άν τούτων περί; ούκ 
ενείναι pev ev τη ψνχη αύτών το κεάεύον, ενεΐναι δέ 

το κωλνορ πιεΐν, άλλο όν καί κρατούν τού κελεν- 

οντος,-
’Ίήαοιγε, εφη, δοκεΐ. I

Άρ’ ονρ ού το pep Ktokvov τά τοιαύτα έγγίγνεται, 
d δταν εγγένηται, έκ λογισγιοΰ, τά δέ άγοντα καί. 

ekieovra διά παθημάτων re καί νοσημάτων παρα- 

γίγνεται;

Φαίνεται.
Ού δή άλόγως, ήν δ’ εγώ, άζιώσομεν αύτά διττά 

re καί I erepa άλλήλων είναι, το pep ώ λογίζεται 

λογιο'τικιιν προσαγορενορτες της ψνχης, το δέ ώ epa 
τε καί TreiPT] καί 8ίφη καί -περί τάς άkkaς έττιθνρίας 

ετττόηται αλόγιστόν τε καί έ-ττιθυρητικόρ, πληρώσεων 

τινων και ηδονών εταϊρον,

Ονκ, άλλ’ εικότως, εφη, ήγοίρεθ’ άν ούτως.

e Ταύτα ρεν τοίννν, ην δ’ εγώ, 8νο ηρΐν ώρισθω είδη 
έν φνχη ενόντα- το δέ δή τού θυρον καί ω θνρονρεθα 

πότερον τρίτον, η τούτων ποτεριρ άν είη όροι^νες; 
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at the same time, but that one hand is the one that thrusts 
it away and the other the one that draws it in.”

“Yes, I agree entirely,” he said.
“So can we say that there are times when thirsty people 

don’t want to drink?”
“Yes indeed,” he said, “a lot of people and fre

quently.”
“What would one say about these people, then?” I 

asked. “That there is no urge in their soul to drink, but 
something which prevents them from drinking, it being a 
different force which overcomes that element which is 
doing the urging?”

“I think so,” he said.
“So then, doesn’t the force which prevents such things 

come into play, when it does, as the result of reason? The 
pulling and pushing are additional forces which arise 
through afflictions and illness?”

“It seems so.”
“Not without reason,” I said, “will we claim that they 

are two separate forces, differing from each other, on the 
one hand in calling that part of the soul which does the 
calculating the reasoning faculty, and on the other where 
desires such as love, hunger, and thirst are found and 
which is aroused over other passions too, the irrational 
and appetitive, related to certain gratifications and plea
sures.”

“No," he said, “we would think so with good reason.”
“So then,” I said, “let those be two divisions we have 

distinguished in the soul; now, is the faculty of passion by 
which we grow angry a third one, or would it share its 
characteristics with one of the other two?”

419



REPUBLIC

“b>w;, εφη, τω ετερω, τω επιθυμητικά). I

Άλλ’, ήν δ’ εγώ, 'ποτέ είκούιτας τι πιστεύω τούτο- 

ώς άρα Asoimo? ό Άγλαΐωηος ανιών εκ ΐΐειραιώς νπο 
το βόρειον τείχος εκτός, αιετθόμενος νεκρούς παρά τω 
όημίω κείμενους, άμα μεν ιόεΐν έπιθυμοΐ, άμα 0ε αύ 

440 όυσχεραΐνοι και άποτρεποι εαυτόν, και τέως μεν μά- 

χοιτό τε καί παρακαλύπτοιτο, κρατούμενος δ’ ούν ΰπΐ) 
τής επιθυμίας, όιελκύσας τούς οφθαλμούς, προσόρα- 

μών προς τούς νεκρούς, “Ιδού ύμΐν,” εφη, “ω κακοόαί- 

μονες, εμπλήσθητε τού καλού θεάματος,” I

"Η.κουσα, έ</>η, και αυτός.

Ούτος μέντοι, εφην, ό λόγος σημαίνει τήν οργήν 
πολεμεΐν ενίοτε ταΐς επιθυμίαις ως άλλο όν άλλω.

Σημαίνει γάρ, εε[>η.

Ούκούν και άλλοθι, εφην, πολλαχού αισθανόμεθα, 

b όταν βιάζ,ωνταί τινα παρά τον λογισμόν έπιθυμίαι, 
λοιόορούντά τε αυτόν και θυμούμενον τω βιαζομενω 

εν α,ύτω, και ώσπερ iTvotv ιττασιαζόντοιν σύμμαχον 
τω λόγιο γιγνόμενον τον θυμόν τού τοιούτου; ταΐς 8’ 

έπιθυμίαις αυτόν κοινωνήσαντα, I α’ιρούντος λόγου 
μή όεΐν άντιπράττειν, οίμαι σε ούκ ό.ν φάναι γενομε- 

νου ποτέ εν σαυτω τού τοιούτου αΐσθεσθαι, οΐμαι δ' 
ονδ’ έν άλλω.

53 Possibly to be identified with a character in a fragment of 
the comic poet Theopompus (fr. 1 Kock), who was notorious for 
his love of boys “as pale as corpses.”

54 The north and south defensive walls (completed ca. 455)
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“Perhaps the second one,” he said, “the appetitive fac
ulty.”

“Well,” I said, “I once heard a story, and I believe it, 
that Aglaion’s son Leontius53 was coming up from Piraeus 
along the foot of the northern wall on the outside54 and he 
noticed some corpses lying beside the executioner.55 He 
felt the desire to look at them at one moment and. turned 
away in disgust at the next. For a time hr: struggled and 
covered his face; then, overcome by his desire he opened 
his eyes wide and ran toward the corpses. “Look for your
self, you wretches,” he shouted, “and fill yourselves with 
an image of the beautiful.”

“I’ve heard that one too,” he said.
“Yet this story,” I said, “shows that passion some

times does battle with our desires, as one thing against 
another.”

“Yes, it does indeed,” he said.
“Don’t we see this in many places elsewhere,” I said, 

“when desires force someone to do things contrary to rea
son, he reviles himself and grows angry with the violent 
force inside him and, as if there are two parties wrangling, 
such a person’s passion becomes an ally of his reason? But 
when passion has made common cause with your desires 
to act against reason, when reason forbids—I think you 
would say that you deny such a thing ever having arisen 
inside yourself and I think you would say it had never hap
pened to anyone else.”

were built to give Athens a strategic corridor connecting with its 
port, Piraeus.

55 The executioner was presumably in the process of throwing 
the bodies into a pit (a deep ravine outside the walls).
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Ον μα τον ί\ία, έφη.
Τί δέ, ην δ’ έγιίί, 'όταν τις οΐηται άδικεΐν; ούχ οσω 

c άν γενναιότερος η, τοσούτφ ηττον δύναται όργίζεσθαι 

και πεινών και ριγών και ο,λλο δτιούν τώτν τοιούτων 

πάσχουν ύττ’ εκείνου δυ αν οιηται δικαίως ταΰτα δράν, 

καί, δ λέγω, ονκ έδ’έλει προς τούτον αυτού έγείρεσθαι 

ό θυμός; I

’Αληθη, εφη.

Τί δε όταν άδικεΐσθαί τις ηγηται; ονκ εν τοντω ζεΐ 

τε καί χαλεπαίνει και συμμαχεί τω δοκούντι δικαίω 
καί, διά τδ πεινην και διά τδ ριγούν και πάντα τά 

εΐ τοιαύτα παεσχειν, υπομένουν και νίκα και ον λήγει των 
γενναίων, πριν άν η διαπράζηται η τελευτηση η 

ώσπερ κύων νπδ νομέως υπό τον λόγον τον παρ’ 

αντω άνακληθεις πραϋνθη;

Ilaw μεν ονν, εφη, εοικε τοντω ώ λέγεις- καίτοι γ’ 

εν τη ήμετερα I πολει τους επικούρους ώσπερ κάνας 
εθέμεθα υπηκόους των αρχόντων ώσπερ ποιμένων πό- 

λεως.
Καλώς γάρ, ην δ’ εγώ, νοείς δ βούλομαι λέγειν. 

άλλ’ ει προς τούτω καί τάδε ένθνμη;

Τδ ποιον;

e Ότι τουναντίον η άρτιως ημΐν φαίνεται περί τού 
θυρεοειδούς, τότε μέν γάρ επιθυμητικόν τι αυτό ωόμεθα 
είναι, νυν δέ πολλον δεΐν ε^αμεν, άλλα πολύ μάλλον 

αυτό εν τη της ψνχης στάσει τίθεσθαι τά όπλα προς 

το λογιστικόν. I
ΤΙαντάπασιν, εφη.
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“Indeed no by Zeus!” he said.
“Then what about when someone thinks he is doing 

wrong?” I asked. “Is it not a fact that the more high- 
minded he is the less he is able to become angry, even if 
he is suffering from hunger and cold and anything else of 
this kind at the hands of that man who he may think is 
doing these things rightly and, as I have been saying, won’t 
his passion not want to get aroused against him?”

“That is true,” he said.
“But what of when a person thinks he is being wronged? 

Poes his spirit not seethe inside him, rage and ally itself 
with what he believes to be right? Doesn’t it suffer be
cause of hunger and cold and all such things, and, by en
during, overcome them without ceasing from noble acts 
until it achieves its end, or dies, or, like the dog called to 
heel by the shepherd, calms down and is brought back to 
itself by reason and so is pacified?”

“I think it is very much as you say,” he said. “Moreover, 
in our state we make our auxiliaries, like dogs, obedient to 
our rulers who are, so to speak, shepherds of the state.”

“Then you have grasped my meaning beautifully,” I 
said, “but I wonder if you have considered the following 
in addition.”

“What is that?” he asked.
“That the opposite of what we were just saying about 

the passionate part is true. For then we thought that it was 
something appetitive, but now we are saying that, far from 
it, in the struggle within the soul it is far more likely to take 
up arms on the side of reason.”

“I agree in every way,” he said.
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jLp’ ονν έτερον ον καί. τούτον, η λογιστικού τι 
εΐδο?, ώστε μη τρία άλλα δύο είδη είναι εν ψνχτ], 

λογιστικού καϊ έτΐ'ΐθνμητικόν; η καθάττερ εν τη πόλει 

441 οννεΐχεν αντην τρία οντα γένη, χρηματιο-τικόν, έτι- 
κονρητικόν, βουλευτικόν, ούτως καϊ έν ψυχή τρίτον 

τούτο έστι τδ θυμοειδές, επίκουρον ον τίρ λογιστικά 
φύσει, εάν μη νττδ κακής τροφής διαφθαρη;

Ανάγκη, εφη, τρίτον. I
Ναι, ην δ’ εγώ, άν γε τον λογιστικού άλλο τι φανη, 

ώσπερ τον επιθυμητικού εφάνη έτερον ον.

Άλλ’ ον χαλεπόν, εφη, φανηναι· και γάρ εν τοΐς 
τταιδίοις τοντό γ άν τις ΐδοι, δτι θυμού μεν ευθύς 

γενόμενα μεστά έστι, λογισμού δ’ ενιοι μεν έμοιγε 

b δοκούσιν ουδέποτε μεταλαμβάνειν, οί δε πολλοί δψε 

ποτέ.
Ναι μά Δί’, ήν δ’ εγώ, καλώς γε είττες. ετι δε εν 

τοΐς θηρίοις άν τις ΐδοι δ λέγεις, οτι ούτως έχει, ττρδς 

δε τοντοις καϊ δ ο.νω ττου εκεί ε’ίττομεν, τδ τον Όμηρον 

μαρτυρήσει, τδ— I

στήθος δε ττληζας κραδίην ηνίτταττε μνθω·

c ενταύθα γάρ δη σαε{>ώς ώς έτερον ετερω έττιπληττον 

ττεττοίηκεν Όμηρος τδ άναλογισά,μενον ττερϊ τού βελ- 

τίονός τε και χειρονος τώ αλογίστως θνμονμένιμ
Κομ,ιδί], εφη, ορθώς λέγεις.

56 Hom. Ocl. 20.17, previously quoted at 3.390d5, there in an 
ethical context as a poetic sentiment which is morallv suitable to
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"Is it then different from it, or is it some aspect of the 
rational, so that there are two, not three faculties within 
the soul, one rational, one appetitive? Or, just as in the 
state, there are three classes which would hold it together·, 
the moneymaking, the auxiliary and deliberative, so too 
in the soul passion is the third class which is naturally 
auxiliary to the rational, unless it is destroyed by a bad 
upbringing?”

“It must be a third one,” he said.
“Yes,” I said, “if it is shown to be something other than 

the rational faculty just as it was shown to be different 
from the appetitive.”

“Well it’s not difficult to demonstrate,” he said. “You 
can be sure to find this in children because at birth they 
are immediately full of spirit, but some seem to me never 
to have any share of reason, although most of them do 
sometime later.”

“Yes, by Zeus!” I said, “well said. Again one can see in 
animals that what you were saying is true. In addition to 
all this and, as we said before, I think, Homers line will 
bear witness:

“He struck his breast and rebuked his heart’

for here Homer has clearly described the part which has 
calculated the better or worse course upbraiding the ir
rational passionate part, as one entity upbraiding another 
separate one.”56

“You are absolutely right,” he said.

be heard by the young. Here it serves as a simple illustration of 
interactions of different parts of the human soul.
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Ταντα μεν άρα, ήν δ’ εγώ, /χόγις διανενενκαμεν, 

και ήμΐν I επιεικώς ό/ζολογεΐται το. αυτά μέν έν πόλει, 
τα αντέί δ’ εν ένδς έκαστον τή ψυχή γένη ενεΐναι και 

στα τον αριθμόν.

’ Εστι ταντα.
Ούκονν έκείνει γε ηδη άκαγκαΐοκ, ως πόλις ήν σοφέ] 

και ώ, οντω και τον ιδιώτην και τούτο; σοφόν άναι;

Τί μήν; I

d Καί ώ δή ανδρείος ιδιώτης και ώς, τούτο; και πόλιν 
ανδρείαν και ούτως, καί τάλλα πάντα πρσ; αρετήν 

οχταύτως άμφότερο. εχειν;
'Ανάγκη.

Καί δίκαιον δή, ώ Γλαυκών, οίμαι φήσομεν άνδρα 

είναι I τώ αντο; τρόπιο ωπερ καί πόλις ήν δικαία.

Και τούτο πάσα ανάγκη.

Άλλ’ ον πη μην τοντό γε επίλελήσμεθα, ότι εκείνη 

γε τώ το εαντον έκαστον εν αντή πράττειν τριών όν- 
των γενών δικαία ήν. I

Ού μοι δοκονμεν, εεήη, έπιλελήσθο.ι.

Μνημονεντέον άρα ήμΐν οτι καί ήμώ;ν έκαστος, 

ότου άν τα αντον έκαστον τοτν έν αντο; πράττη, οντος 
e δίκαιός τε έσται καί τά αντον πράττο;ν.

Καί μάίΚα, ή δ’ δς, μνημονεντέον.

Ούκονν τώ μέν λογιστικά άρχειν προσήκει, σοεήώ 

όντι καί εχοντι την νπέρ άπάσης τής φνχής προμή
θειαν, I τω δε θνμοειδέί νπηκόω είναι καί σνμμάχο; 

τούτον;
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“Well then,” I said, “I think we have just about man
aged to swim through that57 and we are reasonably agreed 
that that there are the same classes, and the same number 
of each, in the state as in the soul of each individual.”

57 The first appearance in Republic of swimming as a meta
phor for progress through argument, which becomes prominent 
later in the need to deal with the successive “waves" of argument 
(Books 5 and 6).

“There are.”
“And does it not now follow of necessity that as our 

state is wise and in what respect it is so, so the individual 
is wise in that respect also?”

“Certainly.”
“Is the state courageous in the same respects and man

ner as an individual, and do both have everything required 
for virtue in the same way?”

“This must be so.”
“In that case, Glaucon, I think we can agree that a man 

is just in the same way as a state is just.”
“That too is completely inevitable.”
“But surely at no point have we lost sight of the fact 

that the state with its three classes is just by virtue of eac h 
class seeing to its own affairs within it.”

“No, I don’t think we have,” he said.
“We must also remember that each of us too, in whom 

each of the faculties within him performs its own function, 
will be just and seeing to his own business.”

“Yes, we must remember that,” he said.
“Is it then fitting for the rational to govern, as it is wise 

and has forethought for the whole of the soul, and for the 
passions to be subject to and an ally of it?”
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Ιΐάηυ ye.

Άρ’ ονν οΰχ, ώο'ΤΓερ ελέγομεν, μονοακης και γυμνα

στικής κρεισις σύμφωνα αύτα ποιήσει, το μέν έππεί- 

442 νονσα και τρέφουσα λόγοις τε καλοΐς και μαθηρ,ασιν, 
το δέ άυιέίσα παραμυθουμενη, ημερούσα αρμονία τε 

και ρυθμώ;
Κομιόη γε, ή δ’ δ<?.

Καί τοντω δ·ρ οντω τραφεντε και ώς αληθώς I τά 

αΰτων μαθόντε και παιόευθέντε τι'ροστ{ατ)ησετον τον 
επιθυμητικόν—ο 8η πλείστον της φυγής έν έκάστω 

εστί καί χρημάτων φύσει άπληστότατον—ο τηρησε- 

τον μη τω πίμπλασθαι των περί το σώμα καλούμενων 

η8ονών πολύ και ισχυρόν γενόμενον ονκ ολ> τά αυτού 
b πράττη, άλλα καταόουλώσασθαι και άρχειν επιχεί

ρηση ών ού προσηκον αύτω γενει, και σύμπαντα τον 

βιον πάντιυν άνατρεφη.

ΪΙάνν μέν ούν, εφη. I

"Άρ’ ούν, ην 8’ εγώ, και τούς έξωθεν πολεμίους 

τοντω άν κάλλιστα εφνλαττοίτην υπέρ άπασης της 

φνχης τε και τον σώματος, το μεν βουλευόμενον, το 
δέ προπολεμονν, επόμενον δέ τω αρχοντι και τη άν- 

8ρεία έπιτελούν τά βουλευθεντα;

’Ίύστι ταντα. I
Καί άν8ρεΐον 8η οΐμαι τοντω τα> μέρει καλονμεν 

c ένα έκαστον, όταν αυτού το θνμοειόές όιασώζη διά τε 

λυπών καί η8ονών το υπό τον λόγου5 παραγγελθεν 

8εινόι> τε και μη.

5 τοί) λόγου Adam: τών λόγων ADF, Slings
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“Certainly.”
“Then as we were saying,98 won’t a combination of the 

mental and physical make them harmonious, tuning and 
nurturing the one with fine literature and learning, relax
ing, encouraging and civilizing the other59 with harmony 
and rhythm?”

ss At 3.411e-412a
.59 “The one . . . the other”: i.e., referring back to to logistikon

and to thumoeides (44102, 5).

“Absolutely,” he said.
“Indeed when these two have been nurtured in this 

way and have truly learned their own business and have 
been educated, they will take control of the appetitive side 
where the largest part of the soul is situated in each indi
vidual and is naturally most greedy for material things. 
They will watch in case, by being filled with so-called 
physical pleasures and becoming large and strong, it won’t 
perform its proper functions and will attempt to enslave 
and rule the things that this very class should not, and 
altogether turn everyone’s whole life upside down.”

“Very much so," he said.
“Then would these two be best,” I asked, “to guard 

against external enemies on behalf of the whole soul and 
body, one by its counsel, the other by its defensive mea
sures, following its ruler and carrying out the ruler’s inten
tions courageously?”

“Yes, they would.”
“Also, in my opinion, we shall call each and everyone 

brave in this latter part of his nature, when through pain 
and pleasure the spirited part of him keeps firmly to what 
he has been taught he must fear and what not, by the 
dictates of reason.” ss * *
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Όρθιος γ’, ΐφη.

'Φοφδν δε γε έκείνω τω σμικρω μέρει, τω δ I ηρχέν 

τ’ εν αύτω και ταύτα παρηγγεώλεν, έχον αν κάκεΐνο 

επιστήμην εν αντω την τον συμφέροντος εκάστω τε 

και ολω τω κοινά) σφών αύτών τριών δντων.

Haw μεν ούν.
Τί δέ; σώφρονα ον τη ήιλία και συμφωνία τη 

d αύτίον τούτων, όταν τό τε αρχον καί τω άρχομενω τδ 
λογιστικόν δμοδοζώσι δεΐν άρχειν και μη στασιάζω- 

σιν αντω;
Σωφροσύνη γοΰν, ή δ’ δς, ούκ άλλο τί έστιν η 

τοντο, ττόλεώς τε και ιδιώτου. I

Άλλα μεν δη δίκαιός γε, ω πολλάκις λεγομεν, 

τούτοι και οΰτοις εσται.

Πολλή ανάγκη.

Τι ούν; είτίον εγω· μη τη] ημίν άπαμβλννεται άλλο 
τι δικαιοσύνη δοκεΐν είναι η δττερ εν τη πόλει 

εφάνη; I
Ούκ έμοιγε, έφη, δοκεΐ.

Όδε γάρ, ην δ’ εγώ, τταντάττασιν άν βεβαιώσατ

ε μέθα εΐ τι ημών έτι εν τη ψυχή άμε^ισβητεΐ, τα. φορ

τικά. αντω ττροσεψέροντες.
Ποια δη;
Οίον εί δεοι ημάς άνομολογείσθαι περί τε εκείνης 

I της πολεως και τον εκείνη ομοίως πεφυκοτος τε καί 
τεθραμμενον άνδρεις, εί δοκεΐ άν παρακαταθήκην 

χρυσίου η αργυρίου δεζάμενος ό τοιοΰτος άποστερη-
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“That is right,” he said.
“And wise in that small part which ruled60 in him and 

passed on those instructions, that part moreover having an 
understanding of what is beneficial to each of the three 
classes individually and the whole of them in common.”

60 Past tense, “because the instructions must be given before 
they can be obeyed.” (Adam, n. ad loc).

“Very much so.”
“Then what about this: isn’t he called temperate by 

virtue of the friendship and harmony of these same parts 
when the ruling part and the two subject to it agree to
gether that the rational must be the ruler, and they do not 
argue with it?”

“Temperance,” he said, “is certainly nothing other than 
this, in the state and in the individual.”

“Well then indeed, as we have been saying repeatedly, 
it’s through this and in this way that the just man will be 
just.”

“That has to be true.”
“What then?” I asked. “Has justice in any way become 

blurred, so as to stop us seeing it as anything other than 
what we have discovered in our state?”

“I don’t think so,” he said.
“No, because we could make perfectly sure whether 

there is still any dispute about this in our soul in this way: 
by advancing commonplace comparisons to test it.”

“Such as?”
“For example, if we had to come to an agreement about 

that state and the man who was similar to it in character 
and upbringing. If such a man had received a deposit of 
gold or silver, would he seem the sort of person to steal it?
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443 σαι, τίν άν ο’ίει οίηθήναι τούτο αντον δράσαι μάλλον 

η όσοι μη τοιοντοι;

Ούδώ/ άν, εφη.
Ούκοΰν και ίεροσνλιων και κλοπών καί προδοο'ΐων, 

η ιδία εταίρων η δημοσία πόλεων, εκτός άν οντος 

ε’ίη; I
εκτός.

Και μην ονδ’ όπωστιονν άπιστος ή κατά, όρκους η 

κατά τάς άλλας ομολογίας.

Πώς γάρ άν;
λίοιχεΐαι μην και γονέων άμέλειαι καί θεών άθερα- 

πενσιαι I παντι άλλιρ μάλλον η τω τοιοντω προση- 

κονσι.
ΤΙαντί μέντοι, έφη.

b Ονκονν τοντων πάντων αίτιον ότι αντον των έν 
αντω έκαστον τά αυτού πράττει αργής τε πέρι καϊ τον 

άρχεσθαι;
Ύοντο μεν ούν, κο.ί ούδέν άλλο.

’Έτι τι ονν έτερον ζητείς δικαιοσύνην είναι η I 
το.ντην την δύναμιν η τούς τοιούτονς άνδρας τε παρ

έχεται καί πόλεις;
Μά Δία, η δ’ ός, ονκ έγωγε.

Τελεον άρα ημΐν τδ έννπνιον άποτετέλεσται, δ εφα- 

μεν ΰποιττεΰσ-αι ώς ενθνς άρχόμενοι της πόλεως οικί
α ζειν κατα θεόν τινα εις αρχήν τε καί τύπον τινά της 

δικαιοσύνης κινδννεύομεν εμβεβηκεναι.

ύϊανταπο.σιν μεν ονν.
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Who do you think would consider that he, rather than men 
not of this sort, would do such a thing?”61

61 The trustworthiness of the just man in guarding deposits 
recalls Polemarchus’ attempt at a definition of justice in Book 
1.333c8.

62 At 432d-33b4.

"No one,” he said.
“And in the case of temple robbery, theft and treason, 

whether in the private domain among friends, or at large 
in public, he would be excluded, wouldn’t he?”

“Yes.”
“And what’s more, he would not be in any way untrust

worthy either as regards his oaths or other agreements.”
“How could he be?”
“Again adultery, neglect of one’s parents and failure to 

do service to the gods are characteristic of every other 
person rather than such as one as this.”

“Yes indeed,” he said.
“Isn’t the reason for all this that every one of his facul

ties within him is performing its own functions of ruling 
or being ruled?”

“Yes, that and nothing else.”
“Are you still looking for justice to be something other 

than this power which produces men and states such as 
this one?”

“No, by Zeus!”
“Then our perfect dream is realized, which as soon as 

we began to construct our state, we said we suspected 
would, by some divine guidance, result in the origin and 
a pattern of justice.”62

“I agree with that in every way.”
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To δε γε ην άρα, ω Γλαυκών—δι ο και ωφελεί— 

εϊδωλόν τι I της δικαιοσύνης, τδ τον μέν ο~κυτοτομικδν 
φύσει όρθώς εχειν σκυτοτομεΐν και άλλο μηδέν πράτ- 

τειν, τον δέ τεκτονικόν τεκταίνεσθαι, καϊ τάλλα δη 

όντως.
Φαίνεται.
Τδ δε γε αληθές, τοιοΰτον μεν τι ην, ώς έοικεν, η 

δικαιοσύνη I άλλ’ ον τι περί την έξω πράξιν των αύ- 

d τοΰ, αλλα περί την εντός, ώς αληθώς περί εαυτόν και 
τα εαυτού, μη εάσαντα τάλλότρια πράττειν έκαστον 
εν αύτω μηδε πολυπραγμονείτο προς άλληλα τά εν τη 

ΨυΧΐ) Ύενη, άλλα τω όντι τά οικεία εν θέμενον και 
άρξαντα αυτόν αντον καϊ κοσμησαντα και φίλον γε- 

νομενον έαυτω I και συναρμόσαντα τρία όντα, ώσπερ 

όρους τρεις αρμονίας άτεχνώς, νεάτης τε καϊ υπάτης 
καϊ μέετης, καϊ εί άλλα άττα. μεταξύ τυγχάνει όντα, 

e πάντα ταύτα ετυνδησαντα καϊ παντείπασιν ένα γινό

μενον έκ πολλών, σώφρονα. καϊ ήρμοσμένον, οντω δή 
πράπτειν ηδη, εάν τι πράττη η περϊ χρημ.άτων κτησιν 

η περί ινώματος θεραπείαν η καϊ πολιτικόν τι η περϊ 
τά ίδια συμβόλαια, I εν πάσι τοντοις ηγούμενον καϊ 
όνομάζοντα δικαίαν μεν καϊ καλήν πράξιν η άν ταύ- 

444 την την εξιν σωζη τε καϊ συναπεργάζηται, σοφίαν δέ 
την επιστατούσαν ταύτη τη πράξει επιστήμην, άδικον 

δε πράξιν η άν άεί ταύτην λύη, άμαθίαν δέ την ταύτη 

αν επιστατούσαν δόξαν.
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“And so, Glaucon, it actually was—and this is why it 
was so helpful—a sort of image of justice that it is right 
that a man who has an innate gift for cobbling should stick 
to his last and not do anything else, and a carpenter like
wise, and so on with the rest.”

“So it would seem.”
“And its true that justice, it seems, was something of 

this kind, but not something to do with a person’s external 
activities, but the internal ones, that are really to do with 
one’s self and one’s own functions. A man does not allow 
the individual faculties within him to get involved in the 
functions of others, nor the parts of the soul to meddle 
with each other, but he puts what are really his own inter
ests in good order, directs and disciplines himself, be
comes a friend to himself and arranges those three ele
ments together like, simply, the three defining notes of the 
scale, lower, upper and middle, and any others that hap
pen to lie in between. He binds these all together and 
from many elements becomes in every respect a unity, 
temperate and harmonious; then and only then should he 
act, if he is having anything to do with the earning of 
money, or looking after his physical needs, or any business 
of the state, or his own private business arrangements: in 
every one of these he evaluates them and calls his activity 
as just and fair which preserves and helps to complete this 
state of affairs. The understanding which oversees this 
activity he calls wisdom, while the unjust action is that 
which would continually ruin all this, and the belief which 
oversees it, ignorance.”63

63 The first mention in Republic of the key polarity “knowl
edge” (episte.me) and “belief’ (cfera); see e.g., 6.506ff.
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.1ΐαντάπασιν, η δ’ ος, ώ "Εύκρατες, άληθη λεγεις.

Άίεν, ην δ’ εγώ· i τον μεν δίκαιον καί άνδρα καί 
πάλιν καί δικαιοσύνην, δ τνγχάνει ev αντοΐς ον, ει 

φαΐμεν ηνρηκόναι, ονκ αν πά,νν τι οΐμαι δόξαιμεν φεύ~ 
δεσθαι.

Μα Δια ον μεντοι, εφη.
Φώμεν άρα;

Φώμεν.
Έστω δη, ήν δ’ εγώ· μετά γάρ τοντο σκεπτέον 

οΐμαι αδικίαν. I

Δηλον.

b Ονκονν στάσιν τινά αν τριών δντων τούτων δει 

αντην είναι και ττολνττραγμοσννην καί άλλοτριο- 
πραγμοο-ννην και επανάστασιν μερονς τίνος τω ολω 

της φνχης, ιν’ άρχη εν αντη ον προσηκον, άλλα τοι- 
οντον όντος φvσeι οϊον ττρέττ6ΐν αντω δονλεύειν, ϊτον 
δ’ αν δονλ€νειν αρχικόν γενονς δντι'ί';β I τοιαντ’ άττα 

οΐμαι φησομεν και την τούτων ταραχήν και πλάνην 
είναι την τε αδικίαν καί ακολασίαν καί δειλίαν και 

άμαθίαν και σνλληβδην πάσαν κακίαν.

c Αντα μεν ονν ταντα, εφη.
Ονκονν, ην δ’ εγώ, και τδ άδικα πράττειν καί τδ 

άδικείν καί αν τδ δίκαια ποιεΐν, ταντα πάντα τνγχάνει 

οντα. κατάδηλα ηδη σαφώς, εΐπερ και ή αδικία τε καί 

δικαιοσύνη; I

Πώς δη;
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“Socrates,” he said, "what you are saying is utterly 
true.”

