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INTRODUCTION

NO BOOK (except the Bible) has had so much influence
upon us as The Republic. In a very real sense we are its
creatures. ““That book,” said the Yankee farmer to Emer-
son, who had lent it to him, “has a great number of my
idees.” Socrates’ words at the end of Book IX have come
true. We are citizens of that state and live by its laws.
“The greatest of the Greek inventions,” said Werner
Jaeger recently, “was man himself.” He meant Western
man of course. The Chinese had Confucius and Mencius
to do for them what Plato did for us—give them forever
their picture of their true selves. We come short of it end-
lessly—but it is of Plato’s guardian mind that we come
short.

Yet we may never have read a word of Plato. It is still
true. Most of our serious thoughts have been echoes of his.
Every successful student of Plato comes to feel that later
literature is a whispering gallery. Plato’s thought—mirac-
ulously mated with Christianity in the Third Century—
still lights the eyes of every enthusiastic new discoverer of
Truth. If this surprises you, read Emerson’s Representa-
tive Men, should reading Plato himself seem too much.

Reading Plato himself is a big undertaking. Even among
those who are coaxed and coached through it by gangs of
specialists in the Classical Departments, few successful
readers will be found. A successful reader is one who
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Introduction

knows more about bimself and about the good after his
reading. It is easy to learn about Plato, harder to learn
about these things fromz him. This is partly because we had
already learned so much from him before we opened his
pages. But partly it is due to the superb pedagogy in T'he
Republic. There never was a book of such scope so well
designed for its pupils. It acted perfectly on the scholar
disciples it was written for. But though we are disciples—
witting or unwitting—we are not those scholars. The
very spaciousness of the book, the broad introductory
sketches, the anticipatory hints, the figurative indications,
the minor parallels, the cunningly arranged correspond-
encies and contrasts, the gambits and the recapitulations,
the returns to deeper levels through passages hewn already
only for this purpose—all that art entirely misses its effect
on us—at a first reading. How many, for example, have
thrown The Republic down towards the end of the First
Book, unaware that a main ingredient of their dissatisfac-
tion is something Plato intended them to feel. The argu-
ments are bad. Thrasymachus gives up too easily. But
Socrates knows this better than we do. We are meant to
feel “This sort of thing will never do!” Unfortunately
“this sort of thing” in this guise is so unfamiliar to us that
we miss the point and blame Plato when we should be
blaming sundry combative tricks in argument we our-
selves use, in other guises, every day.

Again, as Plato develops the great parallel between so-
ciety and the mind (which has shaped so many societies
and so many minds) how many notice that Socrates says,
“We shall never reach the truth this way.” (435 c.) * This
is a parallel, a figure of speech which is perpetually neces-
sary, not an argument. The modern sociologist is apt to
take his own arguments so seriously that he overlooks
Plato’s analysis of method (510-11) and his hints (533)

1 See Introductory Note in the Index.
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that in “these things” even a Glaucon (surely the best
audience that any man could ever hope for) must be con-
tent with parallels. On these and many other fundamental
points the temptation to write yet further commentaries
is irresistible. I have indulged it by putting what I have to
say about “dialectic,” and much else that is central here,
into my How to Read a Page which is published with this
and 1s, 1n its latter parts, just some more of those “footnotes
to Plato” of which, as Whitehead said, “Western philoso-
phy consists.”

The Republic, as it stands in the English versions of the
best scholars, is ineffective today for the very reasons
which have made it effective in Plato’s Greek. The main
lines of its thought become lost among the qualifications
and preparations and the polite (and to the Greek) per-
suasive indirections.

The very familiarity, too, of some of the ideas prevents
us from seeing their everlasting novelty. They are like our
hands and feet; only now and then do we realize them
and how much they do for us. Of all media which could
guard us from this awakening shock, a translator’s English
which attempts to follow the Greek meticulously in minor
detail and social tone is the most absorbent. Plato’s style
deployed endless exquisite devices for meeting attitudes
and expectations in his readers which sprang from their
milieu. These attitudes and expectations never arise in us;
we have our own. A dummy discourse in English does
not meet them, however well it is trained to ape the alien
delicacies of the Greek. Nor does it help us in taking what
Plato said to heart. Versions in Nineteenth Century idiom
did help the Nineteenth Century to realize itself. Toda
they have the uncanny effect of making Plato seem mi(}Z
Victorian. We hardly know which of two remote worlds
we are exploring.
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This is unfair both to Plato and to Jowett. But its causes
lie deeper than even the perennial moral strife berween
intellectual generations. It is the effort to get ALL of
Plato’s meaning into our English—just that meaning and
nothing less—which befogs the translator’s prose. It is a
wholly admirable effort and ambition from the point of
view of scholarship iz Greek. To try to say it in English
is one of the best means of exploring what the Greek says
—though a dangerous means whenever the translator
thinks he has said it. What is needed here is a Socratic
inquiry into the words translate and say. What does a sen-
tence say?—the thing the speaker had in mind or the thing
the typical hearer gets? Such an inquiry would show how
hard it is for any translator to know what he is doing, and
how he must limit this “meaning” he deals with. The
meaning, the whole meaning and nothing but the mean-
ing: that is unattainable, though scholarship rightly makes
it an ideal. But when we pass from understanding the
Greek as best we can to uttering something partially par-
allel in