“Well then,” I said, “if we were to say we have found 
the just man and state, and what thing justice actually is 
in them, I don’t think we would be far wrong.”

“No indeed, by Zeus,” he said.
“Shall we say it then?”
“Let’s say it.”
“So be it,” I said. “Now after that, I think we need to 

look at injustice.”
“Evidently.”
“So doesn’t it have to be infighting among these three 

categories: involvement in multiple activities, meddling 
in one another’s functions and insurrection of some part 
against the whole of the soul to take control where it 
doesn’t belong, whereas its nature is such that it should be 
( subordinate to the ruling element!?64 Something of this 
sort, I think, we will say, and that the confusion and drift
ing about of these is injustice, licentiousness, cowardice, 
ignorance and, in a nutshell, every evil.”

6 τον δ’ αν dovXevem . . . dnrt. ADF: τω δ’ ον SovKevew 
. . . ovtl Burnet: alii alia

“It is indeed,” he said.
“So are doing wrong and being unjust, and again doing 

right in fact already absolutely clear, if this is what is meant 
by injustice and justice?”

“How do you mean?”

6'1 The text is corrupt, but the general sense is clear. Slings 
adopts the MSS readings.
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Ότι, ήν δ’ εγώ, τυγχάνει ούδέν διαφέροντα των 
υγιεινών τε και νοσωδών, ώς εκείνα εν σώματι, ταΰτα 

εν ψυχή.

Π»; εφη.
Τά μεν που υγιεινά ύγίειαν έμποιεΐ, τά 8έ. ΐΌσκόδη 

νοσον.
Ναί. I
Ούκοϋν και το μεν δίκαια πράττειν δικαιοετυνην 

d εμποιεί, τδ δ’ άδικα αδικίαν;

Ανάγκη.
"Εστι δέ τδ μεν ύγίειαν ποιεΐν τά εν τω σώματι 

κατά φυσιν καθιοπάναι κρατεΐν τε και κρατεΐσθαι ύπ’ 

άλλήλων, τδ δέ νόσον I παρά φυσιν άρχειν τε καί 

άρχεσθαι άλλο ύπ’ άλλον.

’Έστι γαρ.
Ούκούν αύ, εφην, τδ δικαιοσύνην εμποιεΐν τά εν τή 

ψυχή κατά φυσιν καθιστάναι κρατεΐν τε και κρατεί- 
σθαι I νπ’ άλλήλο;ν, τδ δέ αδικίαν παρά φύσιν άρχειν 

τε και άρχεσθαι άλλο ύπ’ άλλου;
Κομιδη, εφη.

Άρετη μεν άρα, ως- εοικεν, ύγίειά τε τις άν εΐη και 
e κάλλος και εΰεφίο. ψυχής, κακία δέ νόσος τε και 

αίσχος και ασθένεια.

"Εστιν οΰτω.

Ά,ρ’ ούν ού και τά μέν καλά επιτηδεύματα «ις άρε- 

της κτησιν ({ίέρει, τά 8’ αισχρά εις κακίας; I

Ανάγκη.
Το δη λοιπόν ηδη, ως εοικεν, ήμΐν εστι σκέψασθαι 
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“The fact,” I said, “that they do not differ at all from 
healthy eases and diseased ones, since the one is physical 
and the other mental.”

“In what way?” he asked.
“Well I suppose that healthy activity promotes health, 

and unhealthy activity leads to illness.”
“Yes."
“That means doing right leads to justice and doing 

wrong leads to injustice, doesn’t it?”
“Of course it does.”
“To create health is to make the parts of the body con

trol each other and be controlled by each other naturally; 
while to bring about sickness is caused when to rule and 
be ruled by each other happens unnaturally.”

“Yes, that is so.”
“Consequently this means that to create justice is to set 

up the parts of the soul to rule and be ruled by each other 
naturally and injustice is to rule and be ruled by each other 
unnaturally, doesn’t it?”

“Absolutely,” he said.
“Then it seems that virtue would be a kind of health, 

beauty and good condition of the soul, while sickness is 
evil, a disgrace, a weakness.”60

“That is so.”
“So too, good habits lead to the acquisition of virtue, 

bad ones to vice, don’t they?”
“They must do.”
“Then what remains for us to do, it seems, is to consider

65 Anticipated in Cri. 47d-e.
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445 πότερον αι> λνσιτελεΐ Βίκαιά τε τηοάττειν και καλα 

ειτιτηδευειυ και είναι Βίκαιον, εάντε λανθάνη εάντε μη 

τοιοντος ών, ή άΒικεΐν τε καί άδικον είναι, εάνττερ μή 

δίδω Βίκην μηΒε βελτίων γίγνηται κολαζόμενος. I

Αλλ’, εφη, ώ ίλωκρατες, γελοίου έμοιγε φαίνεται τό 
σ~κέμμα γίγνεσθαι ήΒη, εΐ τον μέν σώματος της φύ- 
σεως Βιαφθειρομένης Βοκεϊ ον βιωτον είναι ον8ε μετά 

παντινν σιτιων τε και ποτών και παντός πλούτον καί 

b πάσης αρχής, της 8έ αυτού τούτον ω ζώμεν φνσεως 
ταραττομένης καί Βιαφθειρομένης βιωτον άρα εσται, 

έάνπερ τις ποιή ο άν βονληθη άλλο ττλην τούτο όπό- 
θεν κακίας μεν καί άΒικίας άπαλλαγήσεται, Βικαιο- 

σύνην 8έ καί αρετήν κτήσεται, επειΒήπερ έφάνη γε 

όντα έκάτερα οΐα ημείς Βιεληλύθαμεν. I

Γελοϊον γάρ, ήν δ’ εγώ- άλλ’ όμως έπείπερ ενταύθα 
εληλύθαμεν, όσον οΐάν τε σαφέστατα κατιΒεΐν ότι 

ταντα όντως έχει ον χρη άττοκάμνειν.

'Ηκιστα, νη τον Δία, έφη, πάντων άποκμητέον.
c Δεύρο ννν, ήν δ’ εγώ, ίνα καί ίΒης οσα καί εϊΒη 

‘έχει ή κακία, ώς εμοί Βοκεϊ, ά γε 8ή καί είζια θέας,

"Ίάπομαι, έφη- μόνον λέγε.

Καί μην, ήν δ’ εγώ, ώσπερ από σκοπιάς μοι φαί

νεται, έπειΒή ενταύθα άναβεβήκαμεν τού λόγου, I έν 
μεν είναι εΐ8ος τής αρετής, άπειρα δε τής κακίας, 

τέτταρα δ’ έν αντοϊς άττα ων καί άζιον έπιμνησθή- 

ναι.

66 This repeats the challenge to S. made by Glaucon and Ad- 
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whether it is beneficial to do just deeds and cultivate good 
habits and be just, whether you are observed or not, or to 
be wrong and unjust, provided you go unpunished, and 
don’t improve by punishment.”66

“Well, Socrates,” he said, “the question now looks ri
diculous to me at least, now that both of these states are 
seen to be such as we have described them: if it seems that 
life cannot be lived when the natural condition of the body 
is destroyed, not even if you have all manner of food and 
drink, wealth and power, but that life would apparently 
still be worth living if one does whatever one wishes, any
thing except that which gets us away from evil and injus
tice and brings justice and virtue, and the natural state of 
that thing by which we live67 is upset and destroyed.”

“It is ridiculous,” I said, “nevertheless since we have 
got so far as to be able to see very clearly how things are, 
we mustn’t flag and give up.”

“Indeed, by Zeus!” he exclaimed, “the very last thing is 
to give up.”

“Come on then so that you can see how many kinds of 
injustice there are,” I said, “or at least those that I think 
are worth looking at.”

“I’m following you,” he said, “just tell me.”68
“Indeed,” I said, “it appears, looking from a watch

tower, as it were, since we have reached this point in our 
discussion, that virtue has one form, but evil has countless 
forms and there are four of these worth mentioning.”

eimantus in 2.357a-67e, which Glaucon, at least, now considers 
that S. has met with the soul/body analogy (a5-b4).

67 I.e., the soul.
68 For Glaucon as “follower,” see 432c3-4.

441



F

REPUBLIC

Πώς λε'γεις; εφτρ ;
"θετοί, ήν δ’ εγώ>, τιολιτειωτ τρόποι εισίν εϊδγ; ’έχον

τας, τοσοΰτοι KiFSwevovcri και ψυχής τρόποι άναι. > 

d Πόσοι δή; j
ΙΙέντε μάν, ήν δ’ εγώ, ποώιτειώτν, πέντε δέ ψυχής. \ 

Λέγε, έφ-η, τίνες.
Λέγω, είπον, οτι I ε’ις μέν οΰτος δν ήμεΐς διεληλΰ- 

θαμεν πολιτείας ενη αν τρόπος, επονομασθείτ) §’ civ 
και διχή- έγγενομενον μέν γένρ ώνδρδς ανδς έν τοϊς ί 
αρχουιτι διαφάροντος βιτσιλίία αν κΚρΟάτρ πλαιάνινν 

δε αριστοκρατία.
Λ\·ηθή, αφη.

Τούτο μέν τοίννν, ήν δ’ έγώ, αν άδος λέγω- οΰτα |

γάρ αν πλαίονς οΰτε ΐίς έγγανόμανοι I κιυήσειεν αν [

e των άζίων \όγον νόμων τής πόλαως, τροφή τε και 
παιδεία χρησάμενος ή διήώθομεν. '

Ον γέιρ είκός, εφ'η. \
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“How do you mean?” he asked.
“There are as many varieties of constitutions of specific 

types,” I said, “as perhaps there are varieties of the soul.”
“How many?”
“Five of each,” I said.
“Tell me, what are they?” he asked.
“I reckon,” I said, “that one variety of constitution 

would be the one we have already discussed, but it could 
be called by two names: when one man stands out among 
the rulers, it is called a monarchy; when there are more 
than one, an aristocracy.”

“That’s true,” he said.
“This then is one form I mean,” I said. “For whether 

there are several or only one in power, they could not re
move any of the laws of the state of any importance as long 
as they stick to the upbringing and education we have 
discussed.”

“It doesn’t seem likely,” he said.
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449 Αγαθήν μεν τοιννν την τοιαντην πόλιν re και πολι
τείαν και ορθήν καλώ, και ανδρα τον τοιοντον κακώς 

δέ τάς άλλας καί ημαρτημενας, είπερ αντη όρθη, περί 
re πόλεων διοικήσεις καί περί ιδιωτών ψυχής τρόπον 

κατασκευήν, I εν τετταρσι πονηριάς είδεσιν οΰσας.

Ποιας δή ταντας; εφη.

Καί εγώ μεν ήα τάς εφεξής ερών, ως μοι εφαίνοντο 
b εκασται εξ άλληλων μεταβαίνειν ό δε Μολέμαρχος— 

σμικρόν γαρ άπωτερω τον Άδειμάντον καθήστο— 

εκτεινας την χεΐρα καί λαβόμενος τον ίματίον ανιοθεν 
αντον παρα τον ώμον, εκείνον τε προσηγάγετο και 

προτείνας εαυτόν ελεγεν αττα προοκεκυώο'ιτ. ών άλλο 
I μεν ονδέν κατηκονσαμεν, τόδε δε- Άφήσομεν ονν, 
εφη, η τί δράσομεν;

'Ίίκιστά γε, εφη δ Άδείμαντος μέγα ηδη λεγων.

Καί εγώ, Τί μάλιστα, εφην, νμεΐς ονκ άεβιετε;

1 An important intervention, reiterating the motif of “not let
ting Socrates go” when he appears to be avoiding difficult issues 
(see also 1.358cl0 and 4.419a). Here, in this dramatic interrup
tion, Adeimantus (as before at 419a) is notably more critical and
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“It is this kind of state and constitution, and the corre
sponding kind of man, I call good and right. If this kind is 
right, the rest are evil and wrong as regards the internal 
administration of their states and the way they train the 
souls of their private citizens. They can be grouped into 
four types of deficiency.”

“Indeed, which are they?” Glaucon asked.
Well I was going to relate in order how I thought each 

of them had changed into different forms from each other; 
but Polemarchus, who was sitting a little distance away 
from Adeimantus, stretched out his hand and catching 
hold of his cloak by the shoulder from above he pulled 
Adeimantus toward him, and leaning forward whispered 
something in his ear of which all we heard was “Shall we 
let it go then,” he said, “or what?”

“Certainly not,” said Adeimantus, this time out loud.1
And I said: “What exactly is this you won’t let go of?”

assertive than his brother Glaucon, who at a6 appears prepared 
meekly to follow S.’s lead. Adeimantus and Polemarchus prevent 
S. from leaving the ideal constitution and passing on to others, a 
move which is now postponed until Books 8-9. Structurally a long 
digression, Books 5-7 actually contain the philosophical core of 
Republic.
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Se, ή δ’ δς.

c Ότι, έγω εΐττου, τι μάλιοπα;
’Απορραθυμεΐν ημΐν δοκεΐς, έφη, καί είδος όλον οΰ 

τδ ελάχιστου έκκλεπτειν τον λόγον ΐνα μη διέλθης, 

καί, λησειν οίηθηναι, είπων αντό φαυλως, ώς άρα. περί 
γυναικών re και I παίδων πα.ντϊ δηλον ότι κοινά, τά 

φίλων έσται.

Ονκονν όρθως, εφην, ώ Άδείμαντε;

Ναι, η δ’ δς. αλλά τό όρθως τοντο, ώσπερ τάλλα, 

λόγον δεΐται τις ό τρόπος της κοινωνίας- -πολλοί γάρ 

d άν γένοιντο. μη ούν παρης όντινα συ λεγεις- ώς ήμεΐς 

■παλαι περιμενομεν οίομενοι σε που μνησθησεσθαι 
παιδοποιίας re περί, πως παιδοποιησονται, καϊ γενο- 

μενους πως θρεψουσιν, και όλην ταύτην ην λέγεις 

κοινωνίαν γυναικών τε καϊ παίδων- I μεγα γάρ τι 
οίόμεθα φέρειν καϊ όλον εις πολιτείαν όρθως η μη 

όρθως γιγνόμενον. ννν ούν, επειδή άλλης έπιλαμβά,νη 
πολιτείας πριν ταντα ίκανως διελεσθαι, δέδοκται ημΐν 

450 τοντο δ αν ήκουσσ.ς, τό σε μη μεθιεναι πριν άν ταντα. 
πάντα, ώσπερ τάλλα διέλθης.

Καί εμε τοίνυν, ο Γλανκων εψη, κοινωνον της 

φηφον ταντης τίθετε. I
Αμελεί, ό ©ρασυ/χαχος, πάσι ταΰτα δεδογμένα 

ημΐν νόμιζε, ώ Ί,ώκρατες.

2 See 4.42.3e5-24a2. See Leg. 5.739c2-3, where this phrase is 
used to describe the best constitution.

3 The support of Thrasymachus here (and see n. 5) as well as 
the brief, but telling, inteiwention by Polemarchus above (449b6)
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“You!” he said.
“What?” I said. “What exactly do you mean?”
“You seem to us to be losing your grip on things,” he 

said, “and you’ve cheated us out of an entire section of the 
discussion, not some trivial part of it, so as not to have to 
explain it to us: and you think you can get away with it by 
stating casually that of course as regarding women and 
children it is completely clear that the property of friends 
will be held in common.”2

“Well, Adeimantus,” I asked, “wasn’t I right?”
“Yes,” he said, “but this word ‘right’ as in everything 

else needs discussing: how is this common ownership go
ing to work? There could be many ways of doing it, you 
know. So don’t pass over the topic you have been talking 
about, as we have been waiting for some time thinking you 
would presumably make some mention of the procreation 
of children: how they will be born, and once born how they 
will be brought up, including the whole of this common 
ownership of women and children which you were talking 
about. We think, you see, that it has an important bear
ing on whether a state has been constituted correctly or 
wrongly: indeed it makes all the difference. So as you are 
now taking another constitution in hand before you have 
an analyzed these matters adequately, we resolved, as you 
heard just now, not to let you go before you’ve explored 
all these matters just as you did the rest.”

“And you can take it that this gets my vote too,” said 
Glaucon.

“As a matter of fact,” said Thrasymachus, “you can take 
it that this resolution has unanimous support, Socrates.”3

and S.’s complaint about “starting from scratch” (a8 below) sug
gests a new start reminiscent of the beginning of the dialogue.
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Οΐον, ην δ’ εγώ, εΐργάσασβε έπιλαβόμενοί μου. 

όσον λόγον πάλιν, ώσπερ cf” αρχής, κινείτε περί της 
πολιτείας· ην ώς ηδη διεληλυθώς έγωγε έχαιρον, 

b αγαπών εΐ τις έάσοι ταΰτα άποδεζάμενος ώς τότε 

ερρηθη. α νυν υμείς πο,ρακαλοΰντες ονκ ϊστε όσον 

εσμόν λόγων επεγείρετε· όν όρων εγώ παρηκα τότε, 

μη παρά,σχοι πολυν όχλον.
Τί δε; η δ’ δς δ &ρασύμαχος· χρυο'οχοησοντας οΐει 

τούσδε νΰν ενθάδε I άφΐχθαι, άλλ’ ού λόγων άκου- 

σομενονς;

Ναι, είπαν, μέτριων γε.
λϊέτρον δε γ', εφη, ώ "Ζώκρατες, δ Γλαυκών, τοι- 

ούτων λόγων άκουειν όλος ε> βίος νοΰν εχουσιν. άλλα 

τδ μεν ημετερον εα· σύ δέ περί ών ερωτώμεν μηδαμώς 

c άποκάμης η σοι δοκεΐ διετιών, τις ή κοινωνία τοΐς 
φόλας ιν ημΐν παίδων τε περί και γυναικών έσται καί 

τροφής νέων έτι δντων, της έν τω μεταζΰ χρόνω 
γιγνομένης γενεσεώς τε και παιδείας, η δη επιπονω- 

τάτη δοκεΐ είναι, πειρώ ούν είπεΐν τίνα τρόπον I δει 

γίγνεσθαι αυτήν.
Ού ράδιον, ώ εΰδαιμον, ην δ’ εγώ, διελθεΐν πολλάς

4 S.’s disingenuousness here in suggesting that in Book 4 he 
deliberately suppressed the radical proposals about social organi
zation he is now being “forced” to reveal, is perhaps a dramatic 
means whereby Plato indicates just how radical they are and con
veniently postpones them until he has S. outline the basic struc
ture of the state in Book 4.
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“Think what you’ve done by laying into me like this,” I 
said. “Think of how much discussion about the state you 
are setting in motion again as if we were starting from 
scratch. And to think how pleased I was myself at how 
inuch ground we had already covered and delighted if 
anyone accepted what was said at that point and allowed 
it to stand. What you have now demanded that I do, don’t 
you realize what a hornet’s nest of a debate you’re stirring 
up? When I realized this just now, I let it pass in case it 
should produce a vast swarm.”'4

5 A proverbial expression for people who ignore the matter in 
hand to go after more immediately attractive diversions. A char
acteristically forceful (and final) intervention by Thrasymachus; 
the expression, and putting the words into Thrasymachus’ mouth, 
recalls S.’s words at 1.336e4-9, where, in reply to Thrasymachus, 
he rates the search for justice above that for gold.

“What of it?” said Thrasymachus. “Do you think these 
people have come here now to prospect for gold, but not 
listen to our discussion?”5

“Yes,” I said, “as long as it’s of a reasonable length.”
“To those with any sense, Socrates, the whole of their 

life would be a reasonable amount of time to listen to 
such discussions,” said Glaucon. “But don’t worry about 
us; don’t fight shy of answering our questions as you ex
plain your views on what common ownership our guard
ians will have regarding the women and children, and their 
upbringing in their earliest years, and the intervening pe
riod between their birth and education, which certainly 
looks to be the most laborious. So try to explain to us how 
it should come about.”

“It isn’t easy to explain, my dear fellow” I said. “It ad-
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γάρ απιστίας εγει ετι μάλλον των έμπροσθεν ώρ 
διηλθομεν. και γάρ ώς δυνατά λέγεται, ειπιστοΐτ civ, 

και εί οτι μάλιστα γένοιτο, ώς apurf άν εϊη ταύτα, 
d καί. ταυτη άπιστησεται. διό δη καί οκνος τις αύτών 

άπτεσθαι, μη ενχη δοκη είναι ό λόγος, ώ φίλε 

εταίρε.
Μηδευ, ή δ’ δς, δκνει- ούτε γάρ άγνώμονες ούτε 

άπιστοι ούτε δυσνοι οί άκονσόμενοι.

Καί εγώ είπον Ώ άρισπε, η που βουλόμενός με 

παραθαρρύνειν λέγεις; I
"Γεγωγ’, έφη.
Ιίάν τοίνυν, ην δ’ εγώ, τουναντίον ποιείς, πιστεύ

οντας μέν γάρ εμού έμοϊ είδεναι ά λέγω, καλώς εΐγεν 

e ή παραμυθία· εν γάρ φρονίμοις τε καί ήιίλοις περί 
των μ,εγίστων τε και φίλων τάληθη εΐδότα λέγειν 

άο-φαλες καί θαρραλέου, άπιστούντα be καί ζητούντο 
451 άμα τους λόγους ποιείσθαι, δ δή εγώ δρω, φοβερόν 

τε και σφαλερόν, ού τι γέλωτα όφλείν—παιδικόν γάρ 

τούτο γε—αλλά μη σφαλείς της αλήθειας ον μόνον 

αυτός άλλα καί τούς φίλους συνεπισπασαμενος κεί- 
σομαι περί ά ήκιστα δει σφάλλεσθαι. προσκυνώ δε 

‘Αδράστειαν, ώ Γλαυκών, I γάριυ ού μέλλω λέγειν· 

ελπίζω γάρ ούν ελαττον αμάρτημα άκουσίως τίνος 

<ί>ουέα γενέσθαι η απατεώνα καλών τε και αγαθών καί

6 Another name for Nemesis (divine retribution). S. (semi- 
humorously) utters a formula to avert punishment for voicing an 
eccentric opinion, namely that imparting false beliefs to others 
about basic values is worse than committing murder. 

450



BOOK V

iriits of many doubts: even more than the matters we dis
cussed before. For I can assure you that one might refuse 
t0 believe what we’re proposing is possible, and even if it 
were actually to turn out to be so, even here there might 
be disbelief as to whether it is for the best. For this reason 
J feel a certain reluctance to touch on these matters in case 
the discussion looks like wishful thinking, my friend.”

“Don’t hold anything back. Your audience is neither 
Jacking in judgment or trust, nor ill-disposed toward 
you.”

And I said: “My dear fellow! Is your intention by any 
chance to encourage me?”

“It is,” he said.
“Well you’re actually doing the complete opposite,” I 

said, “because if I were confident that I myself know what 
I am talking about, encouragement would be fine. Among 
intelligent people and friends I can be sure and confident 
that I know how to tell the truth about both highly impor
tant and personal issues. However when I’m not confident 
and at the same time I’m trying to find the right way to ex
press myself, as indeed I am right now, it is nerve-racking 
and tricky, not in fear of being thought of as ridiculous, for 
that really is childish; but afraid of being misled in the 
truth not only myself, but also, having dragged my friends 
down wi th me, I shall find myself in a position which is the 
last place in which one ought to be deceived. I bow myself 
down before Adrasteia,6 Glaucon, because of what I am 
about to say. You see, I really do suppose it a lesser misde
meanor to become the involuntary murderer of someone 
than to lead people astray about principles of what is fine 
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δικαίωκ [και] νομίμων ττερι. τούτο ονν το κιυδννενμα 

κινδυνεύειν ev εχθρούς κρεΐττον ή </>ίλοις, α>στε ev1 με 

-ιταραμνθή.

b Καί ό Γλαύκων γελάο'ας, Άλλ’, ώ Χώκρατες, εφη, 
εάν η ιτάθωμεν πλημμελές ύττό τον λόγου, άφίεμέν 

σε ώσπερ φονου και καθαρόν είναι καί μή απατεώνα 

ημών, αλλά θαρρήσεες λέγε. I

Αλλά μεντοι, εί-πον, καθαρός γε και εκεί ό άφεθείς, 
ώς ό νόμος λέγει- είκός δε γε, ειπερ εκεί, κάνθάδε.

Λίγε τοίννν, εφη, τούτου γ’ ένεκα.

Αέγειν δή, εφην εγώ, χρή άνάπαλιν αύ νυν, ά τότε 

c ’ίσως εδει εφεφης λέγειν- τάχα δέ ούτως άν όρθώς 
εχοι, μετά ανδρείαν δράμα παντελώς διαπερανθέν τό 

γυναικείου αν περαίνειν, άλλως τε και επειδή σύ οντω 
προκαλή. Ανθρώποις γάρ φνσι καί παιδευθεΐσιν ώς 

ήμεΐς διήλθομεν, I κατ’ έμήν δόζαν ούκ έστ’ είλλη 
ορθή παίδων τε καί γυναικών κτήσίς τε καί χρεία ή 

κατ’ εκείνην τήν ορμήν ιονσιν, ήνπερ τό -πρώτον ώρ- 

μήσαμεν έπεχειρήσαμεν δε που ώς αγέλης φύλακας 
τούς ανδρας καθιστάναι τφ λόγω.

Ναί.

d ’Ακολονθώμεν τοίννν καί τήν γένεσιν καϊ τρο</>ην

1 ευ Α·. ονκ tv DF: ον Hermann

7 I.e., not requiring ritual purification, as in the case of mur
der. The use of imagery associated with homicide continues the 
humorous tone of the exchange. 
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and good and just. This then is a risk that it is better for 
you to face among your enemies than your friends, so that 
you dowel! to encourage rne.”

Glaucon laughed and said: “Well, Socrates, if we suffer 
any damage as a result of our discussion, we acquit you, as 
we would in a case of murder, as untainted7 and as no 
deceiver of us. So, take courage then, off you go!”

8 See 450a7-b3 and n. 3 above, for S.’s disingenuous excuse 
for postponing the detailed discussion.

8 Possibly an allusion to the mimes of Sophron (fifth century) 
which were divided into male and female.

“Well certainly in that case,” I said, “the acquitted goes 
away cleared of the charge, as the law says, and if that is 
reasonable in that instance, so it is in this one.”

“Then go on,” he said, “on that assumption, at any 
rate.”

“Indeed,” I said, “I must now go over some of the 
ground again which perhaps we should have discussed in 
sequence.8 Perhaps, after going through the mans role 
thoroughly it would be right to go through the womans,9 
especially as that is what you are demanding. For men 
born and educated in the way we have discussed, accord
ing to our teaching have no other right to possess and 
make use of children and women than to follow that direc
tion in which we set them at the beginning. We tried, I 
think, in our discussion to set our men up as guardians of 
a flock.”

“Yes.”
“Then lets follow that by allowing them pretty much 
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παραπλησΐαν άποδιδόντες, και ιτκοπώμεν εΐ ήμΐν 
πρέπει ή ον.

Πώς; έφη.
Ώδε. τάς θηλείας των (φυλάκων κννών πάτερα I 

συ μ,φνλάττειν ο’ιόμεθα δεΐν άπερ άν οί άρρενες φνλάτ- 

τωσι καί συνθτιρενειν και τιιλλα κοινή πράττειν, ή 
τάς μεν οίκονρεΐν ένδον ώς αδυνάτους διά τον των 

ο-κνλάκων τόκον τε και τροφήν, τους δέ πονεΐν τε και 

πίσταν επιμέλειαν εχειν περϊ τά ποίμνια; I
ΐίοινή, εφη, πάντα- πλήν ώς άσθενεστέραις χρώ- 

μεθα, τοΐς δέ ώς ίσχυροτέροις.

e Ο’ιόν τ’ ονν, έφην εγώ, επι τά αυτά χρήσθαί τινι 

ζωω, άν μή την αντην τροφήν τε και παιδείαν άπο- 
διδώς;

Ονχ ο’ιόν τε.

Εΐ άρα ταΐς γυναιξΐν έπι ταντα χρησόμεθα και I 
τοΐς άνδράσι, ταντα και διδακτέοι αντάς.

452 Ναί.
Μουσική μεν έκεΐνοις γε καί γυμναστική εδόθη.

Ναί.

Καί ταΐς γνναιήϊν άρα τοντω τώ τέχνα και τά I 
περί τόν πόλεμον άποδοτεον και χρηστεον κατά 

ταντά.

1° A radical suggestion in the social context of the general 
seclusion of citizen women in Athens and elsewhere in the clas
sical period. S.’s argument from analogy with animals here has 
limited value, since animals do not have a “society” in the human 
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the same birth and upbringing and see whether or not that 
suits our purpose.”

“How do you mean?”
“Like this: do we think that female guard dogs should 

join in guarding whatever the males do, take part in hunt
ing and do everything else in common; or should the fe
males stay indoors and look after the house, being incapa
ble, owing to their producing and bringing up the puppies, 
while the males do the hard work and have the entire care 
of the flocks?”

"They should do everything together,” he said, “except 
that we treat the females as weaker and the males as stron
ger.”

“Is it possible then,” I asked, “to use an animal lor the 
same tasks if you don’t give it the same nurture and train
ing?”

“No, it isn’t.”
“Then if we use women and men for the same job, we 

must also give them the same training.”10
“Yes.”
“We gave the men cultural and physical training.”
“Yes.”
“That means that in addition to these two sorts of train

ing, we must also give the women instruction in warfare 
and use them the same way as men in war.”

sense. Aristotle notes this specific weakness at Pol. 1264b4-6, 
in the course of a wide-ranging criticism of Republic (Pol. 2, 
chs. 1-2). At 466d5-7 Plato appears to realize that the argument 
by analogy on its own is not adequate. On Plato and the role 
of women in the state, see the introduction to Books 1-5, section 
2 (iv).
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Είκδς έζ ών λέγεις, εήη.
"Ισως δή, είπον, παρά το έθος γελοία αν φαίνοιτο 

πολλά περί τά νυν λεγόμ,ενα, εί πρήζεται y λέγεται,

Kat μάλα, έφη. I
Τί, ήν δ’ εγώ, γελοιότατου αυτών όρας; ή δήλα δή 

ότι γυμνάς τάς γυναίκας εν ταΐς παλα,ίστραις γυμνα- 

b ζομένας μετά τών άνδρών, ού μόνον τάς νέας, άλλά 

καί ήδη τάς πρεσβυτέρας, ώσπερ τούς γέροντας εν 
τοΐς γυμνασίοις, όταν ρυσοί καί μή ήδεΐς την όψιν 

όμως φιλογυμναστώσιν;

Νη τον ΐλία, εή>η· γελοίου γάρ άν, ώς γε έν τω 

παρεστώτι, φανειη. I
Ούκοΰν, ην δ’ εγώ, έπείπερ ώρμήσαμεν λέγειν, ού 

ε/ίσβητεον τα τών χαριεντιον σκώμματα, όσα καί ο'ια 
άν εϊποιεν είς την τοιαύτην μεταβολήν γενομένην και 

c περί τα γυμνάσια καί περί μουσικήν καί ούκ ελάχιστα 
περί την τών όπλων σχέσιν καί ίππων αχήσεις.

Όρθώς, έφη, λέγεις.

Άλλ’ έπείπερ λέγειν ήρζάμ.εθα., πορευτέον προς τό 

τραχύ I τοΰ νόμου, δεηθεΐσίν τε τούτων μη τά αυτών 
πράττειν άλλά σπουδάζειν, καί ΰπομνησασιν οτι ού 

πολύς χρόνος έζ ού τοΐς Ίώλλησιν έδόκει αισχρά 

είναι και γελοία άπερ νυν τοΐς πολλοΐς τών βαρβά
ρων, γυμνούς άνδρας όράσθαι, καί ότε ήρχοντο τών 

d γυμνασίων πρώτοι μεν Κρήτες, έπειτα Λακεδαιμόνιοι,

11 Probably a reference to Aristophanes’ comedy Eccleziazou- 
sae (composed ca. 392), in which women are comically seen as
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"That would seem a reasonable conclusion.”
"Now,” I said, “perhaps many of the things we are now 

discussing which are contrary to tradition would look ab
surd if they are pursued in the way they are described.”

“Very much so,” he said.
“What do you think is the most ridiculous?” I asked. 

“It’s surely quite clear that it’s the women exercising naked 
in the gymnasia alongside the men, not just the young 
ones, but also those past their prime, like the old men at 
their training despite their wrinkles and the fact that it’s 
no pleasant sight: yet they love their exercise.”

“Zeus, yes! That really would look silly in present day 
circumstances.”

“Since we’ve started our discussion, we mustn’t be 
afraid of the gibes from the smart set, must we: the many 
sorts of things they may say when such changes take place 
in both this kind of physical exercise and cultural activity, 
and not least in weapon handling and horse riding?”11

“You’re right,” he said.
"Well, since we’ve begun our discussion, we must pro

ceed to the harsh reality of the law by demanding that they 
don’t give us their usual stuff, but be serious, and remind 
them that it is not so long since the Greeks thought it 
shameful and ridiculous, as the majority of foreigners do 
now, to see men naked, and that when the Cretans first 
began to exercise naked, followed by the Spartans, the wits

taking over the running of the city and introducing common prop
erty. “Weapons handling” and “horse riding”; terms also used to 
refer respectively to the male genitals and sexual intercourse (see 
also 454el).
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έξην τοΐς rare είστείοις πάντα ταντα κωριιρδεΐν. η ονκ 

οϊει;

ν/γοίγε.
Άλλ’ «τειδή οίμαι χρωμένοις άμεινον τδ άποδύεσ'θαι 

τον I σνγκαλνπτειν παντα τά τοιαντα έφάνη, καί το 
εν τοΐς όφθαλμοΐς δη γελοϊον έξερρύη νπδ τον εν τοΐς 

λόγοις μηνυθέντος άρίατον και τοντο ένεδείφατο, ότι 

ματαιος δς γελοΐον άλλο τι ηγείται η το κακόν, και ό 
γελωτοποιεΐν επιχείρων προς άλλην τινά όφιν άποβλέ- 

πων ώς γελοϊον η την τον άφρονός τε καί. κακόν, και 
καλόν αν σπονδάζει προς1- άλλον τινά σκοπόν στη- 

σάμενος η τον τον αγαθόν.

e Ώανταπασι μέν ονν, έφη.
Άρ’ ονν ον πρώτον μεν τοντο περϊ αντών άνομο- 

λογητέον, εί δυνατά η ον, και δοτεον άμ(/)ΐσβητηετιν 

είτε τις I φιλοπαίσμων είτε σπονδαστικός εθελει 

453 άμ<Ι>ισβητη(ται, πότερον δυνατή φνο'ΐς η ανθρώπινη 

η θηλεια τη τον άρρενος γενονς κοινωνησαι είς 
άπαντα τά έργα η ονδ’ είς εν, η είς τά μέν οϊα τε, είς 
δέ τά ον, και τοντο δη τδ περϊ τόν πόλεμον πατέρων 

έστίν; άρ’ ονχ όντως άν κάλλιστά τις άρχόμενος ώς 

τδ είκδς και καλλιστα τελεντησειεν; I

Iϊολν γε, έφη.
Βοιίλει ονν, ην δ’ εγώ, ημείς προς ημάς αντονς 

νπερ τα>ν άλλων άμφισβητήσινμεν, ϊνα μή έρημα τά 

τον έτερον λογον πολιορκηται;
Ονδεν, έεβη, κωλύει.

πρός ADF: del. Slings: εις Stob.

458



BOOK V

of the day made fun of all this. Or perhaps you don’t think 
so?”12

12 Thue. 1.6.5-6 says that the practice was introduced by the 
Spartans.

13 Puttiiig the case for a hypothetical opponent is a rhetorical 
device used by Plato elsewhere, e.g., Resp. 1.365c7f£, Cri. 50af£, 
Tht. 166-67.

“Yes I do.”
“Well then, when it appeared better to those taking 

part in all this, i think, to undress rather than to cover 
up, then what was ridiculous to the eye vanished away 
when discussion of the matter showed it was best; and this- 
showed that the man who thinks that anything other than 
baseness is ridiculous is a fool, as is he who tries to make 
a joke at the sight of anything except that of what is foolish 
and bad, and conversely, is serious about any mark of what 
is beautiful other than the good.”

"I agree in every way,” he said.
“We must agree, mustn’t we, in the first place on 

whether our ideas are possible or not, and allow for some
one fond of a joke, or someone serious minded who wants 
to debate whether female human beings actually have the 
natural attributes in common with the male sex for all 
activities, or none at all, or some of them, but not others. 
Then on the question of war, which group are they in? 
Wouldn’t it be best to start in this way, and so be likely also 
to make the best ending?”

“Yes, very much so,” he said.
“Are you willing,” I asked, “for us to debate against 

each other on behalf of the others so that the arguments 
from the other side don’t go undefended?”13

“There’s nothing to stop us,” he said.
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I> Λεγω/αει, δή υπέρ αντων οτι “Ό Χωκρατες -re καί 

Γλαυκών, ούδεν δει ΰμίιν άλλους άμφισβητεΐν- αυτοί 

γάρ εν άρχη της κατοικισεως, ην ωκι'ζ,ετε πόλιν, ιερο

λογείτε δεΐν κατα φνσιν 'έκαοτον 'ένα εν το σ,ύτοΰ 

πράττειν.” I
'ίϊμολογησαμΐυ οίμαι· πως γάρ ον;

“’Έστιν ούν όπως ού πάμπολυ διαφέρει γυνή 
άνδρος την φνσιν;”

Πώς δ’ ού διαφέρει;

“Ούκοΰν άλλο και εργον έκατερω προσηκει προσ- 

τάττειν το κατα την αυτού φνσιν;" I

Τί μην;
c “Πώς ούν ούχ αμαρτάνετε ννν καί τάναντία ΰμΐν 

αύτοίς λεγετε φάσκοντες αν τούς άνδρας και τάς 
γυναίκας δεΐν το. αυτά πράττειν, ττλεΐστον κεχωρισμε- 

νην φνσιν έχοντας;” έξεις τι, ω θαυμάσιε, προς ταντ 

άπολογεΐσθαι; I
Ός μεν εζαίφνης, εφη, ού πάνυ ράάιον αλλά σου 

8εησομαί τε. καί άεομαι καί τον ύττερ ήμων λόγον, 

όστις ποτ εστίν, ερμηνεΰσαι.
Ταντ’ εστίν, ην δ’ εγά>, ω Γλαυκών, καί άλλα πολλά 

τοιαύτα, ά έγω πάλαι προορων ΐφοβονμην τε καί 

cl ωκνουν άπτεσθαι τού νόμον τού περί την των γυναικών 
καί παίδων κτησιν καί τροφήν.

Ού μα τον Δια, εφη- ον γάρ εύκόλω εοικεν.
Ού γάρ, είπον. αλλά δη ώδ’ εχει- άντε τις εις I 

κολνμβηθραν μικράν έμπεση άντε εις τδ μεγίστου 
πέλαγος μέσον, όμως γε νεΐ ονδεν ήττον.

460



BOOK V

"Then lets say this on their behalf: ‘Socrates and Glau
con, there’s no need for others to argue with you, since you 
yourselves agreed at the founding of the state which you 
were setting up, that every citizen must each engage in 
one job to which he is innately suited.’”14

“We did, I think; yes, we did.”
‘“So are there not aspects where a woman is by nature 

completely different from a man?”’
“How can she not be different?”
“‘So is it appropriate to assign different jobs to each of 

them according to their innate ability?”’
“Certainly.”
“‘So how can you not now be wrong and contradict 

yourselves by asserting that men and women must do the 
same jobs despite being naturally very different from each 
other?’ Have you any defense against this, you splendid 
fellow?”

“As this is out of the blue, it’s not very easy,” he said. 
“But I shall ask you, and I am indeed asking you to inter
pret our side of the debate as well, whatever it is.”

“This is precisely what I was afraid of, Glaucon, when 
I foresaw this and many other problems a while ago, and 
it’s why I was reluctant to get onto the law about the pos
session of women and the upbringing of children.”

“Zeus, no!” he said, “I don’t think it is easy.”
“It isn’t,” I said, “I can tell you; but it goes like this: if 

you fall into a small swimming pool or into the middle of 
the greatest ocean, you swim regardless.”

1‘1 At 2.369e-70c
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ΓΙάυυ μεν ονν.
Ονκονν και ήμΐν νευο'τέον καί ττειρατεον σωζ,ειτθαι 

εκ του λόγου, ήτοι δελφικά τινα ελπίζοντας ημάς 

νττολαβεΐν άν ή τινα άλλην I άπορον σωτηρίαν.

’Ίόοικεν, εφη. I
e Φερε δη, ήν 8’ εγώ, εάν ττη έΰρωμεν τήν εζοδον. 

όμολογούμεν γάρ δή άλλη!·’ (ήυσιν άλλο δεΐν επι- 

τηδεύειν, γυναίκας δε καί άνδρδς άλλην είναι- τάς δέ 

άλλα? (φύσεις τά αντά φαμεν νυν δεΐν έττιτηδεΰσαι. 

ταΰτα ημών κατηγορεΐται; I
Κορ,ιδη γε.

454 Ή γενναία., ήν δ’ εγώ, ώ Γλαυκών, ή δύναμις τής 

άντιλογικής τέχνης.
Ύί 8ή;

'Ότι, είττον, δοκονσί μοι εις αυτήν καί άκοντες 

πολλοί I εμπίπτειν καί ο’ίεσθαι ονκ ερίζειν αλίλά δια- 
λέγεσθαι, διά τδ μή δύνασθαι κατ’ είδη διαιρούμενοι 

τδ λεγόμενον έιτισκοττεΐν, αλλά, κατ’ αΰτδ τδ όνομα, 
διώκειν τού λεχθέντος τήν εναντίωσιν, εριδι, ού διά

λεκτο) προς άλλήλους χροδμενοι.
’Έστι γάρ δή, εφη, ττερι πολλούς τούτο τδ τσίθος- 

άλλα μων και προς ημάς τούτο τείνει έν τω τταρ- 

οντί;

15 The stoiy of Arion saved from drowning by a dolphin is told 
by Plerodotus (1.23-24).

16 “Disputation” (antilogike) is presenting contradictory con
clusions (associated with the sophists and satirized by Plato in 
Euthydemus) as is “arguing” (erisdein), i.e., refuting an opponent,
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“Οί course.”
“So we must swim too and try to rescue ourselves from 

the argument, whether we’re expecting some dolphin to 
pick us up, or some other unlikely form of rescue, mustn’t 
we?”15

“It looks like it,” he said.
“Come on then,” I said, "let’s see if we can find the way 

out. We do agree that people of differing natural abilities 
must do different jobs. Men and women are different by 
nature. But now we are saying that these different natures 
must do the same job. That’s the case against us, isn’t it?”

“Absolutely,” he said.
“My, what a wonderful thing the force of the art of 

disputation can be, Glaucon!” I said.
“Why is that?”
“Because,” I said, “many people seem to me to fall into 

it, even unwillingly, and think that they are not arguing, 
but having a conversation, because of their inability to look 
at the subject under discussion by dividing it up into cat
egories, but pursue literally the contradiction in what has 
been stated, practicing eristic and not dialectic on each 
other.”16

"Yes,” he said, “this fault indeed applies to many peo
ple, but you’re not saying this extends to us in our present 
discussion, are you?”

as opposed to “having a conversation” (dialegesthai) or “dialectic” 
which is cooperative discussion aimed at discovering the truth. S. 
is saying here that they are in clanger of falling into disputation 
by arguing both sides of the thesis (that men and women can and 
cannot do the same tasks) without first sufficiently defining their 
terms, as S. goes on to demonstrate.
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ίίαντάιτασι μεν ονν, ην δ’ εγώ- κινδννεύομεν γονν 

ακοντες ά^τόλογέας άτττεσάαι.

Πώς,·
Τό την άλλην3 φνσιν οτι ον των αυτών δίΐ I Επι

τηδευμάτων τνγχάνειν ττάνν άνδρείως τε και εριστικώς 

κατά τδ όνομα διώκομεν, επεσκεφάμεθα δέ ονδ’ δττη- 

ονν τί είδος τδ της ετερας τε και της αυτής (φόσεως 

καί ττρδς τί τεΐνον ώριζόμ,εθα τότε, οτε τά επιτηδεύματα 

άλλη φύσει άλλα, τή δέ αυτή τά αυτά άπεδίδομεν.

3 τδ την άλλην Baiter: τδ την αυτήν ADF Galen, Slings: τδ 
μη την αντην Bessarion

Ον γαρ ούν, εεΙ>η, επεσκεψάμεθα. I

c Τοιγάρτοι, είπον, εζεστιν ήμΐν, ως εοικεν, άνερωτάν 

ημάς αντονς εί η αντη Φύατε φαλακρών καί κομητών 
καί ούχ η εναντία, και επειδάν δμολογωμεν εναντίαν 

είναι, εάν φαλακροί σκντοτομώσιν, μη εάν κομήτας, 

εάν δ’ αν κομήται, μη I τούς έτερονς.

1'ελοΐον μένταν εϊη, εφη.
ύλρα κατ’ άλλο τι, είπον εγώ, γελοΐον, η ότι τότε 

ον πάντως την αντην και την ετεραν φνσιν ετιθέμεθα, 
d άλλ’ εκείνο τδ εϊδος της άλλοιώσεώς τε καί δμοιώσεως 

μόνον &φνλάττομεν τδ πρδς αντά τεΐνον τά επιτηδεύ

ματα; οίον ίίατρικδν μεν καί ιατρικήν την ψνχην 

όντα την αντην φνσιν εχειν ελέγομεν η ονκ ο’ίει;

"Έιγωγε. I
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“Absolutely,” I said. “At any rate there is the risk that 
we unconsciously fasten upon opposing arguments.”

“How?”
“In that we are pursuing very boldly and contentiously 

on a literal level the idea that people of a different nature17 
should not find themselves performing the same func
tions. But we did not consider at all what type of differ
ence and sameness of nature we had in mind and what was 
our aim in reaching a definition when we assigned differ
ent tasks to different natures, but the same tasks to the 
same nature.”

17 Reading Baiter’s conjecture το την αλλ-ην φύσην. For a 
defense of the MSS reading, see Slings, Critical Notes on Plato’s 
Politeia, ad loc.

“No, we didn’t take that into account,” he said.
“Well,” I said, “that means, apparently, that we can 

ask ourselves whether bald people share the same natural 
make up as those with full heads of hair, or the opposite, 
and when we agree it’s the opposite, if bald men are cob
blers we cannot let those with hair be cobblers, or if it’s 
those with hair who are the cobblers, we mustn’t allow the 
bald ones to be so.”

“But that would be absurd,” he said.
“Is it absurd for any other reason,” I asked, “than that 

earlier we did not specify in every sense those natures that 
are the same and those that are different? We only kept to 
that form of difference and similarity which directed us 
toward the functions themselves. We meant, for example, 
that a man and a woman whose souls have an aptitude for 
medicine have the same nature: or do you not think so?”

“I do.”

465



REPUBLIC

Ιατρικόν δε γε και τεκτονικόν ΐίλλην;

Πάντως -παν.
Ούκοΰν, ήν δ’ εγώ, καί το των δένδρων και τδ των 

γυναικών γένος, έάν μέν πρεις τέχνην τινα η άλλο 

επιτήδευμα διαφόρου φαίνηται, τούτο δτ/ φήσομεν 
έκατερω δεΐν άττοδιδόι/αι· εάν δ’ αύτω τούτω φαίνηται 

e διαφερειν, τω τδ μέν θηώυ τίκτειν, τδ 8ε εέρρεν ιέχεύειν, 

ούδέν τί πω φήσομεν μάλλον άποδεδεΐχθαι <is προς 

δ ημείς λέγομεν διαφέρει γυνή άνδρός, άλλ’ έτι οΐη- 
(τόμεθα δεΐν τά αύτά έπιτηδεύειν τούς τε φύλακας 

ήμΐν και τας γυναίκας αυτών. I
Καί όράώς γ’, έε/ιη.

Ούκονν μετά τούτο κελεύομεν τιτν τά. εναντία λέ- 
455 γοντα τούτο αύτέ> διδάσκειν ημάς, προς τίνα, τέχνην 

ή τί επιτήδευμα των περί πόλεευς κατσατκενήν ούχ ή 

αύτή αλλά έτερα φΰσο; γυναίκας τε και άνδρός;

Δίκαιον γονν. I

ΐάρα τοινυν ?>:ν, δπερ σύ ιιλίγον προτερον έλεγες, 
είποι άν και άλλος, οτι εν μέν τω παραχρήμα ίκανώς 
εΐττεΐν ον ράδιου, έπισκεφαμένω δε ούδέν χαλεπόν.

ΕΪ-ϊτοι γαρ άν.
Βούλει ούν δεώμεθα τού τά τοιαύτα άντιλέγσντος 

b άκολονθήεται ημών, εάν πιος ήμεΐς έκείνφ ένδειζώμεθο. 
ότι ούδέν έστιν επιτήδευμα, ’ίδιον γυναικι προς διοί- 

κησιν πόλεως;

ΙΙάνυ γε.
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“Whereas those natures inclined toward medicine and 
those inclined toward carpentry are different.”

“In every way, I would say.”
“And doesn’t the same go for the two sexes, male and 

female? If they appear different with regard to some trade 
or other job we shall agree that we must assign them sep
arately, but if they appear to be different only in that the 
female conceives, while the male fathers the child, then 
we shall say that nothing has yet been discovered to say 
that a woman is different from a man in relation to what 
we are talking about, so we shall, still think that our guard
ians and the women should do the same job.”ts

"Yes, rightly so,” he said.
“After that then won’t we compel the person who holds 

the opposite view to instruct us on this very point: in re
spect of which skill or job concerned with running the 
state are the natures of a man and a woman not the same 
but different?”

“That’s fair, at any rate.”
“Perhaps then, as you were saying a little while ago,19 

the other person too may say that it is not easy to give 
adequate expression to one’s opinion on the spot, but after 
some reflection it is not difficult.”

“He may do.”
“Do you want us then to ask the one who argues against 

this view to go along with us if we can somehow demon
strate to him that there is no job exclusive to women in the 
running of our state?”

“Yes certainly.”

is For S.’s argument here, see the introduction to Books 1-5, 
section 1 (Book 5 (a)). 19 At 453c7-9.
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"Ιθι δή, φήσομεν προς αυτόν, άποκρίνον άρα όν

τως έλεγες I τον μεν ευφυή πρός τι είναι, τον δέ ιιφυή, 

εν ώ ό μεν ραδίως τι μανθάνοι, ό δέ χαλεπως; καί ό 

μέν άτιό βραχείας μαθήσεως επί -πολύ ενρετικος εϊη 

ον εμαθεν, ό δέ ττολλής μαθήσεως τνχιυν καί μελέτης 

c μηδ’ ά εμαθε σώζοιτο; και τω μέν τά τοΰ σώματος 

ίκανώς υπηρετόί τή διανοία, τω δέ έναντιοΐτο; άρ’ 

άλλα ΐίττα έστιν ή ταύτα, οίς τον ενφνή προς έκαστα 
καί τον μη ώρίζου;

Ονδας, ή δ’ ός, άλλα φήσει. I
Οίσθά τι ούν νττο ανθρώπων μελετώμενον, έν ω ού 

πάντα ταντα τό των ανδρών γένος διαφερόντως έχει 

ή το των γυναικών; ή μ,α,κρολογώμεν την τε υφαντι

κήν λεγοντες και την των ποπανων τε καί εφημάτων 

d θεραπείαν, έν οίς δή τι δοκεί τό γυναικείου γένος 

είναι, ον καί καταγελαστότατον εστι πάντων ήττοι- 

μενον;
Αληθή, εφη, λέγεις, οτι πολύ κρατείται έν άπαο'ΐν 

ώς έπος είπεΐν τό γένος τον γένους, γυναίκες μέντοι 
πολλαί πολλών άνδρών I βελτίονς είς πολλά' τό δέ 

όλου έχει ώς σύ λέγεις.
Οΰδέν άρα έστιν, ώ φίλε, έπιτήδευμα των πόλιν 

διοικούντων γυναίκας διότι γυνή, οΰδ’ άνδρός διότι 

άνήρ, άλλ’ ομοίως διεσπαρμέναι αι φύσεις έν άμε^οΐν 
τοΐν ζώοιν, καί πάντων μεν μετέχει γυνή έπιτηδευμά-
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“‘Right, come on then,’ we shall say to him ‘give us an 
answer: was this what you meant by someone being natu
rally suited to a job, another not, namely that the first 
learns easily, the other with difficulty? That the first after 
brief instruction would be able to discover much For him
self on the basis of what he has learned, but after long 
instruction and practice the other would not even keep 
hold of what he has learned? Again that the physical pow
ers of the first would adequately serve the needs of his 
mind, but those of the second man would hold him back. 
So are there any other factors than these by which you 
would distinguish the one who is naturally suited to each 
of these functions, and the one who isn’t?”’

“No one will disagree with that,” he said.
“Do you then know of anything practiced by human 

beings in which the male sex is not superior to the female 
in all these aspects? Or do we have to string it out by 
mentioning weaving and looking after the baking and the 
cooking where the female sex has a reputation, though if 
outclassed, they are the most absurd of all?”

“What you say is true,” he said; “the one sex is truly 
surpassed in everything, so to speak, by the other. How
ever there are a lot of women who are superior to men in 
a lot of ways, but on the whole what you say holds true.”

“In that ease there is no job among those who seive the 
state which is given to a woman because she is a woman, 
nor any to a man because he is a man, but the natural 
aptitudes are distributed similarly between the two sexes, 
and a woman has as much a share in all the jobs depending 
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e των κατά φνσιν, πάντων δέ άνφρ, επι πασι δέ <χσ(?ε- 

νεσ-τερον γυνή άνδρός.

Ιίάνυ γε.

Ή ονν άνδράετι πάντα προστάήομεν, γυναικι δ’ 
ουδόν;

Και πώς; I
Αλλ’ εΐττι γά,ρ οίμαι, ώς φ·ησορ.εν, καί γυ νή Ιατρική, 

η δ’ ον, και μουσική, ή S’ άμουσος φύσίι.

Τί μήν;
456 Καί γυμναστική δ’ άρα ον, ονδε πολεμική, ή δέ 

απόλεμός και ον φιλογνμναστική;

Οίμαι εγωγε.
Τί δε; φιλόσοφός τε και μισόσοφος; και θυμοειδής, 

ή δ’ I άθυμός εστι;

Και ταΰτα,
’Ίίστιν άρα καί φνλακική γυνή, ή δ’ ον. η ον τοι- 

αντην και των άνδρών των φνλακικών φύσιν εζελεζά- 

μεθα;

Τοιαντην μεν ονν. I
Και γνναικδς άρα και άνδρδς ή αντφ φύσις εις 

(φυλακήν ττόλείύς, πλήν όσα ασθενέστερα, η δε ισχυ

ρότερα έστιν.
Φαίνεται.

b Καί γυναίκες άρα αί τοιαΰται τοΐς τοιούτοις άνδρά-

20 To say that no woman is stronger or better than any man in 
any activity would contradict d4-5 above; here S. is merely mak- 
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on her nature as a man does, but for all of them the female 
is weaker than the male.”20

“Very much so.”
“Shall we then give all the jobs to the rnen and none to 

the; women?”
“How could we?”
“Well it’s possible, I think, as we shall see, that one 

woman may have a natural aptitude for medicine, another 
won’t; one will be suited to the arts, but another one 
won’t.”

“Of course.”
“Is one woman not suited to physical exercise and fight

ing, and another unwarlike, with no inclination for physi
cal exercise?”

"I think so.”
“What about this: is one keen on the pursuit of knowl

edge, while another hates it? And again is one spirited 
while another is lackluster?”

"Yes, this is true.”
"Then one woman can be a suitable type for a guardian, 

another can’t, or did we not select such a temperament for 
our male guardians as well?”2,1

“Yes we did.”
“Then a woman will have the same nature in respect of 

becoming a guardian of our state as a male, except in so 
far as she is feebler rather than stronger.”

“It seems so.”
“Then we must select women of this kind to live in and

ing the general point that the physical weakness of women is a 
relevant factor in ail activities (see 451el-2, 456alO-U).

21 At 2.374e4ff.
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ο-ιν εκλεκτεαι συνοικεΐν τε καί συμφυλαττειν, έπείπερ 
είσιν ικανα.1 και συγγενείς αντοΐς την φύσιν.

ΐίάνυ γε.
Τά δ’ επιτηδεύματα ον τά αύτά άποδοτέα ταΐς 

αύταΐς I φύσεσιν;

Τα αύτά.

"Ιίκομεν άρα είς τά πρότερα περιφερόμενοι, και 

ομολογοΰμεν μη παρα φυσιν είναι ταΐς τών φυλάκων 
γνναιζί μουσικήν τε και γυμναστικήν αποδίδομαι.

Παντάπασιν μεν ούν.

c Ούκ άρα αδύνατά γε ουδέ εύγαΐς ομοια ένομοθετοΰ- 

μεν, έπείπερ κατά φύσιν ετίθεμεν τον νόμον· άλλά τά 

νΰν παρα ταντα γιγνομενα παρα φύσιν μάλλον, ώς 
εοικε, γίγνεται.

“Εοικεμ. I
Ούκοΰν η επίσκεψις ημΐν ην εί δυνατά γε καί βέλ

τιστα λέγοιμεν;
?Ην γάρ.

Και οτι μεν δη δυνατά, διωμολόγηται;

Ναί.
Ότι δε δη βελτιο'τα, τδ μετά τούτο δει διομολογη- 

θηναι;

ύιηλον.
Ούκοΰν πρός γε το ε^υλακικην γυναίκα γενέσθαι, 

ούκ άλλη μέν ημΐν άνδρας ποιήσει παιδεία, άλλη δέ 

d γυναίκας, άλλως τε καί. την αϋτην φύσιν παραλα- 
βοΰσα;

Ούκ άλλη.
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protect the state together with men of this sort, if they are 
competent and share a similar nature.”

“Very much so.”
“That means we must give the same jobs to those of 

similar nature, mustn’t we?”
“Yes, they must do the same.”
“In that case we have come round to our previous posi

tion and agree that it is not unnatural to give training of 
mind and body to the females of our guardians.”

“I agree in every way.”
“In that case we did not lay down the impossible, nor 

was it wishful thinking since the law we proposed is in 
accord with nature. But rather, what is currently done 
contrary to this is, it seems, turning out to be contrary to 
nature.”

“So it seems.”
“Now wasn’t our investigation to see if what we were 

saying was possible and the best.”
“Yes, it was.”
“And it was agreed it was possible?”
“Yes.”
“And the follow-up to this, that it is the best must also 

be agreed?”
"Clearly.”
“So then, with a view to producing a woman fit to be a 

guardian, one kind of education will not produce for us 
men and another women, especially since it is taking in 
hand the same nature in each case?”

“No, it’ll be the same.”
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Πώς ονν έχεις δόξης τον τοιοίδε περί;

Τίνος δη; I

Τοΰ ΰπολαμβάνειν παρά σεαυτω τον μεν άμείνω 
άνδρα, τον δέ χείρω· η πάντας όμοιους ήγη;

Ούδαμώς.

’Ερ ονν τη πόλει ην ώκίζ,ομεν, πάτερου ο’ίει ημΐν 
άμείνους άνδρας έξειργάσθα,ι τούς φύλακας, τυχόν

τος ης διηλΟομεν I τταιδείας, η τούς σκυτοτόμους, τη 
σκυτικ-rj παιδευθεντας;

Τελοΐον, εφη, ερωτα,ς.
Μανβάρω, έφην. τί δέ; των άλλων πολιτών ούχ 

ούτοι άριστοι;

Πολύ γε.
e Τί δε; αί γυναίκες των γυναικών ούχ αύται εσονται 

βέλτιστοι;

Καί τούτο, εφη, πολύ.
‘Έστι δε τι πόλει άμεινον η γυναίκας τε και ανδρας 

ως I άρίστους ίγγίγνεσθαι;

Ούκ εστιν.
Τούτο δέ μουσ ική τε και γυμναστική τταραγιγνόμε- 

457 ναι, ώς ημεΐς διηλθομεν, άτιεργάσονται;
Πως δ’ ου;
Ού μόνον άρα δυνατόν αλλά καί άριστον ττόλει 

νόμιμον έτίθεμεν. I

Ούτως.
Άττοδντέον δή ταΐς των φυλάκων γνναιζίν, εττείττερ 

αρετήν άντι ίματίων άμφιεσονται, και κοινωνητεον 

-πολέμου τε καί της άλλης φυλακής της περί την 
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"What is your belief about this kind of thing?”
“Of what?”
“Making the assumption that one man is better, while 

another is worse·, or do you think they’re all the same?”
“No, not at all.”
“So, in the state we are setting up, who do you think 

will become better men, the, guardians when they have 
received the education we have described, or the cobblers 
when they have been educated in shoemaking?”

“That’s a silly question,” he; said.
“I realize,” I said, “but what of it? Compared with the 

rest of our citizens, are the guardians not the best?”
“Yes, by a long way.”
“And what about the women: won’t they be the best of 

them?”
“Yes again, by a long way.”
“Is there anything better for a state than that its women 

and men turn out to be the best possible?”
“No.”
“And they will achieve this, won’t they, as we described, 

by their combined education in cultural and physical ex
ercise?”

“Of course.”
“Then our proposal for what is lawful for the state was 

not only possible, but also the best.”
“Yes.”
“Then the guardians’ women must strip off since they 

will be wearing virtue instead of clothes and they must 
take their part in war and all the other duties protecting

(
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ττ-όλι'/Λ καί ονκ Άλα πρακτέον- τούτων δ’ αύτών τά 

ελαφρότερα ταΐς γυναιήιν ή I τοΐς εΐνδράσι δοτεον διά 

b τήΐ' τοΰ γένους ασθένειαν. ό δέ γελών άνήρ επι
γυμναΐς γυναιζί, τον βέλτιστου 'ένεκα γυ μναΐ,ο μεναις, 

άτελή τοΰ γελοίου σοφίας δρέπων καρπόν, ούδέν οΐ- 

δεν, ώς εοικεν, έφ’ ώ γέλα ονδ’ οτι ιτρείττει· κάλλιστα 

γάρ δή τοΰτο καί λέγεται και λελέξ-εται, ότι τδ μέν 

ωφέλιμον καλόν, I τδ δ<= βλαβεριτν αισχρόν.

I Ιαντάπασι μέν ονν.
Τοΰτο μεν τοίννν εν ώσπερ κύμα φώμεν διαφεύγειν 

τοΰ γυναικείου ταίρι νόμον λεγοντες, ώστε μή παν- 
τάπαετι κατακλυσθήναι τιθεντας ώς 8εΐ κοινή πάντα 

c επιτηδεύειν τους τε φύλακας ήμΐν καί τάς φνλακίδας, 

αλλά ττμ τιτν λόγον αυτόν αύτώ όμολογεΐΐσθαι ιος 
δυνατά τε και ωφέλιμα λέγει;

Καί μάλα, εφη, ού σ μικρόν κύμα διαφεύγεις.

Φήσεις δέ, ήν δ’ εγώ, ού μέγα αύτό είναι, I οτακ 

τό μετά. τούτο ϊδτμ.

λέγε δή, ϊδω, έφτρ

Τούτω, ήν δ’ εγώ, έττεται νόμος και τοΐς έμπροσθεν 

τοΐς Άλοις, ώς εγώμαι, όδε.

Τίς;

d Τά? γυναίκας ταύτας τών άνδρών τούτων πάντων

22 An adapted quotation from Pindar fr. 197 Bowra. The ad
dition of “laughter” is Plato’s.

23 The elaborate and long drawn-out swimming metaphor was 
introduced at 453cl0-d7. There are three increasingly dangerous 

476



BOOK V

our state: that’s all they must do. But the lighter of these 
same duties must be given to the women rather than the 
men on account of the weakness of the sex. But the man 
who laughs at the women naked, who are exercising for 
the best of reasons, ‘reaping the unripe fruit of laughter’s 
wisdom,’22 knows nothing, so it seems, of what he is laugh
ing at or even what he is doing. For this is the finest saying 
that has and ever will be expressed, that what is beneficial 
is fine, what is harmful is shameful.”

“I agree in every way.”
“Are we to say then that we are escaping safely through 

one wave, as it were, in discussing the law on women, so 
as not to be wholly engulfed by proposing that our male 
and female guardians must perform all their duties in 
common but only where the argument is consistent with 
itself in stating that this is possible and beneficial?”

“Indeed,” he said, “that’s no small breaker you’ve es
caped.”

“You’ll say it’s no big wave,” I said, “when you see what 
follows.”23

“Go on, tell me: let me see,” he said.
“I think theJollowing law is the natural consequence 

of this and all preceding laws.”
“What?”
“These women shall all be the common property of all

waves “trikumia" (472a4) (i.e., difficult and controversial ideas) 
they have to “swim through” in this part of Republic, of which 
they have just surmounted the first. For the second, see immedi
ately below at 457d, and for the third and biggest, see 473c-d. On 
the “waves” as arguments, see further the introduction to Books 
1-5, section 1 (Book 5 (b)).
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■πάσας είναι κοινάς, Ιδία δέ μηδενι μηδεμίαν σννοικεΐν· 

καί τούς τιαίδας αν κοινούς, καί μήτε γονέα, εκγονον 

ειδέναι τον αυτού μήτε πάΐδα γονέα.

Πολύ, εφη, τούτο εκείνου μεέζον προς απιστίαν I 
καί τον δυνατού πέρι καί τού ωφελίμου.

Ονκ οίμαι, ην δ’ εγώ, περί γε τον όίφελίμον 

άμεβσβητέίσθαι άν, ώς ού μίγιστον αγαθόν κοινάς 
μέν τάς γυναίκας είναι, κοινούς δέ τούς παΐδας, εΐπερ 

οιόν τε· άλλ’ οιμο,ι περί τον εί δυνατόν ή μη πλείστην 

άν άμφισβητησιν γενέσθαι.

e ΙΙηοί άμφοτερων, ή δ’ ος, εν μάλ’ άν άμφιιτβη- 

τηθείη.
λέγεις, ην δ’ εγώ, λόγων σύστασιν εγώ δ’ ωμήν 

εκ γε τον έτερον άποδράετεσθαι, εί σοι δόζειεν ωφέ

λιμον είναι, λοιπόν δέ δή μοι εσεσθαι περί τον δυνα

τού καί μη. I
Άλλ’ ονκ ελαθες, η δ’ δς, αποδιδράσκουν, άλλ’ άμ

φοτέρων πέρι δίδου λόγον.

'Ύφεκτεον, ην δ’ εγώ, δίκην, τοσόνδε μέντοι γάρισαί 

458 μοι- εασόν με εορτάσαι, ώσπερ οί αργοί την διάνοιαν 

είώθαετιν εστιάσθαι νφ’ εαυτών, όταν μόνοι πορεν- 

ωνται. και γάρ οί τοιοντοί που, πριν έζευρεΐν τινα 
τρόπον εσται τι ών έπιθνμούσι, τούτο παρέντες, ϊνα 

μη κάμνωσι βονλενόμενοι περί I τον δυνατού καί μη, 
θέντες ώς ΰπάργον είναι δ /βούλονται, ήδη τά λοι-ιτά 
διατάττουσιν καί γαίρονσιν διεζιόντες οία δράσονσι

24 I.e,, not only about whether it is possible but also (which S. 
takes for granted at d6-7) whether it is actually beneficial. 
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the men: none shall live with any man privately. Their 
children too shall be held in common and no parent 
will know his or her offspring, nor any child his or her 
parent.”

"This is far greater than the previous point,” he said, 
“when it comes to challenging our incredulity as to what 
is possible and what is beneficial.”

“I don’t think there would be any argument about the 
benefit of it,” I said, “that sharing wives and children is not 
the greatest benefit—if it is indeed possible. But as to it’s 
being possible, I’m not sure it won’t lead to a great deal of 
disagreement.”

“There could weljzbe much dispute about both,”24 he 
said. '

2S For the metaphor, see 1.354al2.

“You’re giving us a combination of the arguments,” I 
said, “but I thought we would at least avoid one of them, 
if you agreed it was useful, and that would leave me to 
discuss whether or not it is possible.”

“Well your attempt to get out of it didn’t fool me,” he 
said. “Go on, give me both arguments!”

“I must produce my defense,” I said, “but just grant me 
this: let me take a break, just as lazy people like to make a 
feast of 2,5 their- thoughts when they are traveling alone. 
For these are the sort of people, I presume, who, not wait
ing to discover how their desires will be realized, abandon 
the subject so that they don’t have the bother of deliberat
ing what is possible and what isn’t. On the assumption that 
what they want does exist, before you know it they have 
worked out the rest and enjoy explaining what they will do 2
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γενομένου, αργόν κο.ϊ άλλως ψυχήν έτι άργοτεραν 

b ποιοΰντες. ήδη ονν καί αύτος μαλθακίζομαι, καί

εκείνο. μέν επιθυμώ άναβαλέσθαι καί ύστερον έπι- 
σκέψαετθαι, ή δυνατά, ννν δέ ώς δυνατών όντων θεις 

σκεψομαι, άν μοι παριής, πώς διατάζουετιν α,υτά οί 

άρχοντες γιγνομενα, και ότι I πάντων συμφορώτατ 
civ είη π ραχθεντα τή τε πόλει και τοΐς φύλαζιν. ταντα 
πειρά.σομαί σοι πρότερα σννδιασκοπεΐσθαι, υστέρα 
δ’ εκείνα, εΐπερ παριεΐς.

Άλλά παρίημι, εφη, καί σκόπει.
Οίμαι τοίνυν, ήν δ’ εγώ, εϊπερ εσονται οί άρχοντες 

c άήιοι τούτον τον ονόματος, οί τε τούτοι? επίκουροι 

κατα ταντα, τονς μεν εθελήσειν ποιεΐν τά έπιταττό- 
μενα, τούς δε επιτάζειν, τά μέν αυτούς πειθομένους 

τοΐς νόμοις, τά δε και μιμούμενους, όσα άν εκείνοις 

επιτρεψωμεν. I
ΆΙκός, έφη.

ίλύ μεν τοίνυν, ήν δ’ εγώ, δ νομοθετης αντοΐς, 

ώσπερ τού? ϊίνδρας εήελεζας, ούτω και τάς γυναίκας 

εκλεζας παραδώσεις κο.θ’ 'όσον ο'ιόν τε όμοφυεΐς·· οί 
δέ, είτε οικίας τε και ετυσσίτια κοινά έχοντες, ιδία δε 

d ονδενιις ονδέν τοιοντον κεκτημενου, όμον δή εσονται, 

όμοΰ δέ άναμεμειγμενών και εν γυμνασίοις καί έν τή 
άλλη τμικρή νπ’ ανάγκης οϊ,μαι τής έμφυτου άζονται 

προς τήν άλλήλων μεΐξιν. ή ούκ αναγκαίο, σοι δοκώ 

λέγειν; I

26 On the topic of community of wives and children, see the 
introduction to Books 1-5, section 1 (Book 5 (b)). 
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once they have got it, thus making their already lazy souls 
even lazier. In the same way, I too am giving in to this 
weakness and am keen to postpone those previous points 
and look at them later to see in what respect they are pos
sible. But for the moment, having assumed that they are 
possible, if you will allow me, I shall examine how our 
rulers will administer them when they are in place and 
how they can be enacted in the most beneficial way of all 
for both the state, and its guardians. This is what 1 shall try 
to discuss with you first, and the rest later, if you let me.”

“Well I’m letting you,” he said. “Carry on with your 
inquiry.”

“I think then,” I said, “that if our governors are going 
to be worthy of the name, together with those who are 
their auxiliaries on the same principle, the latter will be 
willing to carry out orders, while the former will be the 
ones who give the orders, partly by obeying the laws them
selves, partly by emulating them in ways we entrust to 
them.”

“That is a reasonable point,” he said.
“Right then,” I continued, “as their lawgiver, just as you 

chose the men, so you will choose the women to hand over 
to them, who as far as possible share a similar natural 
make-up. Inasmuch as they hold their homes and eating 
places in common, since none of them will have acquired 
anything of this sort through their own private means, they 
will live together and when they have of necessity mingled 
together in their physical exercises and every other aspect 
of their daily lives, I think they will be drawn together by 
their natural inclinations to have sexual relations. Or do 
you not think that what I am saying follows from this of 
necessity?”213
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Ον γεωμετρικαίς ye, ή δ’ δς, άλλ’ ερωτικαΐς άνάγ- 
καις, αϊ κινδυνεύονσιν εκείνων δριμύτεραι είναι ττρδς 

τδ ττείθειν re καί ελκειν τον πολύν λεών.

Καί μ,άλα, ειττον. άλλα μετά δή ταύτα, ω Γλαυκών, 

άτακτως μεν μείγνυσθαι άλληλοις η άλλο δτιοΰν ποι
ο eiv ούτε δσιον εν εύδαιμόνων πόλει ούτ’ έάσονσιν οί 

άρχοντες.
Ού γαρ δίκαιου, εφη.

Δήλου δή δτι γάμους τδ μετά τούτο ποιήσομεν 

ιερούς εις δύναμιν δτι μάλιστα- εΐεν δ’ άν Ιεροί οί 

ώφελιμώτατοι. I
ϊϊαντάπασι μέν ονν.

459 Πώς ow δή ώφελιμώτατοι εσονται; τόοε μοι λέγε, 

ω Γλαύκων- δρω γάρ σου εν τ-ρ οικία και κύνας θη

ρευτικούς καί των γενναίων ορνίθων μάλο. συχνούς- 

άρ’ ούν, ώ ττρδς Διος, -προσεσχηκάς τι τοΐς τούτων 
γάμοις τε καί τταιδοττοιία; I

Τδ ττοΐον; εφη.
Τϊρωτον μεν αυτών τούτων, καίτκρ δντων γενναίων, 

άρ’ ονκ είσι τινες και γίγνονται άριστοι;
Είσίν.

b Πάτερου ούν εζ απάντων ομοίως γέννας, η -πρόθυμη 

οτι μάλιστα εκ των άριστων;

Εκ των αρίστων.
Τί δ’; εκ των νεωτάτων η εκ των γεραιτάτων η εξ 

άκμαζ,όντοτν οτι μάλιο-τα;
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“It will certainly not be by geometric but by erotic 
necessity which is likely to be keener to persuade and drag 
the majority of the population along with them,” he said.

“True indeed,” I said. "But following on from this, 
Glaucon, it is not to be sanctioned in a state of happy 
people to have indiscriminate sexual relations with each 
other, or to do anything else whatsoever indiscriminately, 
nor will the government allow it.”

“No, for it’s not just,” he said.
“Its clear that what follows from this is that we shall 

make marriage a sacred thing as far as possible within our 
powers: sacred marriages would be those which are most 
beneficial.”

“Absolutely,” he said.
“How then are they going to be most beneficial? Tell 

me this, Glaucon: I see you have hunting dogs in your 
household and a large collection of fine birds. My good
ness! Have you paid any attention to their mating and 
breeding?”

“In what way?” he asked.
“Of these, firstly, although they are true-bred, are there 

not also some which are born best of the breed?”
“There are.”
“So do you breed from all alike, or do you endeavor to 

breed as far as possible from the best?”
“From the best.”
“So what does that mean? Do you breed from the 

youngest, the oldest, or, as far as possible, those in their 
prime?”
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Έή άκμαζόντων.

Καί άν μή οντω γεννάται, πολύ σοι ήγή χείρον 

εσεο'θαι I τό τε τώτ ορνίθων καί τό των κυνων γέ

νος;
"Άγοτγ’, έφη.

Τί δε ϊππων οίει, ήν δ’ εγώ, καϊ των εί.λλων ζώων; 

ή άλλη τη; εχειτ;
’Άτοττοτ μεντιίν, ή δ’ δς, ε’ίη.

ΰαβαΐ, ήν δ’ εγώ, ώ φίλε εταάρε, cos άρα σφε>δρα 

c ήμΐν δει άκρων είναι των αρχόντων, εϊ-ιτερ καϊ περί τδ 

των άνθ ρώπων γένος ωσαύτως έχει.
Άλλα μεν δή εχει, εφτγ άλλα τί δή;

“Οτι ανάγκη αύτοΐς, ήν δ’ εγώ, φαρμάκοις πολλοΐς 
χρήσθαι. ιατρόν δε που μή δεομενοις μεν ετώμασι 

φαρμάκων, I άλλα διαίτρ εθελοντών νττακονειν, και 

φαυλότερον έζαρκεϊν ήγούμεθα είναι- όταν δε δή καϊ 
φαρμακενειν δερ ϊσ-μ.εν ότι άνδρειοτερον δεΐ τον 

ιατρόν.
Αληθή- άλλα τιρός τί λέγεις;

d ΙΙρδς τόδε, ήν δ’ εγώ- ιτυχνίύ τω ψεύδει καί τή 
απάτη κινδυνεύει ήμιν δεήσειν χρήσθαι τούς άρχον

τας έπ’ ώφελία τών άρχομενων. εφαμεν δε που εν 
φαρμάκου ε’ίδει πάντα τά τοιαύτα χρήαιμα είναι.

Καί όρθώς γε, εφη. I

Έρ τοΐς γάμοις τοίνυν και παιδοποιίαις εοικε τό 
ορθόν τούτο γίγνεσθαι ούκ ελάχιστου.

Πώς δή;
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"From those in their prime.”
“And if this were not your way of breeding, do you 

think the pedigree of your birds and hounds would be 
much worse?”

“I do,” he said.
“And what do you think about horses,” I said, “and 

other animals? Or is theirs a different case?”
“That would be absurd if it were,” he replied.
“Good lord!” I exclaimed, “in that case we are going to 

need some top-notch niters, my good friend, if this is also 
the case with the human race.”

“But it is the case,” he said, “but so what?”
“The fact is,” I said, "that they will have to use a lot of 

drugs. I suppose that if the body doesn’t need drugs, and 
the patients are happy to follow a diet, we consider even 
a less qualified doctor is adequate for it; but whenever 
medication is required, we know that we need a more 
enterprising doctor.”

“True, but what is the point you’re making?”
“It’s this,” I said; “there is every chance that our gover

nors will have to use frequent doses of lies and deception 
for the benefit of their subjects. We did agree, I think, that 
under the guise of ‘medicine’ everything of this sort is 
available.”27

27 On lies as “medicine,” see above, 3.389b. On the role of the 
“noble lie,” see 414b8ff. and the introduction to Books 1-5, sec
tion 2 (ii).

“And rightly so,” he said.
“Now it seems that in sexual intercourse and child rear

ing this notion of ‘right’ occurs not infrequently.”
“How do you mean?”
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Δει μέν, ειπον, εκ των ωμολογημένων τούς άρίοττους 

ταϊς άράτταις συγγίγνεσθαι ώς πλειστάκις, τούς δέ 

φαυλότατους ταέΐς ψ>αυλοταταις τουναντίον, κο.ι των 

e μεν τά εκγονα. τρέφειν, των δέ μη, εΐ μέλλει τό 

ποιμνίου οτι άκρότατον είναι, και ταΰτα πάντα γι~ 

γνόμ,ενα λανθάνειν πλην αυτούς τούς άρχοντας, εΐ, αύ 

η αγέλη των φυλάκων οτι μάλιστα άστασίαστος 

εετται. I
Ορθότατα, εφη.
Οΰκοΰν 8η εορταί τινες νομοθετητέαι εν αίς συνάξο- 

460 μεν τάς τε νύμφας καί τούς νυμφίους καί θυσίαι, και 
ύμνοι ποιητέοι τοΐς ημετεροις ποιηταΐς πρέποντες 
τοΐς γιγνομένοις γάμοις· το δέ πλήθος των γάμων επί 

τοΐς άρχουσι ποιησομεν, ΐν’ ως μάλιστα 8ιασφζωσι 

τον αυτόν ειριθμον των άνόρων, προς πολέμους τε καί 

νόσους καί πάντα τά τοιαντα άποσκοποΰντες, I και 
μήτε μεγάλη ημΐν η πόλις κατά το 8υνατον μήτε 

σμικρά γίγνηται.

Όρθως, εφη.
ίίληροι 8ή τινες οίμαι ττοιητεοι κομψοί, ίοστε τον 

φαΰλον εκείνον αΐτια,σθαι εφ’ έκάστης συνέρξεως 

τύχην άλλα μη τούς άρχοντας.
Και μάλα, εφη. *

28 "Herd” (agele) continues the animal imagery; the word is 
also used of “bands" of young men reared in military units in 
Sparta and Crete, to whose social arrangements Plato’s state or
ganization bears some resemblance.
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“From what we have agreed,” I said, “our best men 
should make their match with the best women as often as 
possible; but with men and women of lower status, it’s the 
reverse. We must nurture the offspring of the first group, 
but not those of the second, if our flock is to be of the 
highest quality, and all such goings-on must be kept hid
den from all but the rulers themselves, if indeed our ‘herd’ 
of guardians is to be free as far as possible from internal 
factions.”28

29 On the need to legislate for the ideal size of the polis, see 
above, 4.423b4.

“That is absolutely correct,” he said.
“Doesn’t that mean we must legislate for some cele

brations in which we shall bring together the brides and 
bridegrooms and make sacrifices, and our poets will com
pose hymns suitable for the marriage rituals? We shall 
leave, the number of marriages to the discretion of the 
rulers so that they can maintain the same number of the 
male population as far as they can, while keeping an eye 
on the effects of war and disease and all those sorts of 
things, so as to ensure that as far as it lies within their 
control, our state will not grow or diminish.”29

“That’s right,” he said.
“We shall have to devise a clever system of allocation, 

I think, so that when each pair is formed, our inferior fel
low will blame his luck and not the government.”

“Yes indeed,” he said.
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b Καί Tois άγαθοΐς γε που των νέων εν πολεμώ ή 
άλλοθι που γέρα 8οτέον καί άθλα άλλα τε καί άφθο- 

νεστέρα ή εζουο-ία της τώτ γυναικών ο-υγκοιμήιτεως, 

ϊνα και άμα μετά προφάσεως ώς· πλεΐστοι των παί8ων 

έκ των τοιούτων ο~πείρωνται. I
Όρθως.

Όυκούν και τά άει γιγνόμενα εκγονα παραλαμβά- 
νονσαι αί επί τούτων έφεστηκυΐαι άρχαί είτε άν8ρων 

είτε γυναικών είτε άμφοτερα—κοινοί γάρ που καί αρ
γοί γυναιήί τε καί άν8ράσιν—

Ναι.
c Τά μεν 8ή των αγαθών, 8οκω, λαβονεται είς τον 

σηκόν οϊσουσιν παρά τινας τροφούς χωρίς οίκούσας 
εν τινι μέρει της πόλεως· τά 8ε των χειρόνων, καί εάν 

τι των έτερων ανάπηρον γίγνηται, εν άπορρήτω τε 
καί ά8ήλω κατακρύφουσιν I ώς πρεπει.

Είπερ μέλλει, εφ>η, καθαρόν το γένος των φυλάκων 
εσεσθαι.

Οϋκσνν καί τροφής οΰτοι επιμελησονται τάς τε 

d μητέρας έπι τον σηκόν άγοντες όταν σπαργωσι, πει- 
σαν μηχανην μηχανώμενοι όπως μηάεμία τό αυτής 

αίσθήσεται, καί άλλας γάλα έχούσας έκπορίζοντες, 

εαν μή αυταί ικαναι ώσι, καί αντων τούτων έπιμελή-
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“And I imagine we must give to those of our youngsters 
who show prowess in war as well as in other activities 
prizes and rewards, and especially more generous permis
sion to have intercourse with the women in order that 
there may at the same time be a pretext for as many chil
dren as possible being fathered by such men.”

“That’s right.”
“Consequently this means that the constant supply of 

offspring will be taken under the wing of the authorities 
who have been appointed to take charge of such duties re
gardless of whether they are male, female or both, doesn’t 
it? For surely the authority is distributed equally between 
both women and men.”

“Yes.”
“I think they will take the offspring of good parents to 

the public nursery to some nurses who live apart in some 
quarter of the city. But as to the children of the lower 
orders, including any of those of other ranks who are born 
at all defective, they will conceal them in some secret out 
of the way spot, as is appropriate.”30

30 A probable reference to exposure of infants, which was 
commonly used as a method of birth control in Greece (see e.g., 
Arist. Pol. 7.1335b).

“If the class of guardians is to be pure,” he said.
“Then will these people also see to the feeding arrange

ments by taking the mothers to the nursery when their 
breasts are full, while taking every precaution to ensure 
that no mother sets eyes on her own child, and by provid
ing other women who have a supply of milk in case the 
mothers themselves are dry? Will they see to it that they 
will suckle the child for a reasonable period of time and 
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trovriu δπως μέτρων χρονον θηλάσονται, αγρυπνίας 

δε και του άλλου πόνον τίτθαις re I καί τροφοίς παρα- 
δωσονσιν;

Ιίολλήν ριμττώνην, εφη, λβγεις της παιδοποιίας 

ταΐς των φυλάκων γυναιίμν.

I [ρέπει γάρ, ην δ’ εγώ. τό δ’ έφίφης διέλθωμεν δ 

προυθεμεθα. έφαμεν γάρ 8η εξ άκμαζόντωυ δεΐν τά 

έκγονα γίγνεσθαι.

Αληθη.

e Άρ" ονν σοι συνδοκεΐ μέτριος χρόνος ακμής τά 

είκοσι έτη γυναικί, άνδρί δε τά τριάκοντα;

Τά ποια αυτών; εφη.
Γυναικί μεν, ην δ’ εγώ, άρζαμένη άπδ είκοσετιδος 

μέχρι i τετταρακοντουτιδος τίκτειν τη πόλει· άνδρί δ’, 
επειδάν την δζυτάτην δρόμου ακμήν παρη, τδ ό,τιδ 

τούτον γεννάν τη πολει μέχρι πεντεκαιπεντηκοντα- 
έτονς.

461 Αμφοτέροτν γοΐιν, εφη, αύτη άκμη σώματος τε καί 

φρονησεως.

Ονκονν εάντε πρεσβύτερος τούτων εάντε νεώτερος 

των εις τό κοινόν γεννήσεων άψηται, I ούτε όσιον ούτε 
δίκαιον φησομεν τδ αμάρτημα, ως παΐδα φιτυοντος 

τη πόλει, δς, άν λάθη, γεννησεται ονχ νπο θυσιών 
ονδ’ ΰττδ ευχών φύς, άς εεβ εκάστοις τοΐς γάμοις 

ευζονται καί ίέρειαι καί ιερείς καί σύμπασα η πόλις 

ΐξ αγαθών ειμείνους καί έζ ώεΙ>ελίμων ϋτφελιμωτέρους 

b άεί τούς εκγονους γίγνεσθαι, άλλ’ υπό σκότου μετά 
δεινής άκρατείας γεγονώς.
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then hand over the sleepless hours and all the other pain
ful duties to wet nurses and their helpers?”

“You’re making the rearing of children a great relief for 
our guardians’ wives,” he said.

“As it should be,” I said. “Now let’s go through what we 
proposed in order. You recall that we agreed that these 
children must be of parents in the prime of life?”31

31 At 4.59b3. 32 Quoted from an unknown poet.

"That is true.”
“Do you agree then that for women a reasonable period 

for their prime is twenty years, and for men thirty?"
“Can you be more specific?” he asked.
“For a woman,” I said, “she should start to produce 

children for the state in her twentieth year and go on to 
her fortieth. When a man passes the ‘utmost peak of his 
racing career’33 he should father children for the state up 
to his fifty-fifth year.”

“For both,” he said, “this is at any rate the peak of their 
physical and intellectual abilities.”

“Certainly if anyone older or younger than these en
gages in fathering children for the community, we shall 
declare the offense neither sanctioned nor just, on the 
grounds that someone has fathered a child for the state 
who, if it’s not detected, will not be born under the protec
tion of the sacrifices or the prayers which priestesses and 
priests and the entire state offer at every marriage, that 
the offspring of good and beneficial parents may always 
become better and more beneficial to the state than the 
previous generation; instead it will be born in darkness 
accompanied by foul incontinence.”
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Όρθως, εφη.

'Ο αΰτός δέ γ’, είπαν, ΐ'όμ.ος, εάν τις των ετι γεννων- 

των μη συνέρζαντος άργοντος άπτηται τιον έν ηλικία 

γυναικών- I νοθον γαρ και άνέγγυον καί ανίερου 
φησομεν αντον παΐδα τη πόλει καθιστάναι.

'Ορθότατα, έφη.
Όταν δε δη οίμαι αΐ τε γυναίκες και οι άνδρες τοΰ 

γένναν έκβωσι την ηλικίαν, ειφήσομεν που ελευθέρους 
αυτούς συγγίγνεσθαι ώ άν εθέλωσι, πλην θνγατρί 

c και μητρι καί ταΐς των θυγατέρων παιιτι καί ταΐς άνω 
μητρος, και γυναίκας αν πλην ύει καί πατρι καί τοΐς 
τούτων εις τδ κάτω καί επί τδ άνω, καί ταΰτά γ’ ήδη 

πάντα διακελευσάμενοι προθυμεΐιτθαι μάλιστα μέν 

μηδ’ εις φως έκφέρειν κύημα μηδέ εν, εάν γενηται, 

εάν δέ τι βιάσηται, I ούτω τιθέναι, ώς ονκ ούσης τρο

φής τω τοιούτω.

Και ταντα μέν γ’, εφη, μετρίως λέγεται- πατέρας 
δε καί θυγατέρας καί ά νυνδη έλεγες ττώς διαγνωσον- 

ται άλληλων;
cl Ονδαρ,ως, ην δ’ εγώ- άλλ’ άφ’ ης αν ημέρας τις 

αυτών νυμφίος γενηται, μετ’ εκείνην δεκάτω μηνί καί 

έβδόμιρ δη ά άν γενηται εκγονα, ταΰτα πάντα 

προσερεΐ τά μέν άρρενα ΰεΐς, τά δέ θηλεα θυγατέρας, 

καί εκείνα εκείνον πατέρα, I καί ούτω δη τά τούτων

33 Implying, most probably, exposure (see n. 30 above).
34 Precisely the question put in a comical context by Chremes 

to Praxagora in Ar. Ecd. 636-37.
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"Rightly so,” he said.
“The same law applies,” I said, "if any of those who 

are still fathering children has intercourse with any of the 
women of marriageable age without being paired up by 
the authorities. We shall regard him as imposing on the 
state an unaccredited, unholy bastard.”

“Very right,” he said.
"When the women and men cease to be of the age to 

have children, we shall leave the men free, I think, to have 
intercourse with whoever they wish, except with a daugh
ter, a mother or the daughter’s children or the mothers’ 
mothers; and the women likewise except with a son, a fa
ther and their sons and fathers. In all these cases we shall 
have given orders that they are to be particularly scrupu
lous not to bring to the light of day even a single fetus, if 
it is born, but if one does force its way out, so to dispose 
of it33 on the grounds that there is no means of bringing 
up such a child.”

35 Reckoned in lunar months. Traditionally these were the 
months when an embryo was expected to be born alive (it was 
considered that a fetus of less than seven months would not sur
vive).

“That is reasonably put,” he said, “but how are they to 
distinguish fathers and daughters and those you have just 
mentioned from each other?”34

“There is no way it can be done,” I said, “but from the 
day any of them becomes a bridegroom, in the tenth or 
seventh month after that day, whatever offspring are born, 
he will call the males sons and the females daughters,33 
and they will call him father. They will call the children 35
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„ „ ^,-αίδων παΐδας, και εκείνα αν εκείνους πάππους

γ£ και τηΡας, τά ο’ εν εκείνω τω χρονω γεγονότα, εν 
ω αί μητέρες καί οί. πεντερες αύτων έγέννων, άδελφάς 

e τε καί αδελφούς, &στε, δ νυνδή έλέγομεν, αλλήλων 

μ-η άπτεσθαι. αδελφούς δέ και άδελφάς δώσει ό νόμος 

συνοικεΐν, εάν ό κλήρος τσ.ύτη συμπίπτη και ή Πυάία 

προεταναιρή.
’Ορθότατα, ή δ’ δς. I

Ή μεν δή κοινωνία, ώ Γλαυκών, αΰτη τε και τοιαύτη 

γυναικών τε καί τταίδων τοΐς φύλαζί σοι της πόλεως- 
ώς δέ επόμενη τε τή άλλη πολιτεία καί μακρω βέλ

τιστη, δει δή τδ μετά τούτο βεβαιώετασθαι παρά τοΰ 

λογου. η πως ποιωμεν;
462 Οντω νη Δία, ή δ’ δς.

Φλρ’ ούν ούχ ηδε αρχή της ομολογίας, έρέετθαι 

ημάς αντους τί ποτέ τδ μεγιστον αγαθόν έχομεν 
είπεΐν είς πόλεως κατασκευήν, ού δει στοχαζόμενον 

τον νομοθέτην τιθεναι I τούς νόμους, καί τί μεγιστον 
κακόν, εΐτα επισκεφασθαι άρα ά νυνδη διηλθομεν είς 

μεν το τοΰ άγαθοϋ ίχνος ήμΐν άρμόττει, τω δέ τοΰ 

κακού άναρμοστεί;

Πάντων μαλιστα, εφη.
b ’Έχομεν ούν τι μεΐζον κακόν πόλει ή εκείνο δ άν 

αυτήν διασπά καί ποιή πολλάς αντί μιας; ή μεΐζον 

αγαθόν τοΰ δ άν συνδή τε καί ποιή μίαν;

Ούκ εχομεν.
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of children grandchildren and will be called grandfathers 
and grandmothers by them. Again those born at the time 
when the mothers and fathers are producing children they 
will call sisters and brothers so that they wont have sexual 
relations with each other, as we said just now. The law will 
allow brothers and sisters to live together, if the ballot falls 
out this way and the Pythian priestess gives her assent.”

“That’s very right,” he said.
“This then, Glaucon, is the sort of common ownership 

of women and children that the guardians of your state will 
have. Now the thing to do after that is to establish beyond 
dispute that it is consistent with the rest of the constitution 
and that it is by far the best arrangement possible, isn’t it? 
Or how shall we do it?”

“Zeus! Lets do it your way,” he said.
“Well this is the first step of our agreement, isn’t it: to 

ask ourselves what we can say is the greatest good our 
lawgiver must aim for when framing the laws for the con
stitution of our state, and what is the greatest evil; then 
consider whether what we have just discussed fits in with 
the footprints36 of what is good and not with our notion of 
what is bad?”

36 Plato maintains the tracking/hunting metaphor here (see 
above, 4.432c, and Book 4 n. 39).

“Yes, we must make a special point of that,” he said.
“So do we have something which is of greater harm to 

our state than that which tears it apart and creates many 
states instead of one? Or do we have something good 
which is greater than that which binds the state together 
and unifies it?”

“No, we don’t.”
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Ούκοΰν ·ή μέν ηδονής τε και λύπτ/ς κοινωνία συνδίί, 

όταν οτι μάλιστα, πάντες οί πολΐται I τών αυτών 
γιγνομ,ένων τε και άπολλυμίνων παραπλρσίως χαί- 

ρωσι καί λνττωνται;

Ιϊαντάπασι μεν ονν, εφη.

Ή δε γε των τοιουτων ΐδίωσις διαλύει, όταν οί μεν 

περιαλγεΐς, οί δε περιχαρείς γίγνωνται ίπι τοίς αΰτοΐς 

παθ-ημασι της πόλεως re καί των ίν τφ πόλεί;
c Τί δ’ ον;

ίλρ’ ονν ίκ τονδε τό τοιόνδε γίγνεται, όταν μ-η άμα 

φθίγγωνται ίν τή πόλει τά τοιάδε ρήματα, τό τε ίμον 

και το ονκ ίμον; και περί του άλλοτρίου κατά ταϋτά; I
Κο,υ,ιδή μέν ονν.
Έν ήτινι δή πόλει πλείστοι επί το α,ντο κατά ταντα 

τοντο λεγουσι το ίμον καί τδ ονκ ίμόν, αΰττ/ άριστα 
διοικείται;

Πολύ γε.
Καί ήτις δή εγγύτατα ενός άνθρωπον ίχα; οΐον 

όταν που I -ημών δάκτυλός τον 7ϊληγή, πάσα ή κοι

νωνία ή κατα το σώμα ττρός την ψυχήν τΐταμέντ] είς 
d μίαν συνταζιν την τον άρχοντας ίν αυτή ήετβετό τε 

και πάσα άμα συνηλγησεν μίρονς πονησαντος δλτ], 
και οντω δή λίγομεν οτι ό άνθρωπος τον δάκτυλον 

άλγεΐ· και περί άλλου ότουονν τών τού ανθρώπου ο

37 Principally, the guardians and auxiliaries are implied here 
(see 463bl0ff. for the kinship of the top two classes). In this book,
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“Does that then mean that the sharing of pleasure and 
pain binds the state together when all the member's of 
the community37 celebrate as far as possible and grieve 
in pretty much equal measure at the same gains and 
losses?”

“Yes, in every way,” he said.
“Whereas keeping such feelings to oneself is divisive, 

when one group feels extreme pain and the other extreme 
joy at the same experiences happening to the state and 
those in it?”

“Of course.”
“Don’t we always get a result like this whenever such 

sentiments are not expressed in unison within the state, 
but this is ‘mine,’ this is ‘not mine’ and in the same way 
this is ‘somebody else’s’?”

“Absolutely.”
“The states where the majority speak on the same sub

ject in the same sort of terms such as ‘mine’ and ‘not mine’ 
are the best administered, aren’t they?”

“Very much so.”
“And isn’t it the one which most resembles a single 

person? For example, I imagine where we have a pain in 
one of our fingers, the whole relationship binding the body 
with the soul into one system of control perceives it and 
feels the, pain as a whole with the part which suffers, and 
so we say that the person has a pain in his finger, don’t we? 
Again doesn't the same argument apply to any other part

S., in talking about the “community” and "citizens,” implicitly is 
little concerned with the third class of craftsmen and manual 
workers.
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λόγος, ire.iji re λύπης ττονούντος μέρους καε 

περί I ηδονής ραΐζοντος;

0 civto? 'j/tip ί^ο.ί· νονίΌ θ cpojttt·?, s ον tocovtw 
εγγύτατα ή αραττα πολιτευόμενη πόλις οίκεΐ.

'1<>ί>ϊ δη οίμαι· ττάσχουτος των πολιτών ότιονν ή 

e άγαθον ή κακόν η τοιαντη πόλις μάλιστα τε φήσ-ει 

έαυτης είναι το ττάσχον, καί ή ο-υνησθηο'εται άττασα 

η συλλυπήσεται.
Ανάγκη, εφη, την γε εννομον.
"Άρα άν εϊη, ην δ’ εγώ, έπανιέναι ήμΐν επί την 

ημετεραν I πολιν, και τα τον λόγου όμολογήματα 

σκοττεΐν έν αυτή, εί αντη μάλιστ’ έχει είτε καί άλλη 

τις μάλλον.
Ονκοϋν χρ'ή, εφη.

463 Τί ονν; εστι μέν που καί έν ταΐς άλλαις πόλεσιυ 

άρχοντες τε καί δήμος, έστι δέ και εν ταύτη;
’Ίΐστι.

Ιϊολίτας μέν δη πάντες οντοι άλληλους ττροσ- 

εροΰσι; I
Πώς δ’ ον;

Άλλα, προς τω ττολίτας τί ό έν ταΐς άλλαις δήμος 

τούς άρχοντας προσαγορεύει;

\ίν μεν ταΐς πολλαΐς δέσποτας, έν δέ ταΐς δημο- 

κρατονμεναις αντδ [τοννομα] τούτο, άρχοντας. I
Τί δ’ ό έν τη ημετερα δήμος; προς τω ττολίτας τί 

τους άρχοντας φησιν είναι;

^ωτηράς τε καί επικούρους, έ<Ι>η.

b Τί δ’ οντοι τον δήμον;
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of a human being when part of the body is either suffering 
pain or finds relief through pleasure?”

“it is the same,” he said, “and, to answer your question, 
the best run state resembles this very closely.”

“I think that when one of the citizens experiences any
thing either good or bad, such a state will certainly claim 
that the experience belongs to itself and all of it together 
will join in the pleasure or the pain.”

“It must,” he said, “if it is well ordered.”
“It would be a good time to revisit our state,” I said, 

“and see if it, rather than any other, contains to the great
est degree what we agreed on in our discussion.”

“Yes, we must” he said.
“Well then, I’m sure other states have rulers and a 

citizen body just as this one does, don’t they?”
“Yes.”
“And they will all refer to each other as citizens?”
“Of course.”
“But as well as ‘citizens,’ what else do the people in 

other states call their rulers?”
“‘Masters’ in most of them, but in democracies they use 

just this term: ‘rulers.’”38

38 Athenian democracy had nine archons (rulers) in the fifth 
and fourth centuries, more accurately termed "magistrates,” cho
sen by lot to serve for a fixed term, as opposed to autocratic rulers: 
“masters” (despotai').

“And what about the ordinary people in our state? 
What do they say their rulers are in addition to being citi
zens?”

“Protectors and helpers,” he said.
“What do they call the citizen body?”
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Μισ^οδότας τε και τροφέας.

Οί δ’ έν ταΐς ιίλλαις είρχοντες τους δήμους;

Δούλους, εφη. I
Τί δ’ οί άρχοντες άλλήλους;

Χυνάρχοντας, εφη.
Τί δ’ οί ήμετεροι;

έίνμ,φνλακας.

’’Εχεις ονν είττεΐν των αρχόντων των έν ταΐς αλλαις 

πόλεσιν, I ε’ί τίς τινα έχει ιτροσειπεΐν των συναρχόντων 
τον μέν ώς οίκεϊον, τον δ’ ιός άλλότριον;

Καί πολλούς γε.
Ούκονν τον μέν οικείου ώς εαυτόν νορ.ίζει τε καί 

λέγει, του 8’ άλλότριον ώς ούχ εαυτοί; I

Ούτω.
c Τί δε οί παρά ετοί φύλακες; εσθ’ οστις αυτών εχοι 

άν τώτν συμφνλάκων νομίσαι τινά. η προσειπεΐν ώς 
άλλότριον;

Οΰδαμώς, έφτμ παντι γαρ φ αν έντνγχάντ), ή ώς 

άδελφώ ·η ώς αδελφή ή ώς ττατρί ή ώς μητρί η νεί ή 

θνγατρί ή τούτων έκγόνοις ή I προγόνοις νομιεΐ εν- 

τυγχανειν.
Κάλλιεττα, ήν δ’ εγώ, λέγεις, άλλ’ ετι και τάδε εΐττε- 

ττότερον αύτόϊς τα ονόματα μόνον οικεία νομοθετήσεις, 

d ή κσ.ϊ τάς ττράζεις πάσας κατά τά ονόματα πράττειν, 
περί τε τούς πατέρας, όσα νόμος περί πατέρας αϊδονς 

τε περί καί κηδεμονίας καί τού υπήκοον 8εΐν είναι των 

γονέων, ή μήτε προς θεών μήτε προς άνθρώπων αντώ 
αμεινον εσεσθαι, I ώς ούτε όσια ούτε δίκαια πράττον- 
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“Their employers and providers.”
“And what do rulers in other states call the people?” 
“Slaves,” he said.
“And what do the rulers call each other?”
“Fellow rulers,” he said.
“And in our state?”
“Fellow guardians.”
“Can you then say with regard to rulers in other states 

whether any of them can refer to one of their fellow rulers 
as a kinsman, another as an outsider?”

“Yes, many could at any rate.”
“So he considers the one who is a kinsman as related 

to himself and uses the term, and the one who is an out
sider as not related to himself?”

“Yes.”
“What about the guardians in your state? Is it possible 

for any of them to consider or address any of his fellows 
as an outsider?”

“In no way,” he said. “You see everyone he encounters 
he will regard as either his brother, or sister, or father, or 
mother, or son, or daughter, or the children or parents of 
these.”

“Absolutely right,” I said. “But now tell me this too: will 
you make them use only these family names by law, or 
must they also carry out all the duties that are associated 
with the names: as regards fathers, whatever the law com
mands byway of respect and care for fathers and the need 
to be obedient to ones parents; or, if they were to act 
otherwise, it would be worse for them in the eyes of gods 
and men, as people doing nothing sanctioned or just? Will 
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ros- άν, ά άλλα πράττοι η ταντα; ανταί σοι η άλλα; 
φημαι εζ απάντων των πολιτών ΰμνηο~ονσιν ενθν? 

e περί τά των παίδων ώτα καί περί πατέρων, ον? άν 

αντόΐ? τι? αποφηντ), και περί των άλλων συγγενών;

Αύται, έφη· γελοίου γάρ άν ε’ίη εί άνεν έργων οικεία 
ιτνόματα διά τα>ν στομάτων μόνον φθεγγοιντο.

ΙΙαετωυ άρα πόλεων μαλιστα εν αντη σνμφωνησον- 
σιν ένό? τινο? η εύ η κακώς πράττοντο? ό νννδη 

έλέγομεν τό ρήμα, τό ότι I τό εμόν εν πράττει η ότι 
το εμόν κακω?.

Αληθέστατα, η δ’ ό?.

464 Ονκονν μετά τοντον τον δόγματά? τε και ρηματο? 

έφαμεν σννακολουθεΐν τά.? τε ήδοράς καί τά? λύπα? 

κοινή;
Και ΐιρθω? γε έφαμ.εν.

Ονκονν μαλιστα I τον αντον κοινωνησονσιν ημΐν 
οι πολΐται, ό δη εμόν όνομάσονσιν; τοντον δε κοινω- 

νονντε? οντω δη λνπη? τε καί ηδονη? μάλιστα, κοινω

νίαν έί,ονσνν;

Πολύ γε.
Ά.ρ’ ούν τούτων αιτία προ? τφ άλλη καταστάσει ή 

των γνναικων τε και παίδων κοινωνία τοΐ? φύλαζιν; I

ΙΙολυ μέν ούν μάλιστα, εφη.

b Αλλα μην μεγιστόν γε πολει αντό ωμολογησαμεν 
αγαθόν, άπεικαζοντε? εύ οικουμένην πόλιν σώματι 
προ? μέρο? αντον λύπη? τε περί καί ήδονη? ώ? εχει. 
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you have these, or different reports from all the citizens 
constantly ringing in the children s ears from their earliest 
years regarding whoever is pointed out to them as their 
fathers and other members of the family?”

“It must be these,” he said. “It would be absurd if only 
the family names flowed from their lips without the obliga
tions that go with them.”

“Then of all cities it will be in ours that people will unite 
in uttering the word we were talking about just now, when 
someone is doing well or badly, it is ‘mine’ that is doing 
well; ‘mine’ that is doing badly.”

“Very true,” he said.
“We agreed then that having both pleasures and pains 

in common followed this teaching and saying, didn’t 
we?’»

“Yes, and rightly so.”
“And therefore our citizens especially will share the 

same thing: what they call ‘mine’? And in sharing this they 
will thus also experience pain and pleasure to the fullest 
in common?”

“Very much so.”
“Isn’t the reason for all this the common ownership of 

the women and children by our guardians, in addition to 
the rest of the constitution?”

“Yes, that is very much the most important reason,” he 
said.

“But then, we have further agreed that this is the great
est good for the state by likening the well-run state to the 
way in which the body reacts to pain and pleasure in its 
particular area.”

39 At 462b4-c9.
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Και όρθως γ’, ’έφη, ιυμολογησαμεν. I

Του μεγίστου άρα αγαθού τη ττόλει αιτία. ημΐν 
πεφανται η κοινωνία τοΐς επικούροις των τε παίδων 

κο.ι των γυναικών.
Καί μάλ’, έφη.
Και μέν δη και τοΐς πράσθεν ye ιΐμολογούμεν· 

έι/>αμεν γάρ που ούτε οικίας τούτοις ί8ίας δεΐν είναι 

c ούτε γην ούτε τι κτήμα, άλλα παρά των άλλων τροφήν 
λαμβάνοντας, μισθόν της φυλακής, κοινή πάντας 
άναλισκειν, ε'ι μέλλοιεν ούτως φύλακες είναι.

Όρθως, εφη. I

Άρ’ ούν ουχ, όπερ λέγω, τά τε προσθεν είρημένα 
και τα νυν λεγάμενα ετι μάλλον απεργάζεται αυτούς 

αληθινούς φύλακας, και ποιεί μη διασπάν την πάλιν 

το έμον ονομάζοντας μη το αύτο άλλ’ άλλον ά.λλο, 
τον μεν εις την εαυτού οικίαν ελκοντα οτι άν δύνηται 

χωρίς των άλλων κτησασθαι, τον δέ εις την εαυτοί 

ετεραν ούσαν, καί γυναΐκά τε καί παΐδας ετέρους, 

d ηδονάς τε και άλγηδάνας εμποιοΰντας ι8ίων οντων 
ιδίας, άλλ’ ένί δόγματι του οικείου πέρι επί τδ αυτδ 

τείνοντας πάντας εις το δυνατιιν ι’>μοπο.θεΐς λύπης τε 

καί η8ονης είναι; I
Κ.ομι8η μέν ούν, εφη.

Τί δέ; 8ίκαι τε καί εγκλήματα προς άλληλους ούκ 

οιχησεται εξ αύτων ώς έπος είπεΐν διά το μηδέν Ίδιον
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“Indeed we were right to agree!” he said.
"Then we have demonstrated that the source of the 

greatest good for the state is the common sharing by the 
auxiliaries of the children and women.”'10

“Certainly,” he said.
"And what is more, we are now agreeing with what we 

said before. I think we agreed that, if they really are to be 
our guardians, they should have no private houses, nor 
land, nor any property, but should receive their subsis
tence from everyone else as their pay as guardians, and all 
consume it in common.”41

“That is right,” he said.
“Is what I am maintaining not the case then: that what 

we: agreed before and what we are saying now makes them 
even more true guardians, and prevents them from tear
ing the state apart by claiming as ‘mine’ not the same 
thing, but each one with a different ‘mine,’ with one man 
hauling off to his own house whatever he can get hold of 
away from the rest, another purloining whatever doesn’t 
belong to him, including another man’s wife and children, 
making pleasures and pains private experiences on the 
grounds that everyone is an individual. Shouldn’t they all, 
with one belief about their common interests, strive for 
the same thing as far as possible, and have the same expe
rience of pain and pleasure?”

“Absolutely,” he said.
“Then what about this point? Won’t lawsuits and ac

cusations more or less disappear from among them be-

4° Strictly speaking, auxiliaries and guardians (see a9 above), 
but auxiliaries are obviously at the front of Plato’s mind, as being 
more likely to be of breeding age. 41 At 3.416d3ff.
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,^ησθαι πλην τό ιχώμα, τά δ’ άλλα κοινά; δθεν δη 

ρ νπά,ρχει τοιίτοις ιχστασιάοτοις είναι, όσα γε. διά χρη

μάτων η τταίδων και συγγενών κτησιν άνθρωποι στα- 

ατιάζονσιν;

Πολλή άναγκη, εώη, ά'Π'ηλλάχθαι.
Και μην ούδέ βίαιων γε ούδ’ α,ΐκίας δίκαι δικαίως 

άν είεν εν I αύτοΐς· ήλιξι μεν γάρ ηλικας άμύνεσθαι 
καλόν και δίκαιόν που φήσομεν, ανάγκην σωμάτων 

εττιμελείας τιθέντες.

Όρθώς, εφη.

465 Και γάρ τάδε ορθόν έχει, ην δ’ εγώ, ούτος δ νόμος- 

εί που τις τω θυμοΐτο, εν τω τοιούτω πληρών τόν 
θυμόν ηττον επί μείζους άν ϊοι στάσεις.

Ιίάνν μεν ονν. I

Πρεσβυτέρω μην νεωτέρων πάντων άρχειν τε και 

κολάζειν προστετάξεται.

Δ,ηλον.

Και μην οτι γε νεώτερος πρεσβυτέραν, άν μη άρ
χοντες προσταττωσιν, άντε άλλο βιάζεσθαι επιχειρή
σει ποτέ οΰτε τύπτειν, ως τό εικός. οΐμαι δ’ οΰδέ 

b άλλως ατιμάσει- ικανοί γάρ τω φνλακε κωλύουνε, 
δέος τε καί αιδώς, αιδώς μέν ώς γονέων μη άπτεσθαι 

εΐργουσα, δέος δέ τδ τω πάσχοντι τονς άλλους 

βοηθεΐν, τονς μέν ώς ΰεΐς, τούς δέ ώς αδελφούς, τούς 
δέ ώς πατέρας. I

Συμβαίνει γάρ όντως, εφη.
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cause no one has any private possessions apart from his 
own body: everything else is shared? Consequently, it is 
possible for them to be free of internal factions; the sort 
of things at any rate that people quarrel over because of 
the possession of money, children and relatives.”

“Its absolutely certain they’ll be free of those,” he 
said.

“And again there would be no legal actions for violence 
or assault among them. I’m sure we shall declare that it is 
good and right for people to defend themselves against 
others of their own age-group by maintaining that it is 
essential for them to keep themselves physically fit.”

“And rightly so,” he said.
“This law is also correct for the following reason,” I 

said: “if anyone were to be angry with another, by satisfy
ing his feelings in such a manner he would be less likely 
to move on to a more serious dispute.”

“Yes, very much so.”
“Now, it will be laid down that an older man will control 

and punish all the younger ones.”
“Clearly.”
“And again, as is reasonable, a younger man, unless 

ordered to do so by the governors, will never make any 
attempt to strike an elder, or commit any other sort of 
violence against him, and I don’t think he will show him 
disrespect in any other way. For there are two preventa- 
tives: fear and shame. Shame prevents them from laying 
hands on their parents, fear that the others will come to 
the aid of the victim, some as sons, others as brothers, yet 
others as fathers.”

“That’s how it ends up,” he said.
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Iϊανταχη δη εκ των νόμων εϊρηνην προς άλληλους 

οί είνδρες άζουσι;

Π,ολλην γε.
Τούτων μην εν εαυτοΐς μ,η ετταετιαζόντων ονδεν 

δεινόν μη ποτέ I η άλλη πόλις προς τούτους η προς 
άλληλους διχοστατηο'η.

Οΰ γάρ ούν.
c Τά γε μην σμικρότατα των κακών δι ευπρέπειαν 

όκνΰ) και λέγειν, ων άπηλλαγμένοι άν είεν, κολακείας 
τε πλουσίων πένητες άπορίας τε και άλγηδόνας όεχας 

έν παιδοτροφίο. και χρη ματ icr μοϊς διά τροφήν οίκετων 

έπναγκαίαν ϊσχουσι, τά I μεν δανειζόμενοι, τά δ’ έζαρ- 
νούμενοι, τά δε πά.ντως πορισάμενοι θέμενοι παρά 

γυναίκας τε και οίκέτας, ταμιεύειν παραδόντες, οσα 

τε, ώ φίλε, περί αυτά καϊ ola πάσχουσι, δηλά τε δη 

d καί άγεννη καϊ ούκ άξια λέγειν.

ιληλα γάρ, εε/ιη, και τυε/τλύο.
Ιίάντων τε δη τούτων άχπαλλάζονται, ζηετονσί τε 

τον μακαριστόν βίον δν οί έίλνμπιονίκαι ζωετι μακα- 

ριώτερον. I

Πτ);
Διά σμικρόν πον μέρος ενδαιμονίζονται εκείνοι ων 

τούτοις υπάρχει, η τε γάρ τωνδε νίκη καλλιών, η τ’ 

έκ τοΰ δημοσίου τροφή τελεωτερα. νίκην τε γάρ νι-

42 Olympic victors, in Athens at least, were awarded free 
meals for life by their city. In a similar comparison to the one here, 
Plato’s S., during his trial speech (at Ap. 36d5-9), provocatively
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“Indeed as a result of the laws, the people will live at 
peace with one another in all respects, won’t they?”

“Yes, very much so.”
"And furthermore if these people are not disputing 

among themselves, there is no danger that the rest of the 
state will ever find themselves at variance with them or 
among themselves.”

“They certainly won’t.”
“I hesitate even to mention the pettiest of the bad 

points which they would be rid of, as they are so unseemly: 
the poor maintaining their flattery of the rich, the diffi
culties and pains they have to face up to when bringing up 
their children and earning money for the essential upkeep 
of the family, some of which they borrow, some they de
fault on payment, depositing with wives and slaves all 
they provide, handing it over to them to manage. What 
they go through in these transactions and how much, my 
friend, is all perfectly clear and sordid, and not worth 
mentioning.”

“Yes, it’s clear even to a blind man,” he said.
“Truly they will be rid of these problems; they will seek 

out a life more full of blessings than the most blessed life 
of Olympic victors.”

“In what way?”
“Surely, because those men are considered blessed be

cause of only a small part of what the latter enjoy. Not only 
is the victory of these people finer, but their upkeep at 
public expense is more complete:42 for they win a victory

asserts his greater right to such an honor in return for what he 
claims as his moral guidance of Athens.
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κύ5στ σνμπάσης της -πόλεως σωτηρίαν, τροφή τε και 
τοΐς άλλοις πασιν όσων βίος δεΐται αυτοί τε καί 
παΐδες άναδοΰνται, και γέρα δέχονται πάρει της αν- 

τών πόλεως ζώτντές τε καί τελεντησαντες ταεβης άφίας 

μετέχονσιν.

Και μ,αλα, εφη, καλά. I
466 Μέμνηιται ούν, ην δ' εγώ, ότι εν τοΐς πρόσθεν ούκ 

οίδα όταν λόγος ημΐν έπέπληζεν ότι τονς (φύλακας 

ούκ εύδαίμονας ποιοΐμεν, οις εζόν πάντα έχειν τά των 

πολιτών ούδέν έχοιεν; ημείς δέ που εΐπομεν ότι τούτο 

μεν, εΐ που παραπιπτοι, είς αύθις σκεφοίμεθα, νυν δε 
τούς μεν φύλακας (φύλακας ποιοΐμεν, I την δέ πόλιν 
ώς ο'ιοί τ’ ειμεν εύδαιμονεστάτην, άλλ’ ούκ είς εν 

έθνος άποβλέποντες εν αύττ) τοντο εύδαιμον πλά,ττοι- 

μεν;
λΐεμνημαι, έφη.

Τι ούν; ννν ημΐν ό των επικούρων βίος, ε’ίπερ τον 
γε τώτν όλνμπιονικών πολύ τε καλλιών και άμείνων 

b φαίνεται, μη πη κατά τον τώτν σκυτοτόμων φαίνεται 
βίον η τινινν είλλων δημιουργών η τον των γεωρ

γών;
Ου μοι δοκεΐ, έφη.

Άλλά μέντοι, ο γε καί εκεί ελεγον, δίκαιον καί 

ενταύθα είπεΐν, I ότι εί ούτως ό φύλαζ επιχειρήσει 
ευδαίμων γίγνεσθαι, ώστε μηδε φύλαξ είναι, μηδ’ 

αρκέσει αύτώ βιος οντω μέτριος καί βέβαιος καί ώς 
ημείς φαμεν άριστος, άλλ’ ανόητος τε καί μειρακιώδης 
δόζα έμπεσοΰσα εύδαιμονίας πέρι όρμησει αύτον διά 
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which is their protection of the whole state. Their garland 
of victory is that they and their children are well provided 
with food and all the other necessities of life, and they 
receive honors from their own state while they live and 
enjoy a worthy burial when they die.”

“And very good rewards they are too,” he said.
“So do you recall,” I asked, “that in our earlier dis

cussion the argument—I don’t know whose43—rebuked 
us for not making our guardians happy, since, while they 
could have everything that the citizens had, they them
selves actually had nothing? However I think we said that 
should this crop up we’d look at it again, but for the mo
ment we are making our guardians guardians, and our 
state the most happy we possibly can, and not looking to 
make just a single group within our state happy.”

43 It was Adeimantus’ argument at 4.419a.
44 This appears to imply the guardians also.

“I do recall it,” he said.
“What then follows? If the life of our auxiliaries44 ap

pears to be much finer· and better than the life of the 
Olympic victors, there’s no way it appears to be on the 
same level as that of a shoemaker, or any other manual or 
agricultural worker, is there?”

“I don’t think so,” he said.
“And yet, as we said before, and it’s right to repeat now, 

if the guardian is going to attempt to be happy in such a 
way as not to be a guardian even, and a life so moderate, 
secure and, as we described it, excellent, will not satisfy 
him, but instead some foolish youthful notion of happiness 
obsesses his mind and drives him with all his might to gain
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δύναμιν επί τό απαντα τα έν τή πόλει οικειούσθαι, 

c γνώσεται τον Ησίοδον ότι τω όντι ήν σοφός λίγων 

πλέον είναι πως ήμισυ παντός.

Έμοι μέν, εφη, συμβονλω χρισμένος μενει επί 

τοντω τω βίω. I
Ί,υγχωρεΐς ίίρα, ήν δ’ εγώ, τήν των γυναικών κοι- 

νωνίαν τοίς άνδράσιν, ήν διεληλύθαμεν, παιδείας τε 
πέρι και παίδων και φυλακής τα>ν άλλων πολιτών, 

κατα τε πολιν μενουσας εις πόλεμόν τε ίούιτας καί 
συμφυλάττειν δεΐν και συνθηρεύειν ώσπερ κάνας, και 

d πάντα πάνττ) κατα τδ δυνατόν κοινωνεΐν, και ταντα 

πραττονσας τό. τε βέλτιστα πράήειν και ού τταρά 

φόσυν τήν του θήλεος προς τδ αρρεν, ή πεφύκατον 
προς άλλήλω κοινωνεΐν;

λήυγχωρώ, έφη. I
Οΰκοΰν, ήν δ’ εγώ, εκείνο λοιπόν διελεσθαι, εί αρα 

και εν άνθρώποις δυνατόν, ώσπερ εν αλλοις ζωοι?, 

ταύτην τήν κοινωνίαν ευγγενέσθαι, καί οπη δυνατόν;

"ΐλφθης, έ(/)η, είπότν ή έμελλον ΰπολήφεσθο.ι.

e Περι μέν γαρ των έν τω πολέμ,ω ιάιμαι, έε^ην, δήλον 

ον τρόπον πολεμησονσιν.
Πώς; ή δ’ δς.

'Ότι κοινή στρατενσονται, και πρός γε αβουετι των 
παίδων εις τον πόλεμον I όσοι αδροί, ιν ιήσπερ οί των 

άλλων δημιουργών θεώνται ταΰτα α τελεα>θέντας δεή-

45 Ορ. 40: i.e., a smaller amount honestly acquired is better 
than a larger but unfair acquisition (Hesiods context is relevant, 
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possession of everything that is in the state, he will recog
nize that Hesiod was truly wise when he said that some
how ‘half is more than the whole.’”45

“If he takes my advice,” he said, “he’ll stick with this 
life.”

“Then do you agree,” I said, “that the women sharing 
with the men—which we have been through—educating 
the children and protecting the rest of the citizens, means 
that whether they remain the city, or go out to fight, they 
must share in the guard duties and join in the hunting, like 
hounds:46 indeed share everything as far as possible in 
every way, and in doing so they will do what is best and 
not act contrary to the nature of the female versus the 
male or the natural relationship which the two sexes were 
born to share with each other?”

“I agree,” he said.
“So,” I said, "it remains to determine whether it is pos

sible for this partnership to be cultivated in human beings 
as in other animals, and if so, how.”

“You’ve anticipated a point I was about to raise myself,” 
he said.

“You see as regards those who are involved in war,” I 
said, “I think it’s clear how they’ll fight.”

“How?” he asked.
“They will march out together and with them they will 

take those children as well who are well grown, so that, 
like the children of other workers, they can watch the sort

dealing as it does with his quarrel with his brother Perses and his 
perception of the corruption of “bribe-eating kings” (dorophageis 
basileis).

48 See above, 451cl.
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467 ιτει δτ/μιομογεΐρ- προς δέ τη θέα διακονεΐν και 

ύπηρετεΐν παντα τα περί. τον πόλεμόν, και θεραπευειν 
πατέρας τε και μητέρας, η ούκ ησθησαι τά περί τάς 

τεχνας, οίον τούς των κεραμέων τταιδα?, ώ? πολύν 

χρόνον διακονούντες θεωρούσι πριν άπτεσθαι I τοΰ 

κεραμεύειν;

Και μα,λα.
Ή. ονν εκείνοις επιμελέστερου παιδευτέον η τοΐς 

φύλαζι τούς αύτων εμπειρία τε και θέα των προσ

ηκόντων;

Καταγέλαστου μένταν, εφη, εϊη.

b Άλλα μην και μαχεΐταί γε παν ζωορ διαφερόντως 

παρόντων ών άν τέκη.
"Άττιν οντω. κίνδυνος δε, ώ Χωκρατες, ον σμικρός 

σφαλεΐσιν, ο'ια δη έν πολεμώ φιλεΐ, προς εαυτοΐς 

παΐδας I άπολέσαντας ποιησαι και την άλλην πόλιν 

αδύνατον άναλαβεΐν.

Άληθη, ην δ’ έγώ, λέγεις, α,λλά σν πρώτον μέν ηγη 
παρασκεναστέον τό μη ποτέ κινδννενσαι;

Οΰδαμώς. I

Τί δ’; ε’ί που κινδυνεντέον, ονκ εν ώ βελτίονς έσον- 

ται κατορθονντες;
Δήλορ δτ).

c Άλλα σμικρόν οϊει διαφέρειν και ονκ έίβιον κινδύ

νου θεωρεΐν η μη τά περί τον πόλεμον παΐδας τούς 
άνδρας πολεμικούς έσομένους;

Ονκ, άλλα διαφέρει προς δ λέγεις. I

Τούτο μέν άρα νπαρκτέον, θεωρονς πολέμου τους 
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of things they will have to work at when they’re grown up. 
In addition to watching, they will have to attend to and 
assist in all the duties of war and look after their fathers 
and mothers. Or have you not noticed in the craft indus
tries that those such as the sons of potters act as assistants 
and observe for a long time before they set their hand to 
making pots?”

“Indeed I have,” he said.
“Are they then to educate their children more carefully 

than our guardians in their experience and observation of 
what is relevant to their future?”

"No, that would be absurd,” he said.
“And again every animal fights better when its off

spring are present.”
“That’s true, but there is no small risk, Socrates, if they 

are defeated, as often happens in war and their children 
are killed as well as themselves, that it will make the rest 
of the state unable to recover.”

“You’re right,” I said, “but do you think we should first 
prepare them never to take risks?”

“Oh no, not at all.”
“What then? If they must face some risk, shouldn’t it 

be where they will be better off if all goes well?”
“Clearly it should.”
“But do you think it makes little difference and it’s not 

worth the risk for children who are to become warriors 
either to observe the business of warfare or not?”

“No, it does make a difference in terms of what you’re 
saying.”

“Then this must be our starting point, to make the
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τταΐδας ποιεΐν, προσμηχανάσθαι δ’ αύτοΐς ασφάλειαν, 

καί καλώς εξει· ή γάρ;

Ναί.
Ούκοΰν, ήν δ’ εγώ, πρώττον μέν αυτών οί πατέρες, 

οσα I άνθρωποι, ούκ αμαθείς ειτουται άλλά γνωμονικοί 

τών στρατειών δσαι τε καί. μή επικίνδυνοι;

Οίκος, έφη.
ά Εις μέν άρα τάς άφουοτν, είς δε τάς εύλαβή- 

σονται.
Όρθώς.

Καί άρχοντας γε που, ήν δ’ εγώ, ού τους φαυ

λότατους αύτοΐς έπισπησουετιν άλλα τους εμπειρία re 
καί ηλικία I ικανούς ηγεμόνας τε καί παιδαγωγούς 

είναι.
ΙΙρεπει γάρ.
Άλλά γάρ, φήσομεν, καί παρά δόζαν πολλά πολ- 

λοΐς δή εγενετο.

Και μαλα. I

Ιίρος τοίνυν τα τοιαντα, ώ φίλα, πτεροΰν χρή παι- 
δία όντα εύθύς, ίν’ , άν τι δετ;, ττίτόμενοι άττοφεύγω- 

σιν.
Πώς λέγεις; εφη.

e Έττί τούς ϊττττους, ήν δ’ εγώ, άναβιβο.στέον ώς νεω- 
τάτονς, καί δι8αήαμένους ΐττττεύειν έφ’ ίππων άκτέον 

επί τήν θεα.ν, μή θυμοειδών μηδε μαχητικών, άλλ’ οτι 
ττοδωκεστάτων καί εύηνιωτάτων. οντω γάρ κάλλιστά 

τε θεάσονται 1 τό αυτών έργου, καί άσιήαλέστατα, άν 
τι δέη, σωθήσονται μετά ττρεετβυτέρων ηγεμόνων 

επόμενοι.
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children observe warfare and also devise a means of keep
ing them safe; then all will be well. Isn’t that so?”

“Yes.”
“So first of all, their fathers, as far as human beings can, 

will not be ignorant but aware of which aspects of warfare 
are dangerous and which are not, won’t they?”

“That’s reasonable,” he said.
“So they will lead them into some situations and keep 

them away from others.”
“That’s right.”
“And I imagine they will put them in the charge of 

leaders, not of the lowest rank, but those who are, by 
their age and experience, competent to be guides and 
escorts.”

“Yes, that’s the way to do it.”
“Yet the fact is, I’m sure we’ll agree, many things hap

pen to many people they don’t expect.”
“Indeed they do.”
“Bearing all this in mind then, my good fellow, our 

children must be provided with wings immediately, so that 
when necessary they can fly up and escape!”

"What do you mean?” he asked.
“Horses,” I said. “They must mount as soon as they are 

old enough and when they have learned to ride, they must- 
be taken to watch the fighting on horseback, not on fiery 
warhorses, but on the fastest and most obedient to the 
rein. In this way they will best observe what they are go
ing to have to do, and they will escape most safely, if the 
need arises, keeping pace with the older ones as their 
leaders.”
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b

Όράώς, «/>η, μοι δοκεΐς λέγειν.

Τί δε δη, είπον, τά περί τον πιιλεμον; πώς έκτίον 

ο~οι τους στρατιωτας προς αντονς τε και τονς πολε
μίους; άρ’ όρθως μοι. καταφαίνεται η οΰ; I

Λεγ’, εφη, ποια.
Αυτών μεν, ειπον, τον λιπόντα τάζιν η όπλα άττο- 

βαλόντα η τι των τοιούτων ποιησαντα διά κάκην άρα 
ον δημιουργόν τινα. δεΐ καθιστείναι η γεωργόν;

Πάνυ μεν ονν.

Top δέ ζώρτα εις τους πολεμίους άλόντα άρ’ ον 
δωρεάν διδόναι τοΐς έλονσι4 χρησθαι τφ αγρα. ότι άν 

βονλωνται;
Κομιδφ γε.

Top δέ άριστεύσαντά. τε και ενδοκιμηααντα ον 

πρώτον μεν επι στρατιάς νπο των συο-τρατενομένων 
μειράκιων τε και παΐδων εν μερει νπο έκαστον δοκεί 

σοι I χρτ/ναι στεφανωθηναι; φ ον;
’Ίΐμοιγε.
Τί δε; δεζιωθφναΐ;

Και τούτο. I
Άλλα τόδ’ οΐμαι, φν δ’ εγώ, ονκετι σοι δοκεΐ.

Τό ποιον;

Το φιώησαί τε καί φιΧτ)θφναι νπο έκαστον.
Πάντων, εεβη, μάλιστα- και προστίθημί γε τω 

νόμω, εως άν επί ταντης ώσι της στρατιάς, μηδενι 

εζεΐναι άπαρνηθηναι δν άν βονληται ψιλείρ, ΐνα καί, 

εάν τις τον τύχη ερών η άρρενος η θηλείας, προ
θυμότερος τ/ προς τδ τάριστεΐα φερειν.
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“I think what you’re saying is right,” he said.
“Again, what about the business of warfare?” I asked. 

“How should the troops behave toward themselves as well 
as the enemy? Do you think my ideas are right, or not?”

“Tell me,” he said. "What kind of things do you 
mean?”

“If any of them have deserted the ranks, thrown away 
their shield, or done anything of this kind through coward
ice, shouldn’t they be demoted to workman or farmer?”

“Indeed they should.”
“Any who fall into enemy hands alive should be given 

to their captors as a gift for them to use the catch in what
ever way they want, shouldn’t they?”

“Absolutely.”
“When someone distinguishes himself and gains a good 

reputation, don’t you think he should be honored in the 
first place, while still on the battlefield, by his fellow youths 
and boys each in turn: or don’t you think so?”

“I do.”
“And what about shaking his hand?”
“That as well.”
“But there is one thing on which I don’t think you will 

go so far as to agree with me.”
"What is that?”
“To exchange kisses with everyone.”
“By all means,” he said. “I’d even add it to the law that 

as long as they are on this kind of campaign no one whom 
he wishes to kiss may refuse, in order that, if any is in love 
with one of them, male or female, he may be all the more 
keen to win honor.”

4 ελοίσι van Leeuwen: ϋελουσι ADF
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Καλώ?, ην δ’ βγω. δτι μέν γάρ άγαθω δντι I γάμοι 

re έτοιμοι, ιτλειονς η τοΐς άλλοι? και αιρέσεις των 

τοιουτων Ώ'ολλάκις τιαρέι τονς άλλον? εσονται, ϊν’ ιίτι 
πλεΐεττοι εκ τον τοιοντον γίγνωνται, εϊρηται ηδη.

βϊττομεν γάρ, έφη.

Άλλα μην και καθ’ "Ομηρον τοΐς τοιοΐσδε δίκαιον 

d τιμάν των νέων όσοι ά,γαθοί. και γάρ 'Όμηρος τον 
ενδοκιμηεταντα εν τω ττολέμω νώτοισιν Α’ίο.ντα «/>η 
διηνεκέειτσι γεραίρεσθαι, ώς ταντην ο’ικείαν ονσαν 

τιμήν τω ηβώντί τε και άνδρείω, έξ ης <ίμα τω τι- 

μα,σθαι και την Ισχνν ανζησει. I

'Ορθότατα, εφη.

ΙΙεισόμεθα άρα, ην δ’ εγώ, ταντα ye Όμηρω. και 

γάρ ημείς έν τε θνσίαις και τοΐς τοιοντοις ιτασι τούς 
αγαθούς, καθ’ όσον άν αγαθοί φαΐνωνται, και νμνοις 

e και οίς νννδη έλέγομεν τιμησομεν, ττριις δέ τοντοις 
εδραις τε και κρεαιτιν ιδέ ττλείοις δεττάεσσιν, ΐνα άμο. 

τω τιμάν άσκώμεν τούς αγαθούς άνδρας τε καί γν- 

ναΐκας.

Κάλλιστα, εφη, λέγεις. I
Kiev- των δε δη άτιοθανόντων έττι στρατιάς ος άν 

ενδοκιμησας τελεντήση άρ’ ον ττρωτον μέν φηετομεν 

τον χρνετον γενονς είναι;
ΪΙαντων γε μάλιστα.
Άλλ’ ον ττεισόμεθα Ήο-ιόδω, έττειδάν τινες τον τοι- 

οντον γενονς τελεντησωσιν, ώς άρα—

47 See above, 460b.
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“Good,” I said. “We have already said that more op
portunities for marriage will await the man who is good 
than for the rest, and that often more people of this sort 
will be chosen rather than the rest, so that as many chil
dren as possible will be born from this type.”'17

48 W. 7.321. "Good” (agathos) has, in the Homeric context of 
warfare, strong connotations of bravery.

49 Hom. II. 8.162. 30 See above, 3.415a.

“Yes, we did say that,” he agreed.
“And there again according to Homer too, it is right to 

pay honor in such ways to those of our young men who are 
good. For Homer said that when Ajax distinguished him
self in war he: 'was honored with whole slices from the 
chine,’48 since this is the proper reward for a brave man in 
his prime as a result of which he’ll increase his strength 
along with his reputation.”

“This is absolutely right,” he said.
"Then we shall go along with Homer in this regard,” I 

said. "Assuredly we too shall honor good men, in so far as 
they have shown themselves good, in all our sacrifices and 
such celebrations with songs as we have just been talk
ing about, as well as with ‘seats of honor, meat and many 
cups’48 49 in order that, along with honoring them, we may 
train up brave men and women.”

“Excellently put,” he exclaimed.
“Well then: of those who fall in battle, shall we not 

agree first of all that whoever dies having won a fine repu
tation, is one of the golden race?”50

“They more than anyone.”
“Shall we not go along with Hesiod then that whenever 

any of this race dies:
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469 οί μεν δαίμονες αγνοί επιχθόνιοι τελέθονσιν, 
έσθλοί, ειλεζίκακοι, φύλακες μερόπων έενθρώπων; 

Νεισόμεθα μεν ούν.
ύχιαπυθόμενοι άρα τον θεόν πώς χρή τούς δαιμόνιους 

τε και θείονς τιθέναι καί τίνι διαφόρω, ούτω και ταύτη 

θήσομ,εν ή άν έζηγήται; I
Τί δ’ ον μέλλομεν;

Καί τον λοιπον δή χρόνον ώς δαιμόνων, ούτω θερα- 

b πεύσομέν τε και ττροσκννησομεν αυτών τάς θήκας; 
ταντα δέ ταντα νομιονμεν όταν τις γήρα- η τινι αλλω 

τρόπω τελευτήση των όσοι άν διαε^ερόντως εν τφ βίω 

αγαθοί κριθώσιν;

Δίκαιον γούν, εφη. I

Τί δέ; προς τούς πολεμίους πώς ποιήσονσιν ήμΐν 
οί στρατιώται;

Τδ ποιον δή;
Ιίρώτον μεν ανδραποδισμού περί, δοκεΐ δίκαιον 

"Ελληνας 'Ελληνίδας -ιτόλεις άνδραττοδίζεσβαι, η μηδ’ 

c άλλη επιτρέπειν κατά το δυνατόν καί τούτο εθίζειν, τού 
Ελληνικού γένους φείδεετθαι, ενλαβουμένους την νπο 
των βαρβάρων δουλείαν;

51 Ορ. 122. "Spirits” (daimones) are semidivine beings (off
spring of gods or gods and mortals) who seive as intermediaries 
between gods and mortals. This status was sometimes conferred 
on exceptional humans after their death (see a8-b3 below). Plato 
seems to be conflating his “golden race” from the Myth of Metals 
(see the reference in previous note) with that of Hesiod, which
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‘Some become undefiled spirits haunting the earth, 
noble men, defenders from evil, guardians of articulate 
men?’51

“We shall indeed,”
“When we have consulted the god32 therefore over how 

we must conduct the burial of these marvelous super
human beings and with what distinctions, whatever he 
directs then that’s the way in which we shall bury them, 
isn’t it?”

“Why shouldn’t we?”
“And shall we: attend to them for ever after like divine 

spirits and worship at their graves? And shall we show 
these same honors whenever any of those who are judged 
to have been outstandingly good in life die from old age 
or any other cause?”

“That is certainly just,” he said.
“Then what about the way in which our troops treat the 

enemy?”
“What have you in mind?”
“Firstly enslavement. Does it seem right for Greek 

states to enslave fellow Greeks, or, as far as possible, 
should they prevent any other state from doing so, and 
make a habit of sparing the Greek race, in order to avoid 
slavery at the hands of barbarians?”33

refers to a golden race of the distant past, the first and most 
blessed of the human races created by the gods. For daimon as 
an individual guardian spirit, see Book 10 n. 52.

52 Apollo. See 4.427c2 above.
33 I.e,, non-Greeks. Plato appears to have in mind a situation 

where Greeks are divided and therefore vulnerable to attack from 
foreigners (see Leg. 3.693a).
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'Όλω και παντί, εφη, διαφέρει το φείδεσθαι.

Μηδέ “Ελληνα άρα δοίλον εκτησθαι ρήτε αυτούς, 

τούς τε αλλοις “Ελλτρχιν οντω συμβονλεύειν; I

ΙΙάνυ ρ,εν ούν, ίφη· μάλλον γούν ουτω προς τούς 
βαρβάρους τρέποιντο, εσ.ντών 8’ άπέχοιντο.

Τί δε; σ'κυλεύειυ, ην δ’ εγώ, τούς τελευτηεταντας 

πλήν όττλων, έττειδάν νικησωσιν, η καλώς έχει; η ον 

πρόφασιν μέν τούς δειλοί? έχει μη -προς τιτν μαχιίμε- 

d νον ιέναι, ώς τι των δεόντων δρώντας όταν πι-ρι τον 

τεθνεώτα κυπτάζωσι, πολλά δε ηδη στρατόπεδα. 8ιά 

την τοιαντην αρπαγήν εχ-τωλετο;
Και μάλα.

’Ανελεύθερον δε ού δοκεΐ καϊ φιλοχρήματου νεκρόν 

σνλάν, καϊ I γυναικείας τε καϊ σμικράς διανοίας το 

πολέμιον νομίήειν το σώμα τον τεθνεώτος άποπταμέ- 

νον τον εχθρόν, λελοιπότος δέ ω επολεμει; η οϊει τι 
e διάφορον δράν τούς τούτο ποιονντας των κννών, α'ι 

τούς λίθοις οις άν βληθοπτι χαλεπαίνονσι, τού βάλ- 

λοντος5 ούχ άπτόμεναι;
Ούδέ σμικρόν, έε/>η.

Εατεον αρα τάς νεκροσυλίας και I τάς των αναι
ρέσεων 8ιακωλνο~εις;

5 του /ϊάλλοντος DFAristotle (Rhet. 1406Β33): τον βάλοντος 
Α

5,1 This distinction between Greeks and non-Greeks with re
gard to enslavement reflects a general view (see e.g., Xen. Hell. 
1.6.14). 55 I.e., the soul (which is the real person) has left
the body at death (“flown away”: see e.g., Hom. II. 16.856).
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“Sparing them would be far and away the better thing 
to do,” he said.

“Then they themselves should not acquire a Greek as 
a slave and should advise thee rest of the Greeks to do the 
same?”

“Very much so,” he said. “In that way, they would be 
more inclined to turn against the barbarians, and keep 
their hands off their own people.”54

56 Breaches of this important interstate observance were un
usual: Thucydides (4.97-101) tells of the Boeotians’ reluctance to 
let the Athenians bury their dead after the battle of Delium 
(424).

“And what about despoiling the dead?” I asked. “Is it a 
good thing to strip the dead after you have defeated them, 
apart from taking their armor? Or is that an excuse for 
cowards not to engage with a fighting man on the grounds 
that they are doing something essential when they are 
poking about a corpse? And hasn’t many an army been 
wiped out as a result of this kind of plundering?”

“Indeed.”
“Don’t you think it’s niggardly and moneygrubbing to 

strip a corpse and the sign of a petty womanly mentality 
to consider the body of a dead man as an enemy when his 
real enemy has flown away and left the instrument with 
which he was fighting.55 Or do you think those who do 
such things are any different from dogs who are furious 
with the stones that hit them, but do not go for the person 
who is throwing them?”

“There’s not the slightest difference.”
“So we must abandon the idea of stripping corpses, and 

any hindering of collecting up the dead?”56
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Έατέου ρευτοι, εφη, νη Δία.
Ουδέ μην που προς τά ιερά τά δπλα οϊσομεν ώς 

αναθησοντες, σ,λλως τε. και τα των 'Ελληνιοις εάν τι 
470 ημΐν μέλη τής προς τους ιίλλονς "Ελληνας εύνοιας- 

μάλλον δέ και φοβησόμεθα μ,η τι μίασμα η προς 

ιερόν τα τοιαντα ιίπο των οικείων φέρειν, εά,ν μη τι 
8η ό θεός άλλο λέγη.

Ορθότατα, έφη. I
Τί δε γης τε τμήσεως της Ελληνικής και οικιών 

εμπρησεως; ποιόν τί σοι όράσονσιν οΐ στρατιώται 

προς τούς πολεμίους;

βον, εφη, 8όφαν άποφαινομένον ήόέως άν άκού- 

σαιμι.
Έμοι μεν τοίνυν, ην δ’ εγώ, δοκεΐ τούτων μηδέτερα 

b ποιεΐν, άλλά τιτν επέτειον καρπόν άφαιρεΐσθαι. καί ών 
ένεκα, βονλει σοι λέγω;

Πάνυ γε.
Φαίνεται μοι, ώσπερ και ονομάζεται δύο ταντα 

ονόματα, I πόλεμός τε καί στάσις, οντω και είναι δύο, 

όντα επί δυοΐν τινοιν διαφοραΐν. λέγω δέ τά δύο τδ 

μεν ο’ικεΐον καί συγγενές, τό δέ άλλότριον κσ.ι όθνεΐον. 

επί μεν ούν τη τού οικείου εγθρα στάσις κέκληται, 
επί δέ τη τού άλλοτρίου πόλεμος.

Καί ού8έν γε, έφη, άπο τρόπου λέγεις.

c ’Όρα 8η καί εΐ τόδε προς τρόπον λέγω, φημι γάρ 

το μεν Ηλληνικον γένος αυτό αντω οίκεΐον είναι κο,ι
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“Indeed we must, by Zeus,” he said.
“There again I don’t suppose we shall carry off the 

spoils to the sanctuaries to dedicate them to the gods, 
especially those of the Greeks, if we have any concern for 
goodwill toward the rest of the Greeks. We should rather 
fear that in bringing such things from our own people 
some pollution may come upon the sanctuary, unless the 
deity somehow indicates otherwise.”

“How very right you are,” he said.
“What about the ravaging of Greek land and the burn

ing of Greek houses? What sort of things do you think your 
troops will do to their enemies?”

“I’d gladly hear you expound your views on that one,” 
he said.

“Well I can tell you I don’t think it’s right to do either, 
but it is acceptable to remove the year’s harvest. And do 
you want to hear my reasons?”

“Very much so.”
“It seems to me that just as we have two terms: war and 

faction, so there are two terms which correspond to dif
ferences between the two. I mean the words ‘own’ and 
‘family’ on the one hand, and ‘someone else’s’ and ‘foreign’ 
on the other. The word faction is applied to one’s personal 
enemy, and war to an outsider.”

“And there’s nothing out of the ordinary in what you 
say,” he said.

“Then see if you think this is to the point: you see I 
maintain that the Greek race shares a common culture and 
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ιτυγγενές, τώ δε βαρβαρικώ οθνεΐόν τε καί αώλό- 

TplOV.

Κ,αλίύς γε, εφη. I

'Ελληκας μέν άρα βαρβάροις καί βαρβάρους "Ελ- 

Ατ/οί μαχομενους πολεμεΐν τε εβηο-ομεν καί πολεμίους 
φύσει, είναι, καί πόλεμόν την έχθραν ταύτην κλητέον· 
'Ίΐλληνας δε ’Έλλησιν, όταν τι τοιοντον δρώεην, φύ

σει μεν φίΚονς είναι, νοετεΐν δ’ εν τω τοιούτω την 

d 'Ελλάδα καί στασιάζ,ειν, καί στάσιν την τοιαντην 

έχθραν κλητεον.

Εγω μεν, έφη, συγχωρώ οντω νομίζ,ειν.
βκόπει δη, ειπον, οτι I εν τη νυν ομολογουμενη 

σπάσει, δπου άν τι τοιοντον γένηται καί διαστη 

πόλις, έαν έκάτεροι εκατέρινν τεμνωετιν αγρούς καί 
οικίας εμπιμπρώσιν, ώς άλιτηριώδης τε δοκεΐ ή στά

σις είναι καί ουδέτεροι αυτών (φλοπόλιδες—ού γάρ 

άν ποτέ ετόλμων την τροεβΐν τε καί μητέρα κείρειν— 

e άλλα μετριον είναι τούς καρπούς άφαιρεΐσθαι τοΐς 
κρατούετι τα>ν κρατουμένοον, καί διανοεΐετθαι ώς διαλ- 

λαγησομενων καί ονκ άει πολεμηετόντων.

Ιίολύ γάρ, έφη, ημερωτέρο>ν αντη ή διάτνοια εκεί

νης.
Τί δε δη; έφην- ην σύ πάλιν οίκίζεις, ονχ Έλληνίς 

έσται; I

Δει γ’ αυτήν, έφη.
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is part of a kindred group,57 whereas it is strange and for
eign to non-Greeks.”

57 Not an original idea: for assertion of a common Greek cul
ture, language, and religion as a unifying rallying cry against “bar
barian” enemies, see e.g., Hdt. 8.144, Isoc. Vaneg. 157.

58 For the analogy, see e.g., 3.414el-6.

“Good point,” he said.
“In that case we shall assert that Greeks fighting for

eigners and foreigners fighting Greeks both treat each 
other as enemies and are naturally enemies, and this kind 
of hostility is to be termed war. But whenever Greeks do 
this sort of thing to Greeks, although they are naturally 
friendly, in such a case Greece is sick and in a state of civil 
conflict, and this kind of hostility is to be termed fac
tion.”

“I agree that this is how we should consider it,” he 
said.

“Then take it that whenever such a thing arises in what 
we have now agreed is a faction and a city is in dispute, if 
both sides ravage each other’s land and burn down their 
houses, then the conflict is deemed to be accursed and 
neither side is patriotic: they would never be so brazen as 
to ravage their nurse and mother.58 But it is reasonable for 
the victor to carry off the harvest of the loser and to take 
the attitude that one day they will be reconciled and not 
permanently at war.”

“This is a much more civilized attitude than the former 
one,” he said.

“What about this?” I asked. “The state you are founding 
will be a Greek one, won’t it?”

“It must be.” he said.
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Ούκούν καί αγαθοί τε καί ήμεροι έσ~ονται; 
ί,φόδρα γε.

Άλλ’ ού φιλέλληνες; ούδε οίκείαν την 'Ελλάδα ήγη- 
ιτονται, ούδε κοινωνησονσιν ώνπερ οι είλλοι ιερών;

Καί σψόδρα γε. I

471 Ούκούν την προς τούς "Ελληνας ΰιαε^ορείν, ώς 
οικείους, στάσιν ηγησονται καί οΰδε όνομάσονσιν 

πόλεμον;

Ού γάρ.
Καί ώς διαλλα,γησόμενοι άρα διοίσονται; I

Ιίάνυ μεν ονν.

Εΰμενως δη σωφρονιούσιν, ούκ επί δουλεία κολά- 
ζοντες ούδ’ επ’ όλέθρω, σωφρονισταΐ όντες, ον πολέ

μιοι.
Ούτως, Έη.
Ούδ’ άρα την 'Ελλάδα "Ελληνες όντες κερονσιν, 

ουδέ I οικήσεις εμπρηετουετιν, ουδέ όμολογησουσιν έν 

έκαστη πολει πάντως εχθρούς αΰτοΐς είναι, καί άνδρας 
b καί γνναΐκας καί παΐδας, άλλ’ όλίγονς αεί εχθρούς 

τούς αιτίους της διαφοράς, καί διά ταντα πάντα ούτε 

την γην έθελησουσιν κείρειν αύτών, ως ε/>ίλωυ των 

πολλών, ούτε οικίας άνατρεπειν, αλλά μέχρι τούτον 
-ποιησονται την 8ia(j>opa.v, μέχρι ον άν οί αίτιοι I 
άναγκασθωσιν υπό των άναιτίων άλγούντων δούναι 
δίκην.

’Εγώ μεν, έφη, ομολογώ ούτω δέίν προς τούς εναν

τίους τούς ημετερους πολίτας προσε^έρεσθαι- προς δε 
τούς βαρβάρους, ώς νυν οί "Ελληνες προς άλλη- 

λους.
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“So the people will also be good and civilized?”
“Very much so!”
“And won’t they be friendly to all Greeks? And won’t 

they regard Greece as part of their common heritage and 
share in the same religious rituals as the rest?”

“Yes, most assuredly.”
“So that means that they will regard their dispute with 

the Greeks who share their culture, as a civil conflict and 
not even refer to it as a war, doesn’t it?”

“No, they won’t.”
“And they will approach the dispute with a view to 

reconciliation in the future?”
“Very much so.”
“Then they will recall them to their senses in a kindly 

way. They won’t punish them by selling them into slavery 
or destroying their city, since they are there to correct 
them, not to be their enemies.”

“That’s it,” he said.
“Then being Greeks they will not ravage Greece, nor 

set their buildings alight. They will not accept that every
one, men women and children, in every city is an enemy, 
but that a few who are at any time hostile are responsible 
for the dispute. And it’s for all these reasons they will be 
unwilling to ravage their land, and destroy their houses, as 
most of them are friends, but will pursue their dispute to 
the point where those responsible are compelled to be 
punished by those who are not, but who are nevertheless 
suffering.”

“I agree that our citizens should behave in this way 
toward their opponents, but behave toward foreigners as 
the Greeks do now toward each other,” he said.
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c Τιάω/χεν δη καί τούτου τον νόμον τοΐς φύλαζι, μήτε 

γην τεμνειν μήτε οικίας εμπιμπράναι;

βωμόν, έφη, και εχειν γε καλώς ταΰτά τε και τά 
πρόσθεν. Άλλά γάρ μοι δοκεΐς, ώ Φώκρατες, έάν τίς 

I croi τα. τοιαντα ε-πιτρέ-πη λέγειν, ούδέποτε μνησθή- 

σεσθαι δ έν τω προσθεν παρωσάμενος πάντα ταντα. 
εΐρηκας, τό εος δυνατή αύτη ή πολιτεία γενέσθαι και 

τινα τρόπον ποτέ δυνατή· επει ότι γε, εί γένοιτο, πάντ’ 

d άν εΐη άγαθα πόλει η γένοιτο, καί ά συ παραλείπεις 
εγω λέγω, οτι και τοΐς πολεμίοις άριστ’ άν μάχοιντο 

τω ήκιστα άπολείπειν άλληλονς, γιγνάίσκοΐ’τές τε καί 
άνακαλουντες ταντα τά ονόματα, εαυτούς, αδελφούς, 

πατέρας, ύεΐς- εί δε και τό Θήλυ συστρατενοιτο, είτε I 

και έν τη αύτη τάζει εΐτε και όπισθεν έπιτεταγμένον, 

φόβων τε ένεκα τοΐς έχθροΐς καί εΐ ποτέ τις ανάγκη 
βοήθειας γένοιτο, οίδ’ οτι τα,ύτη πάντη άμαχοι άν 

είεν καί οΐκοι γε ά. παραλείπεται σ.γο.θά., όσα άν εΐη 

e αύτοΐς, όρώ. άλλ’ ιώς εμού όμολογούντος πάντα ταντα 

οτι εΐη ο.ν κα.ί έίλλα. γε ρ.υρίο., εί γένοιτο ή -πολιτεία 

αύτη, μηκέτι πλείω περί αύτης λέγε, άλλά τούτο αυτό 
ηδη πειρωμεθα ημάς αυτούς πείθειν, ώς δυνατόν καί 

ή δυνατόν, τά δ’ άλλα χαίρειν έώμεν.

472 ’Εζαίφνης γε σν, ήν δ’ εγώ, ώσπερ καταδρομήν 

εποιήσω έπι τον λόγον μου, καί ον συγγιγνώσκεις 
στραγγευομένω.6 ίσως γάρ ούκ οίσθα ότι μόγις μοι 
τώ δνο κύματε έκφυγόντι νύν τό μέγιστον καί χαλε- 

πώιτατον της τρικυμίας έπό,γεις, δ I επειδάν ϊδης τε 
καί άκούσης, πάνν συγγνώμην εζεις, ότι εικότως άρα.
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“Indeed are we to lay down this rule for our guardians 
not to ravage land or burn down houses?”

“We are,” he said, “and it is to hold good as the previous 
rule did. But the fact is, Socrates, that it seems to me that 
if anyone leaves it to you to discuss such things, you will 
never get round to mentioning what you put aside earlier 
in order to say all this, namely the possibility of this polit
ical system coming into being and how it could ever be 
done. Since I claim that, if it were to come about, every
thing would be good for the state in which it has come 
about, I also add what you are passing over, that they 
would fight very well against their enemies by virtue of the 
fact that they do not desert each other as they recognize 
and call each other brothers, fathers and sons. If, in addi
tion, the women also were to join in the fighting, whether 
in the front line itself, or drawn up behind, both to strike 
fear into the enemy, or, if there is ever any need for rein
forcement, I know that they would be unbeatable in battle 
in every way. I can also see whatever advantages they may 
have at home, which you have passed over. But as I agree 
there would be all these benefits and countless more if this 
constitution came into being, say no more about it, but let s 
try to convince ourselves now on this one issue, that it is 
possible and how it is possible. Lets forget the rest.”

“Suddenly,” I said, “you have made as it were an inroad 
on my argument and you have no sympathy for my loiter
ing. For perhaps you don’t realize, as I have only just es
caped the two waves, that you are now introducing the 
biggest and most difficult of the three which, when you 
see and hear it, you will fully understand that my reluc-

6 στραγγίνομένω ex em. ad F: στρατευομενα) ADF 
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ίύκνονν τί και εδεδοίκη οντω παράδοξον λόγον λέγειν 

re και επιχειρεΐν διασκοτσΐν.

b "Οσω άν, ίφτρ τοιαντα τιλείοι λεγης, ήτταν άφεθήση 
νφ’ ήμα>ν ττρός τό μή είτεεΐν ττή δυνατή γίγνεσθαι 

αυτή ή πολιτεία. άλλα λίγε και μη διά·τριβε.

Ονκονν, ην δ’ εγώ, πρώσον μεν τάδε χρή άνα- 

μνηιτθηναι, ότι ημείς I ζητοϋντες δικαιοσύνην οίόν 
έστι και αδικίαν δεύρο ηκομεν.

Χρη· άλλα, τί τοντο; εφη.

Ούδέν- άλλ’ εάν ενρωμεν οίόν έστι δικαιοσύνη, άρα 
και εύνδρα τον δίκαιον άζιώσομεν μηδέν δεΐν αντής 

έκείνης διαφέρειν, ά.λλά τταντα\Ύ) τοιοντον είναι οίον 

c δικαιοσύνη εστίν; η άγαττήσομεν εάν οτι εγγύτατα 

αυτής ή και ττλεΐστα τών άλλων εκείνης μετεγη;

Οντως, εφη· άγαττήσομεν.
Ιϊαραδείγματος άρα ένεκα, ήν δ’ εγώ, έζητοΰμεν 

αυτό I τε δικαιοσύνην οίόν έστι, καί έίνδρα τον τελέως 
δίκαιον ει γενοιτο, καϊ οιος άν εϊη γενόμενος, και αδι

κίαν αν καϊ τον άδικώιτατον, ϊνα εις εκείνους άτιο- 

βλεποντες, οιοι άν ημΐν φαίνωνται ευδαιμονίας τε 

ττερι καϊ τον ενάντιου, άναγκαζώμεθα καϊ ττερϊ ημών 

d αντοτν δμολογεΐν, δς άν έκείνοις ότι ομοιότατος η, την 
εκείνης μοίραν όμοιοτάτην εζειν, άλλ’ ον τούτον 
ένεκα, 'ίν άττοδείζωμεν ώς δυνατά ταΰτα γίγνεσθαι.

59 The third wave was proverbially the greatest (see above, n.
23). Once again, one of S.s’ associates (on this occasion Glaucon) 
intervenes forcibly at a critical juncture (see above, 419a and 
449b). On the question of how Plato regarded the practical fea- 
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tance was reasonable and I was afraid to argue such a 
paradoxical case and try to see my way through it.”59

“The more you talk like this,” he said, “the less we shall 
let you off for not telling us how this constitution can come 
into being. Come on, tell us and don’t waste time.”

“Shouldn’t we first remind ourselves,” I said, “that we 
reached this point while looking for a definition of justice 
and injustice?”

“We should, but what of it?” he said.
“Nothing. But if we discover what kind of thing justice 

is, won’t we be right in thinking that a just man will be no 
different from justice itself, but will be of the same nature 
in every respect? Or shall we be content if he is as near to 
it as you can get and shares its characteristics more than 
any others?”

“We’ll be happy with that,” he said.
“It was in order to have a model,”60 I said, “that we 

were looking for the actual nature of justice, and whether 
there could be a perfectly just man, and if there could, 
what kind of a person he would be: likewise wi th injustice 
and the totally unjust man, so that by examining them and 
what they would appear to be with regard to happiness and 
the opposite, we would be forced to agree about ourselves 
too, that whoever resembled them as closely as possible 
would have a destiny most like theirs. Our purpose was not 
to demonstrate that all this was possible.”

sibility of his ideal state, as discussed in this and other passages, 
see the introduction to vol. 2, section 2 (iii). 60 For the sig
nificance of a “model” or “paradigm” (paradeiffna) for Plato, and 
its relation to reality in the creation of his ideal state, see e.g., 
6.484c6 and the introduction to vol. 2, section 2 (iii).
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Τοΰτο μέν, έ.φη, αληθές λέγεις.

Οίει [ά.7<] ούν ήττάν τι αγαθόν ζωγράφον είναι ός 
α,ν γράψας I παράδειγμα οιον αν εϊη ό κάλλιιττος 

ΐίνθρωπος και πάντα. εις τό γράμμα, ικανώς άττοδοΰς 
μή έχη έπιδεΖζαι ώς καί δυνατόν γενέσθαι τοιοντον 
άνάρα;

Μά Δί’ ονκ εγωγ’, εφη.
Τί ούν; ον καί 'ίιμι'ις, φαμεν, παράδειγμα έποιονμεν 

λογω αγαθής πολεαος;
e ίίάνν γε.

Ήττάν τι ούν οϊει ημάς εν λεγειν τούτον 'ένεκα, εάν 
μή έχωμεν άποδεΐζαι ώς δυνατόν οΰ'τω ττόλιν οίκήσαι 

ώς ελεγετο; I
Ον δήτα, εφη.

Τό μέν τοίννν αληθές, ήν δ’ εγώ, οντοτ εί δε δή καί 

τούτο προθνμηθήναι δει σήν γάριν, άποάέίξαι ττή 

μάλιστα και κατά τί δννατώτατ’ άν εϊη, τιαλιν μοι 

ϊτρός τήν τοιαύτην άττόδει^ιν τά αντά άιομολόγησαι.

Τα ποια;
473 Άρ’ ο'ιάν τε τι πραγθήναι ώς λέγεται, ή φνσιν έχει 

ττράξιν λέήεως ήττον αλήθειας έεήάτττεσθαι, καν εί μή 
τω 8οκεΐ; άλλα σν ττότερον ομολογείς ούτως ή ον;

'Ομολογώ, εφη. I
Τοΰτο μέν δή μή άνάγκαζέ με, οία τω λόγω διήλ- 

θομεν, τοιαντα παντάττασι και τω εργω 8εΐν γιγνόμενα 

<άν> αποε/ίαινειν· άλλ’, εάν οίοί τε γενώμεθα ενρειν ώς 

άν έγγντατα των είρημένων πόλις οίκήσειεν, εήάναι
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“In that respect, you’re right,” he said.
“Would you, then, think an artist is in any way less good 

who painted a model of what a most handsome man would 
look like, and put all his skill into the picture as far as he 
could, if he cannot show that such a man could actually 
exist?”

“Zeus no,” he protested.
“What then? Were we not, as we said,61 in the process 

of constructing an image of a good state in this discus
sion?”

61 At 2.369a5ff.

“We were indeed.”
“Do you then think that our discussion is any less well- 

conducted, if we don’t have the means to show that it’s 
possible to build a city as we’ve described it?”

“Certainly not,” he said.
“Then this is the truth of the matter,” I said. “Yet if I 

must also make an effort to please you by showing you 
where and in what respects it would be most possible, then 
you must agree with me the same points again with regard 
to such a demonstration.”

“What are they?”
“Is it possible something can be realized as described, 

or is it the nature of action to have less of a grasp on truth 
than words, even if some don’t think so? Well, do you agree 
this is right, or not?”

“I agree,” he said.
"Well then, don’t insist that I must show that the kind 

of things we have looked at in our discussion must come 
into being in reality entirely in the same way. But if we 
reach the point where we are able to find out that our state 
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b ήμας έήηυρηκέναι ώς Swara ταντα γίγνεσθαι ά σύ 

επιταττεις. ή ούκ άγαπήο-εις τούτων τνγχάνων; εγώ 
μεν γάρ άν άγσ.πώην.

Καί. γαρ εγώ, εφη.
Τό δε δή μετά τούτο, ώς εοικε, πειρώμεθα ζητεΐν 

τε και σ,ποδεικννναι τί ποτέ νϋν κακώς εν ταΐς πόλεετι 

πράττεται I δι’ δ ούχ ούτως οίκοϋνται, και τίνος αν 

σμικροτάτου μεταβαλόντος έλθοι είς τοντον τον τρό

πον της πολιτείας πόλις, μάλιστα μεν ενός, εί δέ μη, 
δνοΐν, εί δέ μη, οτι όλιγίστων τον αριθμόν καί σμι- 

κροτάτων την δύναμιν.

c Ιϊαντάπασι μεν ούν, εφη.
Ενός μέν τοίνυν, ήν δ’ εγώ, μεταβαλόντος δοκοϋμέν 

μοι εγειν δεΐζαι ότι μεταπέσοι άν, ον μέντοι σμικροϋ 

γε ούδε ραδίου, δυνατού δέ. I

Τίνος; έφη.
Έττ’ αντω δή, ήν δ’ εγώ, είμί δ τώ μεγίεττω 

προσηκάζομεν κνματι. ε’ιρήσεται δ’ ούν, εί και μέλλει 

γελωτί τε άτεγνώς ώσπερ κΰμα εκγελών καί άδοζία 

κατακλνσειν. σκόπει δέ δ μέλλω λέγειν.

Κέγε, έφη.

Έάν μη, ήν δ’ εγώ, ή οί φιλόσοφοι βασιλενσωσιν 

d εν τοΐς πόλεσιν ή οί βασιλής τε νϋν λεγόμενοι καί 
δννάσται φιλοσοφήσωσι γνησίως τε καί ΐκανώς, καί 

τοντο είς ταύτόν συμπέση, δύναμίς τε πολιτική καί

62 Plato has S. attribute the design of the ideal city to Glaucon 
(see 458c6), an example of a common Socratic ploy to interpret 
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can be organized as closely as possible to what we’ve de
scribed, we can say for certain that we have discovered 
that the conditions you have laid down can be met.62 Or 
will you not be satisfied if you do meet these conditions? 
I certainly would.”

“And so would I,” he said.
“Our next step, it seems, is to try to look for and find 

whatever is badly done in our states today and which is the 
cause of their not being run in the way mentioned, and 
whether any slight change can be made for a state to match 
up to this model of a constitution: a single change most 
preferably, but if not, two, and if not that, then as few as 
possible and of the slightest effect.”

“I agree entirely,” he said.
“So then, by making one change,” I said, “I think we’ll 

be able to show that there would be a transformation, but 
it would not be insignificant, or easy, but it would be pos
sible.”

“What’s that?” he asked.
“I’m actually facing what we compared to the greatest 

wave,” I said. “Therefore it must be said, even if it’ll swamp 
me, just like a wave, with ridicule and contempt. Take note 
of what I’m about to say.”

“Go on,” he said.
“Unless philosophers become kings in our states,” I 

said, “or those we now call kings and potentates genuinely 
and competently pursue philosophy, and political power 
and philosophy combine into the same thing, and the

interlocutors’ assent as accepting authorship ofhis (S.’s) ideas (see 
Book 1 n. 76).
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φιλοσοφία, των 8ε ννν πορενομενων χωρίς έφ’ (κό

τερου αί ττολλαί φύσεις εζ ανάγκης I άποκλεισθώσιν, 

ονκ εστι κακών παύλα, ώ εβιλε Γλαυκών, ταΐς πόλεσι, 
8οκώ δ’ οϋδε τω άνθρωπίνω γενει, ονδε αντη ή πολι
τεία μη ποτέ πρότερον φυη τε εις το δννατον και φως 

e ήλιου ϊδη, ην νΰν λόγω διεληλΰθαμεν. άλλα τούτο 

εστιν δ εμοι πάλαι όκνον εντίθησι λέγειν, όρώντι ως 
πολύ παρά δόζαν ρηθηο-εται- χαλεπόν γάρ Ιδεΐν ότι 

ονκ άν άλλη τις ενδαιμονηετειεν ούτε ιδία ούτε δη

μοσία. I
Καί ος, 'Ώ ~Ζώκρατες, εφη, τοιούτον εκβέβληκας 

ρήμα τε και λόγον, ον ειπων ηγού επι σε πάνυ πολ- 

474 λονς τε και ον φανλονς ννν ούτως, olov ρίφαντας τα 
ίμάτια, γυμνούς λαβόντας ότι έκάστω παρετνχεν 
όπλον, θεΐν διατεταμένονς ώς θαυμάσια έργασομενονς- 

ονς εί μη άμννη τω λόγω καί έι«Ι>εύξρ, τω όντι 

τωθαζ,όμενος δώσεις δίκην. I
Οΰκονν σν μοι, ην 8’ εγώ, τούτων αίτιος;

Καλώς γ’, εφη, εγώ ποιων, αλλά τοί σε ον προ8ώσω, 
άλλ’ άμννώ οις δύναμαι- δύναμαι 8ε εύνοια τε καί τφ 

παρακελεύεσθαι, και ϊσως άν άλλον τον έμμελεστερόν 

b σοι άποκρινοίμην. άλλ’ ώς εχων τοιοντον βοηθόν 
πειρώ τοΐς άπιστονσιν ενδείζασθαι οτι εγει η σύ 

λεγεις.

63 This idea is echoed in Epist. 7.325dff. (whether or not by 
Plato is disputed). On the relation of this part of the Letter to 
Resp., see the introduction to vol. 2, section 2 (iii). 
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many natures of those pursuing exclusively the one or the 
other are of necessity excluded, there can be no respite 
from evil in the state, my dear Glaucon, nor, in my view, 
even in the human race.63 Until then, this state which 
we’ve outlined in our discussion can never grow to its full 
potential, nor see the light of day. But this is what has been 
making me hesitate for so long, seeing that much will be 
said that beggars belief. You see it’s difficult to see that 
anyone, either as an individual or as part of the state, can 
achieve happiness in any other way.”

64 Literally true, in the sense that Adeimantus, and then Glau
con, insisted on S. “stirring up” the “swarm of arguments” at the 
beginning of Book 5 (450al0ff.). 65 It is certainly the case
that Glaucon, although generally less assertive, is the most philo
sophically sophisticated of S.’s associates in Republic.

He replied: “Socrates, you have uttered such words and 
arguments that you can expect very many, and no mean 
types at that, will tear off their cloaks, so to speak, and 
stripped, will seize any weapon that lies to hand and run 
at you with all their might in order to do dire deeds. Unless 
you can fend them off by your arguments and escape, you 
really will be mocked and punished.”

“But aren’t you the one who’s responsible for this?” I 
asked.64

“And it’s a good thing I am,” he replied, “but don’t 
worry, I won’t abandon you. I’ll defend you with every
thing I’ve got. I can do it with goodwill and encouragement, 
and perhaps I can answer your questions more suitably 
than anyone else.65 Well, as you’ve got such an assistant, 
try and show those who don’t believe you that things are 
as you say.”
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ίίειρατέον, ην δ’ εγώ, επειδή καί ού οντω μεγάλην 

συμμαχίαν παρέχη. αναγκαίου ονν μοι. δοκεΐ, ε’ι μέλ- 

λομέν πη I εκφεύξεσθαι ους λέγεις, διορίσασθαι προς 

αντους τονς <1>ιλοσό([>ονς τινας λέγοντες τολμώμεν 
φάναι δεΐν άρχειν, ΐνα διαδηλων γενομένων δννηταί 

c τις άμύνεσθαι, ένδεικνύμενος ότι τοΐς μεν προσηκει 

φνσει είπτεσθαί τε φιλοσοφίας ηγεμονεύειν τ’ εν πό- 
λει, τοΐς δ’ είλλοις μήτε άπτεετθαι άκολονθεΐν τε τώ 

ηγουμένω.

''ίίρα άν είη, εφη, όρίΐ,εσθαι. I
"Ιθι δη, ακολούθησαν μοι τηδε, εάν αύτδ άμη γε 

ττη ίκανώς εζηγησώμεθα.

‘Άγε, εώη.
Άναμιμνησκειν ονν σε, ήν δ’ εγώ, δεήσει, η μεμνη- 

σαι ότι ον άν φώμεν ε^ιλεΐν τι, δει εΐιο,νηναι αυτόν, εάν 

όρθώς λεγηται, ον τδ μεν φιλονντα εκείνον, τδ δε μη, 

άλλά ττάν στεργοντα;
Αναμιμνησκειν, ειφη, ώς εοικεν, δεΐ· ον γάρ ττάνν 

γε εννοώ.
d Άλλω, εΐττον, ετιρεττεν, ώ Γλαυκών, λέγειν ά λέγεις- 

άνδρι δ’ ερωτικώ ού ττρέττει άμνημονεΐν ότι ττάντες οί 

εν ώρα τον φιλότταιδα και ερωτικόν άμη γε ττη 

δάκνονσί τε καί κινονσι, δοκονντες άζιοι εϊναι επι

μέλειας τε και τον άσπάζεσθαι. I η ονχ οντω ποιείτε 
προς τους καλούς; ό μέν, ότι σιμός, έπίχαρις κληθείς 
επαινεθησεται ύφ’ υμών, τον Se τδ γρυπόν βασιλικόν

66 The idea was introduced at 4.437d8-e8.
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“I must try,” I said, "since it’s you who are offering me 
so strong an alliance. Therefore, if we’re going to escape 
somehow from the people you mention, it seems essential 
to me, with regard to the philosophers themselves, to dis
tinguish who we mean when we are bold enough to state 
that they must be our rulers, in order that, when they have 
been clearly defined, one can defend one’s view by dem
onstrating that it is naturally appropriate for some both 
to pursue philosophy and be rulers in the state, but not 
for others who should refrain from pursuing it and follow 
their leader.”

“It would be a good moment to make the distinction,” 
he said.

“Come on then, follow me and see if we can explain it 
adequately somehow or other in the following way.”

“Lead on,” he said.
“Do you need to be reminded,” I asked, “or perhaps 

you remember that whoever we claim is in love with some
thing must prove, if the claim is right, not that he loves 
one part, yet not another, but the whole lot.”66

“It looks as if I shall have to be reminded,” he said, “as 
I can’t think of it at the moment at all.”

“Someone else should have said what you are saying, 
Glaucon. It isn’t fitting for a man in love to forget that all 
those who are in the bloom of youth spur on and stir up 
the amorous lover of boys when they seem to him worthy 
of attention and loving embraces. Or is that not how you 
people react to handsome boys? One who is snub-nosed 
will be called charming and will be approved by you, an
other’s aquiline nose you say is regal, and another who 
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φάτε είναι, τον δέ δή διά μέσου τούτων εμμετρώ)τατα 

εχειν, μέλανας δέ ανδρικούς ίδεΐν, λευκούς δέ θεών 

■παΐδας είναι- μελιχλεάρους δέ και τούνομα οίει τίνος 

άλλου ποίημα είναι ή έραστού ύποκοριζομένου τε και 

εΰχερώς φέροντας την ωχρότητα, εάν επί ωρα ή; καί 

475 ενί λογω πασας προελάσεις προελασίζεσθέ τε καί 
πάσας φωηάς άφίετε, ώστε μηδένα άποβείλλειν των 

άνθούντων εν ωρα.

Εί βούλει, έεβη, έπ’ εμού λέγειν περί των ερωτικών 

ότι οντω ποιοϋσι, συγχωρώ τού λόγου χάριν. I
Τί δέ; ήν δ’ εγώ- τούς φιλοίνους ού τά αύτά ταντα 

ποιούντας δρας; πάντα οίνον έπι πασης προφάεσεως 
άσπαζομένους;

Καί μάλα.

Καί μήν εήιλοτίμους γε, ώς έγωμαι, καθορας ότι, 
άν μή στρατηγήσαι I δύνωνται, τριττυαρχοΰσιν, καν 
μή υπό μειζόνων καί σεμνότερων τιμάσθαι, ύπο σμι- 

b κροτέροιν καί ε[>αυλοτέρων τιμώμενοι άγαπώσιν, ώς 

όλως τιμής επιθυμηταί όντες.
Ιίομιδή μέν ούν.

Τούτο δή ε^άθι ή μή- άρα δν άν τίνος επιθυμητικόν 

λέγωμεν, I παντός τού είδους τούτου εβησομεν επι- 

θυμεΐν, ή τοΰ μέν, τού δέ ού;

ΤΙαντός, εφη.

Ούκούν και τον φιλόσοφον σοφίας φήσομεν έπι- 

θυρ,ητήν είναι, ού τής μέν, τής δ’ ού, άλλα πάσης;

A trittys was one-third of one of the ten tribes which com
prised the Athenian political and military organization. 
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is in between the two most harmoniously proportioned; 
swarthy ones are manly, fair ones the sons of gods. Do 
you think that ‘honey-complexioned’ is anything but a fab
ricated name for a lover who glosses over and tolerates 
a pallid complexion provided it belongs to a boy in his 
prime? In a word, you put forward every excuse and make 
all the right noises to ensure you reject no one who is in 
the bloom of youth.”

“If you mean to take me as your example of how lovers 
behave,” he said, “then I agree for the sake of our argu
ment.”

“What about this then?” I said. “Don’t you see wine 
buffs doing the very same thing, chasing after every wine 
at any excuse?”

“Yes, indeed.”
“And you have noticed, I am sure, that if ambitious 

types can’t become generals, they take command of a trit- 
tys,^ and if they can’t be saluted by greater more august 
people, they are content to be hailed by inferior less 
exalted types, as they are obsessed by honor taken as a 
whole.”

"Absolutely!”
“Agree with this or not, whoever we describe as a pas

sionate follower of something, shall we say that he is keen 
on the whole of that kind of thing, or just on some parts 
and not others?”

“No, all of it,” he said.
“So shall we say a philosopher too is an ardent pursuer 

of wisdom: not for this aspect of it and not that, but for the 
whole of it?”
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Άλη0η.
Ton Άρα -ττ&ρΐ τά μαθήματα δυσχεραίνοντα, άλλως 

c re και νέον δντα καί μηπω λόγον εχοντα τί τε χρηστόν 
και μη, ον φησομεν φιλομαθή ουδέ φιλόσοφον είναι, 
ώσπερ τον περί τά σιτία δυσχερή ούτε πεινην φαμεν 

οΰτ’ έπιθυμεόίν σιτίων, ουδέ φιλόσιτον αλλά κακόσιτον 

είναι. I

Και όρθως γε φησομεν.
Ί'όν δε δη ευχερως εθέλοντα παντός μαθήματος 

γεύεσθαι και ασμένως επι τό μανθάνειν ιόντα καί 
άπληστως εχοντα, τούτον δ’ εν δίκη φησομεν (φιλό

σοφον- η γάρ;

d Και ο Γλαυκών εφη- Πολλοί άρα και άτοποι εσον- 
ταί σοι τοιοντοι. οι τε γάρ φιλοθεάμονες πάντες 
εμοιγε δοκοΰσι τω καταμανθάνειν χαίροντες τοιοντοι 

είναι, οι τε φιληκοοι άτοπώτατοί τινές είσιν α>ς γ’ εν 

φιλοσόφοις τιθεναι, I οι προς μεν λόγονς και τοιαντην 
διατριβήν εκόντες ονκ άν έθελοιεν ελθεΐν, ώσπερ δί 

άπομεμισθωκοτες τα ώτα επακονσαι πάντων χορών 
περιθεονσι τοΐς ΐ^ιοννιτίοις οντε των κατά πόλεις οντε 

των κατά κώμας απολειπόμενοι, τοντονς ονν πάντας 

e καί άλλονς τοιοντων τινων μαθητικούς καί τονς των 
τεχννδρίων φιλοσόφους φησομεν;

Ούδαμως, ε’ιπον, άλλ’ όμοιους μεν φιλοσόφοις. 

Τούς δέ άληθινονς, εφη, τίνας λέγεις;

68 The "chorus” refers to the dramatic performances, includ
ing tragedy and comedy, which were the central feature of the
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“True.”
“And we won’t say that he who is discontented with his 

learning, especially a youngster who does not yet have a 
rational understanding of what is useful and what isn’t, is 
a lover of learning or of wisdom, any more than we shall 
say that one who fussy about his food is hungry or desires 
food, or is a gourmet rather than a fastidious eater.”

“And we’d be right not to do so.”
“Now we would rightly call the person who is willing 

to sample all kinds of learning without qualms, who ap
proaches his studies with pleasure and cannot get enough 
of them a philosopher, wouldn’t we?”

Glaucon said: “In that case there will be many strange 
people like this! For example I suppose all those who love 
spectacles are as they are because they delight in learning 
things, and those who like to listen are a very strange 
group to include among philosophers. They would not 
willingly go to debates and such activities, but just as if 
they’ve hired out their ears to listen to every chorus, they 
rush off to every festival of Dionysus whether in towns or 
in villages without fail.68 Are we going to refer to all of 
these as philosophers as well as others keen on learning of 
any sort, even those who practice minor crafts?”

“Not at all,” I said, “although they do resemble phi
losophers.”

“Who do you mean then by the real ones?” he asked.

festivals of Dionysus, held not only in Athens itself, but around 
other districts of Attica. The focus on festivals as the favorite 
pastime of the “sight lovers” (philotheamones) and “lovers of lis
tening” (philekooi) recalls Plato’s criticism of dramatic poetry in 
Books 2 and 3.
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Τούς της αλήθειας, ην δ’ έγώ, φιλοθεάμονας. I

Και τούτο μεν γ’, εφη, όρθιος- άλλα πώς αντο 
λέγεις;

Ούδαμώς, ην δ’ έγώ, ραδίως πρός γε άλλον σε δέ 

οίμαι δμολογησειν μοι τδ τοιόνδε.

Το ποιον;
476 ’Επειδή έστιν εναντίον καλόν αίσχρώ, δύο αύτώ 

είναι.
Πώς δ’ ον;
Ούκονν επειδή δύο, και έν εκάτερον;

Και τούτο. I
Καί περί δή δίκαιον καί άδικον και αγαθού και 

κακού καί πάντων των ειδών περί ό αύτδς λόγος, αντο 

μέν εν έκαστον είναι, τη δέ των πράξεων καί σωμάτων 

και άλληλων κοινωνία πανταχον φανταζόμενα πολλά 

([ιαίνεσθαι έκαστον.

Όρθώς, εφη, λέγεις. I
Ύαντη τοιννν, ην δ’ έγώ, διαιρώ, χωρίς μεν ονς 

νννδη έλεγες φιλοθεάμονας τε καί φιλοτέχνονς καί 

b πρακτικούς, καί χωρίς αν περί ών ό λόγος, ονς μόνονς 
άν τις όρθώς προσείποι φιλοσόφονς.

Πώς, εφη, λέγεις;
Οί μέν πον, ην δ’ εγώ, I φιληκοοι καί φιλοθεάμονες 

τας τε καλάς εδωνάς άσπαζονται καί χρόας καί σχή
ματα καί πάντα τά έκ τών τοιοντων δημιονργονμενα, 

αντον δέ τον καλού αδύνατος αντών ή διάνοια την 

φνσιν ίδεΐν τε καί άσπάσασθαι.

548



BOOK V

“Those who love to observe the truth,” I said.
“That doubtless is right,” he said, “but what exactly do 

you mean?”
“Its by no means easy to explain to someone else,” I 

said, “but you I think will agree with me on this.”
“What is that?” he asked.
“Since beautiful is the opposite of ugly, we have two 

distinct concepts here.”
“Naturally.”
“So, since we have two, each of them is one, isn’t it?” 
“That also.”
“And the principle is the same with just and unjust, 

good and bad, and all other concepts, each one of them is 
an entity, but because of the combination everywhere with 
functions, physical forms, and with each other, each ap
pears to have many manifestations.”

“You’re right,” he said.
“Now this is where I make the distinction,” I said: “the 

people you mentioned just now, those who are keen on 
spectacles, crafts and trades as one group, and on the other 
side, those with whom our argument is concerned, the 
only ones one would rightly call philosophers.”

“How do you mean?” he asked.
“I imagine that those who love listening and watching 

eagerly pursue beautiful sounds and colors and shapes and 
everything made up of such things,69 but their minds are 
incapable of seeing and pursuing the nature of beauty it
self.”

6θ For example, plays and paintings. The following argument 
anticipates ideas pursued further in Book 10.600e4-601b4.
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"Εχει γαρ ονν 8η, εφη, όντως.

Οί δέ δή επ’ αυτό το καλόν 8ννατο'ί ίεναί το καί 

όράν καθ’ αντο άρα ον στιτίνίοί άν εΐεν;

Και μαλα.
c Ό ούν καλά μεν πράγματα νομίζων, αντο 8έ κάλ

λος μήτε νομίζων μήτε, άν τίς ηγηται επί την γνώσίν 
αντον, 8ννάμενος επεετθαί, οναρ η νπαρ 8οκεό σοί 

ζην; σκοπεί δέ. το ονεερώττενν άρα. ον τάδε εστίν, 

εάντε εν νπνω τις εάντ’ έγρηγορώς I το ομοίόν τω μη 
ομοίον άλλ’ αντο ηγηταί είναί φ εοικεν;

Έγώ γονν άν, η 8’ δς, φαίην όνείρώττείν τον τοί- 

οντον.
Τί δέ; 6 τάναντία τούτων ηγούμενός τε τι αντο 

καλόν καί 8ννάμενος καθοράν καί αντο καί τά εκείνον 

d μετεγοντα, καί οντε τά μετεγοντα αντο ούτε αντο τό. 
μετεχοντα ηγούμενος, νπαρ η οναρ αν καί οντος 8οκεΐ 

σοί ζην;

Καί μαλα, εφη, νπαρ.
Ονκονν I τοντον μεν την δίάνοίαν ώς γίγνωο-κοντος 

γνώμην άν όρθως φαΐμεν ε’ιναί, τον δέ 8όζαν ώς 
8οζάζοντος;

Ι'ΐάτυ μεν ονν.

Τί ονν εάν ημΐν χαλεπαίνη οντος, όν φαμεν 8οζάζείν 

άλλ’ ον γίγνώσκείν, καί άμφίσβητη ώς ονκ άληθη
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“Indeed, that is very much the case,” he said.
“But those who can approach and see beauty and ob

serve it in and of itself will be few and far between, won’t 
they?”

“Very much so.”
“Does someone who believes in beautiful things, but 

who neither acknowledges beauty itself, nor is able to fol
low, if someone leads him to a knowledge of it—does he 
seem to you to be living asleep or awake? Look at it this 
way: isn’t it dreaming, whether asleep or awake, if one 
thinks that an object which resembles something is not a 
resemblance, but the actual thing it resembles?”

“I myself at any rate would say that dreaming is some
thing of this sort.”

“ What about this point? For someone with the opposite 
view, who thinks something is actual beauty and that he 
can distinguish both the actual and those things that par
take of it, and doesn’t think that those things that partake 
of it are the actual thing nor the actual thing the things 
that partake of it, do you think he lives his life asleep or 
awake?”

“He is very much awake,” he said.
“So would we be right in saying that the thought of the 

one is knowledge because he knows, and that of the other 
is belief, because he believes what he does?”70

“Certainly.”
“What then if the latter were to become angry with us, 

the one we say has an opinion but not knowledge, and

to For doxa = “belief/opinion,” see the introduction to vol. 2, 
section 2 (i).
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477

b

λέγομεν; εξομ,έν τι παραμνθείίσθαι αντον καί πείθειν 

'ήρεμα, έπικρνπτομενοι οτι, ονχ υγιαίνει;
Αεί γε τοι 8η, εεήη.

’Ίθι 8η, σκιστεί τί ερονμεν ττρός αυτόν, η βούλει I 
ω8ε πννθανώμεθα -παρ’ αυτόν, λεγοντες ώς εϊ τι οΐδεν 

ούδείς αΰτω φθόνος, άλλ’ άσμενοι άν ϊδοιμεν εΐδότα 

τι. άλλ’ ημίν είπε τό8ε· ό γιγνώσκων γιγνώσκει τι η 
ούδεν; σύ ονν μοι υπέρ εκείνον άποκρίνον.

Άποκρινονμαι, εφη, οτι γιγνώσκει τί.

ΤΙότερον ον η ονκ δν;

’Όν· ττώς γάρ αν μη ον γε τι γνωσθείη;

Ίκανώτς ονν τούτο έχομεν, καν εί πλεοναχη σκο- 

ποϊμεν, οτι τό μεν παντελώς ον παντελώς γνωστόν, 
μη ον Se μη8αμη πάντη άγνωστον; I

Ίκανώτατα.
Ει’ιεν εί δε 8η τι όντως έχει ώς είναι τε και μη είναι, 

ον μεταξύ αν κέοιτο τον είλικρινώς δντος καί τον αν 
μη8αμη δντος;

Μεταξύ. I
Ονκονν (επεΐ) εττΐ1 μεν τω δντι γνοτσις ην, αγνωσία 

δ’ εξ ανάγκης επί μη δντι, εττι τώ μεταξύ τοντω 

μεταξύ τι καί ξητητεον άγνοιας τε καί επιστήμης, εΐ 

τι τυγχάνει δν τοιοΰτον;

ΙΙάνν μέν ονν.

^Αρ’ ούν λεγομέν τι δόξαν είναι; I

Πώς γάρ ον;

7 <έπεί> επί Hermann: επί ADF Burnet
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argues that we are not telling the truth? Will we have any 
way of soothing him and gently persuading him whilst 
concealing the fact that he is not well?”

“Well, at any rate we must find one,” he said.
“Come on then, think about what we’re going to say to 

him. Or do you want us to find out from him in the follow
ing way, by saying that if he knows something, then we 
don’t grudge him his knowledge, but we would gladly see 
that he knows something? Well, you tell us: does a person 
with knowledge know something or nothing? Now you 
answer my question for him.”

“I shall answer that he knows something.”
“Something that is, or not?”
“Something that is. How could he know something that 

doesn’t exist?”
"So are we satisfied that even if we look at this from a 

number of viewpoints, what exists entirely can be known, 
what doesn’t cannot be known at all?”

"Yes, we’re very satisfied.”
“Well then, if indeed there is something such that it can 

both exist and not exist, would it not lie between what ex
ists pure and simple, and what does not exist at all?”

“Yes, between the two.”
“So, since knowledge is concerned with what exists and 

absence of knowledge necessarily with what does not, 
then something in between must be sought that is this 
middle ground between knowledge and absence of knowl
edge, if anything of that sort exists?”

“Very much so.”
“So, is there something we can call belief?”
“Of course.”
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ΙΙότερον άλλην δνναμιν επιιττημης η την αντην;

"Αλλην.

Έττ’ αλλω άρα τετακτο,ι δόξ'α και έπ' άλλω επ

ιστήμη, κατά την δνναμιν ΐκατέρα την αντης. I

Ούτω.
Ονκονν επιστηρτη μεν επί τω δντι πέφνκΐ, γνΰτναι 

ώς εεττι το ον;—μάλλον δε ώδε μοι δοκεΐ πρότερον 

άναγκαΐον είναι διελεσθαι.

Πώς;
c Φηςτομεν δυνάμεις είκαι γένος τι των δντων, αίς δή 

και ημείς δννάμεθα ά δννάμεθα και άλλο παν δτιπερ 

άν δννηται, οίον λέγω δφιν και άκοην των δννάμεων 

είναι, εί άρα μανθάνεις ο βούλομαι λεγειν το είδος. )

Άλλα μανθάνω, έφη·
’Άκουσον δη δ μοι φαίνεται περί αντων. δννάμεως 

γάρ έγω οντε τινά γροαν δρω οντε σγημα οντε τι των 
τοιοντων οίον καί άλλων πολλών, προς ά άποβλέπων 

d ενια διορίζομαι παρ’ εμαντω τά μέν άλλα είναι, τά δέ 
άλλα· δννάμεως δ’ εις εκείνο μόνον βλέπιο εφ’ ω τε 

εο-τι καί δ απεργάζεται, καί ταντη εκάστην αντων 
δνναμιν εκάλεσα, καί την μέν επί τω αντω τεταγμενην 

καί τδ αντδ άπεργαζομένην την σ.ντην κο,λώ, I την δε 

επί έτερω καί έτερον άπεργαζομένην άλλην, τί δε ετυ; 

πως ποιείς;
Οντως, έφη.

Δεύρο δη πάλιν, ην 8’ έγω, ώ άριστε. επιστήμην
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“Is it some other faculty71 than knowledge, or the 
same?”

71 Translating dunamis = “faculty/function/power”; see below, 
clff.

“It’s different.”
“Then belief is formed for one purpose, knowledge 

another, each according to its faculty.”
“That’s right.”
“Knowledge therefore naturally relates to what exists, 

to know how what is, is? Yet if so, I think we should first 
make a distinction.”

“How?”
“We’ll say that faculties are a class of existing things by 

which both we and anything else are enabled to do what 
we and they can do: for example, I mean that sight and 
hearing are examples of these faculties, if you understand 
the type of thing I mean.”

“Well I do understand,” he said.
“Now listen to what my view is on this. In a faculty I 

do not see any color or shape or anything of the sort that 
many other things have which I can fix my gaze on to 
distinguish in my own mind that here is one group, here 
another. In the case of a faculty I can only look at it for its 
purpose and what it does, and that is how I call each of 
them a faculty; and the one which has the same purpose 
and function I call the same, and that which has a different 
purpose and function I give a different name. What about 
you? What do you do?”

“I do what you do,” he said.
“Good man! So let’s go back now,” I said. “Do you 
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πότερον δΰναμίν τινα φής είναι αυτήν, ή εις τί γένος 

τιθεές;

e Eis τοΰτο, έφη, πασών γε δυνάμεων ερρωμενεστά,- 

την,
Τί δέ, δόέ'αν εις δύναμιν η εις άλλο είδος οϊσο- 

μεν;
(Αΰδαμώς, ϊτότ/· ω yap δοήάζειν δυνάμεθα, οΰκ άλλο 

τι ή δόξα εστίν. I

Άλλα μεν δή ολίγον γε πρότερον ώμολόγεις μή τδ 

αΰτδ είναι, επιστήμην τε και δόζαν.

Πώς γάρ αν, εφη, τό γε άναμάρτητον τω μή άνα- 

μαρτήτω ταΰτόν τις νοΰν εχων τιθείη;
478 Καλώς, ήν δ’ εγώ, και δήλον ότι έτερον επιστήμης 

δόζα όμολογεΐται ήμΐν.

’ έτερον.
Ίίφ’ ίτέριϋ αρα έτερόν τι δυναμένη εκατερα. αυτών 

πεφυκεν; I
Ανείγκη.

’ΰίπιστήμη μέν γε που έπι τώ δντι, τδ δν γνώναι 
ώς έχει;

Ναί.
Δ,όζα δέ, φαμέν, δοζάζ,ειν; I

Ναί.
Ή ταΰτόν δπερ επιστήμη γιγνώσκει; καϊ εσται 

γνωστόν τε και δοζαστδν τδ αυτό; ή αδύνατον;

Αδύνατον, έφη, εκ των ώμολογημένων- εϊπερ επ’ 

αλλω άλλη δύναμις πέφυκεν, δυνάμεις δε άμφότεραί 

b εστον, δόζα τε καϊ επιστήμη, άλλη δέ εκατέρα, ως 
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agree that knowledge is a faculty, or what class do you put 
it in?”

“The one which is the most powerful of all the fac
ulties.”

“What about this? Shall we take belief as a faculty or 
put it in another class?”

“Certainly not,” he said “for belief is nothing other than 
the faculty which enables us to believe.”

“But only a little while ago you agreed that knowledge 
and belief are not the same thing.”

“Of course!” he said; “what person with any sense 
would ever put together the infallible with the fallible?”

“Excellent!” I said. “Then we are clearly agreed that 
belief is something other than knowledge.”

“It is indeed,” he said.
“Then each of them, since it is a different faculty from 

the other, naturally deals with something different?”
“It must do.”
“Knowledge I take it is about what exists: to know 

about the nature of what is?”
“Yes.”
“Belief is for the purpose of holding beliefs?”
“Yes.”
“Can it then know the same things as knowledge? And 

will what can be known and what can be a belief be the 
same? Or is that is impossible?”

“From what we’ve agreed, it’s impossible,” he said. “If 
different faculties naturally deal with different things and 
both opinion and knowledge are faculties, each separate 
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φαμεν, εκ τούτων 8η ονκ εγχωρεϊ γνωστόν καί δοξα- 

στον ταντόν είναι,.
Ονκονν εί το ον γνωστόν, άλλο τι άν δοξαστδν η 

το ον εϊη;

"Kk\o. I
Άρ’ ονν τδ μη ον δοξάζει; η αδύνατον καί δοξάσαι 

τό γε μη ον; εννόει δε. ούχ ό δοξάζων επί τι (φέρει την 

δόξαν: η οίόν τε αν δοξάζει ν μέν, δοξάζειν δέ μηδέν;

Αδύνατον.

Άλλ’ έν γε τι δοξάζει ό δοξάζων; I

Ναι.
Άλλα μην μη δν γε ο'υγ εν τι άλλα μηδέν όρθότατ’ 

c άν προσαγορεύοιτο;
ΙΙάνν γε.
Μη όντι μην άγνοιαν εξ ανάγκης άπεδομεν, όντι 

δέ γνωσιν;

’Ορθως, εφη. I
Ονκ άρα ον ονδέ μη δν δοξάζει;

Ον γαρ.
Ούτε άρα άγνοια ούτε γνωσις δόξα άν εϊη;

Ονκ εοικεν.

For the controversial question, raised by this and sub
sequent argument, of whether Plato is arguing that knowledge 
and belief are directed at separate objects (known as the “Two 
Worlds” interpretation), or whether particulars can be the object 
of knowledge, see the introduction to vol. 2, section 2 (i). 
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from the other, as we are agreed, so consequently what can 
be known and what can be held as a belief cannot be the 
same.”72

73 The idea that one can have knowledge or beliefs about that 
which does not exist was a puzzle much entertained by sophists: 
see Euthijd. 283aff. and Gorgias DK 82B3.

“So if what exists is knowable, then what can be held 
as a belief would be something other than what exists, 
wouldn’t it?”

“Yes, it would be something else.”
“Is it then belief about what doesn’t exist? Or is it im

possible to have a belief about what doesn’t exist? Think 
about it. Doesn’t someone who has a belief apply that 
belief to some object? Or is it indeed possible to have a 
belief, but to have a belief about nothing?”73

“That is impossible.”
“Well does someone who has a belief, have it about 

some one thing?”
“Yes.”
“But there again ‘not existing’ would be most properly 

described not as some single object, but as nothing.”
“That’s true.”
“But weren’t we forced to concede that ‘not existing’ 

equals ignorance and ‘existing’ equals knowledge?”
“Yes, and rightly so,” he said.
“In that ease one can’t have a belief about what exists, 

nor even about what doesn’t?”
“No, one can’t.”
“So neither ignorance nor knowledge would constitute 

a belief?”
“It doesn’t look like it.”
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Άρ’ ονν έκτος τούτων έστίν, νπερβαίνονσα η γνώ~ 

σιν I σσ.φηνεία η άγνοιαν άο~αφεία;
Ουδέτερα.

Άλλ’ άρα, ήν 8’ εγώ, γνώσεως μεν σοι. φαίνεται 

8όζα σκοτωόεστερον, άγνοιας δέ φανότερον;

Καί πολύ γε, εφη.
d ’Έντος δ’ άμφόΐν κεΐται;

Ναι.
Μεταξύ άρα άν εϊτ) τούτοιν 8όζα.

ίίομι8η μέν ονν. I

Ονκονν εφαμ.εν εν τοΐς πρόσθεν, εΐ τι ε/>ανείη οίον 
άμα ον τε καί μη ον, το τοιοντον μεταζν κεΐσθαι τον 

είλικρινώς οντος τε και τον πάντως μη οντος, και οντε 

επιστήμην owe άγνοιαν ε’π’ αντω εσεσθαι, άλλα το 
μεταζν αν φανεν άγνοιας και επιστήμης;

Όρθως.
Ννν δε γε πέφανται μεταζν τοντοιν ο 8η καάονμεν 

8όζαν;

ΐίεφανται.

e Εκείνο 8η Χείποιτ άν ημΐν ενρεΐν, ώς εοικε, το 

άμφοτέρων μετέχον, τον είναι τε καί μη είναι, και 

ουδέτεροι/ ειλικρινές όρθως άν προσαγορενόμενον, 
ϊνα, εάν φανη, όοζαστον αντό είναι εν 8ίκη προσαγο- 

ρενωμεν, τοΐς μέν άκροις τά άκρα, I τοΐς δέ μεταζν τά 
μεταζν άπο8ι8όντες. η ο'ι,ΐ'χ όντως;

Οντω.

n At 477a6-8.
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“Therefore is it outside of these, extending beyond 
knowledge in clarity, and beyond ignorance in obscu
rity?”

“No, neither.”
“Well then,” I said, “does belief seem to you something 

more obscure than knowledge, but clearer than igno
rance?”

“Very much so,” he said.
“Does it lie within the two?”
“Yes.”
“Then belief will be between these two?”
“Absolutely.”
“Didn’t we agree earlier74 that if something could be 

shown both to exist and not exist at the same time, such a 
thing would lie between what exists pure and simple, and 
what does not exist at all, and there would be no knowl
edge or nonknowledge about it, but that it would appar
ently be the province of the midpoint between not know
ing and knowing?”

“That is right.”
“So now what we call belief has been shown to lie be

tween these two?”
“It has.”
“Indeed then it seems it would remain for us to dis

cover what shares both existence and nonexistence, and 
which cannot rightly be called purely and simply one or 
the other, so that if it is discovered, we would strictly 
speaking refer to it as a matter of belief by conceding the 
extremes to the extremes, and the middle to the middle. 
Or is that not so?”

“It is so.”

561



REPUBLIC

479 Τουτωρ δη υποκειμένων λεγέτω μοι, φησω, και 

άποκρινέσθω ό χρηστός δς αντο μεν καλόν και ιδέαν 
τινά αυτού κάλλους μηδεμίαν ηγείται άεί κατά ταντα 

ωσαύτως έχουσαν, -πολλά δέ τά καλά νομίζει, εκείνος 

δ φιλοθεάμων καί ονδαμη ανεχόμενος άν τις εν τδ 

καλόν (1>η είναι και δίκαιον και I τάλλα ούτω. “Τούτων 

γάρι δη, ώ άριστε, φησομεν, των πολλών καλών μων 
τι έστιν δ ονκ αισχρόν φο.νησεται; καί των δικαίων, 

δ ούκ άδικον; καί των οσίων, δ ονκ ανόσιου;”

b Ονκ, άλλ’ ανάγκη, εφη, καί καλά πως αντά καί 
αΐσχρα φανηναι, καί όσα άλλα έρωτας.

Τί δέ τά πολλά διπλάσια; ηττόν τι ημίσεα η δι

πλάσια φαίνεται;
Ούδεν. I

Καί μεγάλα δη καί σμικρά καί κονφα καί βαρέα 

μη τι μάλλον ά άν φησωμεν, ταντα προσρηθησ-εται 

η τάναντία;
Ονκ, άλλ’ αεί, εφη, έκαστον άμφοτέρων εζεται.

ΙΙότερον ονν έστι μάλλον η ονκ έστιν έκαστον των 

πολλών τοντο δ άν τις φη αντο είναι;

Τοΐς εν ταΐς έστιασεσιν, έφη, έπαμφοτερίζονσιν 
c εοικεν, καί τω των παίδων αΐνίγματι τω περί τον 

ευνούχον, της βολής πέρι της νυκτερίδος, ω καί εφ’

Ironic, for the person who does not believe that such ac
tualities exist.
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“With these assumptions I will say: let the worthy man’75 
speak and answer my question—the man who thinks there 
is nothing actually beautiful, and no Form'76 of beauty it
self that is consistent in the same respects, but thinks there 
are many kinds of beauty; someone who loves watching 
and never tolerates anyone who claims that the beautiful 
is an entity, and the same with the just and the rest like
wise. Ί can assure you, my good fellow,’ we shall say, ‘out 
of these many beautiful things, is there one which won’t 
appear to be ugly; out of all just things, one which won’t 
be unjust; out of sacred things one which won’t be pro
fane?’”

76 The first arguably technical use, in Republic, of idea = 
“Form,” “Idea” (see further Book 10.596al0ff.).

“No,” he said, “but they must somehow appear to be 
both beautiful and ugly, and similarly with the rest that you 
asked about.”

“And what about the many things which are doubles? 
Can they be seen as any less as halves than as doubles?”

“No.”
“Again big and small, light and heavy, whatever we 

mention is there any reason to give them these names 
rather than the opposite?”

“No,” he said, “they will always have something of both 
in them.”

“So is each one of the many things any more whatever 
one claims it is, than not what one claims it is?”

“This reminds me of games of doubles at parties,” he 
said, “and children’s riddles about the eunuch: they ask the 
one about hitting the bat: with what and on what did he 
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ον αντδν αντην αίνίττονται βαΧείν καί γάρ ταντα 

έπαμξιοτερίζειν, και οντ’ είνο,ι ούτε μη είναι ούδεν 

αυτών δννατδν παγίως νοηο-αι, οντε αμεσότερα I ούτε 
ονδέτερον.

“Εχεις ονν αντοΐς, ην δ’ εγώ, οτι χρηση, η δποι 

Οήσ'εις καλλίω θεσιν τής μεταξύ ουσ ίας τε και τού μη 
είναι,; οντε γάρ πον σκοτωδεστερα μη δντος πρδς τδ 

μάλλον μη είναι ε^ανησεται, οντε φανότερα δντος 

πρδς τδ μάλλον είναι.

d Αληθέστατα, εφη.

Άνρηκαμεν άρα, ώς εοικεν, ότι τά των πολλών 
πολλά νόμιμα καλόν τε πέρι και των άλλων μεταξύ 
πον κνλινδεΐται τον τε μη δντος και τον δντος ειλι

κρινούς. I
Ήΰρηκαμεν.
ΤΙροωμολογησαμεν δε γε, εΐ τι τοιοντον φανείη, 

δοξαστδν αύτδ άλλ’ ού γνωστόν δεΐν λεγεσθαι, τη 

μεταξύ δννάμει τδ μεταξύ πλανητδν άλισκόμενον,
Ώμολογηκαμεν.

Τούς άρα πολλά καλά θεωμένους, αντδ δε τδ καλδν 
e μη δρώντας μηδ’ άλλω επ’ αντδ άγοντι δνναμενονς 

επεσθαι, και πολλά δίκαια, αύτδ δε τδ δίκαιον μη, και

Π The relevant point about the puzzles is that they involve 
terms which are simultaneously what they are and what they are 
not: the riddle (found later in Athenaeus, 10.452c) is that a man 
not a man saw and did not see a bird not a bird in a tree not a 
tree; he hit and did not hit it with a stone not a stone: answer: 
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hit it?77 These things too are ambiguous, and one cannot 
be absolutely certain that any of these things exists or does 
not, either as both or neither.”

“Can you make use of them then,” I asked, “or find a 
better place to put them than between being and not be
ing? For I don’t think they’ll seem more obscure than not 
existing by involving some greater degree of not existing, 
nor clearer than existing by involving some greater degree 
of existence.”

“That’s very true,” he said.
“It seems then that we have discovered that the many 

notions of most people about beauty and the rest are roll
ing around78 somewhere between nonexistence and pure 
existence.”

“We have.”
“We agreed before, if something like this were the re

sult of our discussion, we would have to say that it was a 
matter of belief and not of knowledge. The one wandering 
about in the middle is caught by the middle faculty.”

“We did.”
“Then those who look at many beautiful things without 

seeing the beautiful itself, and are unable to follow anyone 
who leads them toward it, and likewise with many just 
things, not seeing the just itself, and so with everything 

eunuch (man/not man), bad eyesight (he saw/did not see), bat 
(bird/not bird), rafter or reed (tree/not a tree), threw and missed 
(hit/did not hit), pumice stone (stone/not stone). The riddle im
plies the potentially contradictory nature of language used to 
describe things in the world.

For the metaphor see e.g., Phdr. 275e, there specifically of 
the unreliability of written words.

565



REPUBLIC

πάντα οντω, 8οήάζειν φήσομεν άπαντα, γιγνώσκειν 

δ<= ών 8οήάζονσιν ούδέν. I

Ανάγκη, εφη.

Τί ό<Ξ αν τούς αυτά έκαοπα θεωμενονς και άεί κατά 

ταύτα ώσαντως δντα; άρ’ ού γιγνώσκειν άλλ’ ού 
δοήάζειν;

Ανάγκη καί ταντα.

Ούκονν καί άσπάζεσθαί τε καί (φιλεΐν τούτους μεν 

480 ταντα φήσομεν εφ’ οίς γνώσίς εστιν, εκείνον^ δε εε}> 
οίς οόήα; ή ού μνημονενομεν οτι φωνάς τε και χρόας 

καλας και τα τοιαντ’ αφαμεν τούτους φιλεΐν τε καί 
θεάσθαι, αντο δε τδ καλόν ούδ’ άνεχεσθαι ώς τι δν; I 

λΑεμνήμεθα.

Μή ονν τι πλημμελήσομεν ψιλοδό^ους καλονντες 

αντονς μάλλον η φιλοσόεφονς; καί άρα ήμΐν σφό8ρα 

χαλεπανονσιν άν οντω λεγενμεν;
Ονκ, αν γε μοι πείθωνται, εφη- τω γάρ άληθεΐ 

χαλεπαίνειν ον θεμις. I

Τούς αντο άρα έκαστον τδ δν σ.ετπαζομένονς φιλο- 
σόφονς άλλ’ ον φιλοδόξονς κλητεον;

Ηαντάπασι μεν ονν.

79 Plato invents the word philodoxoi = “belief lovers,” coined 
from (and opposed to) philosophoi = “lovers of wisdom,” i.e., 
philosophers.
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else: these people, we shall say, have an belief about ev
erything, but have no knowledge about that of which they 
have a belief.”

“We must say that,” he said.
“What about those, on the other hand, who observe 

each of these things in themselves, always in an unchang
ing state, shall we not say that they have knowledge, and 
not just belief?”

“That is also necessary.”
“Shall we then agree that these people both pursue 

eagerly and love the things of which they have knowledge, 
while the former do so over what they hold a belief about? 
Or do we not recall that we agreed that these people love 
and contemplate beautiful sounds and colors and such 
like, but cannot accept that beauty itself is something that 
exists?”

“We do.”
“Then we won’t be too far out if we refer to them as 

‘belief lovers,’79 rather than lovers of wisdom? And they’ll 
be very cross with us if we call them so?”

80 Themis = “right by divine law.” The use of this word here 
suggests a gravity appropriate for the end of what has been a 
complex philosophical argument.

“Not if they do as I say,” he said. “It is not sanctioned80 
to get upset by the truth.”

“Then we must refer to those who pursue the individ
ual thing that exists in itself as lovers not of belief but of 
wisdom?”

“Absolutely so.”
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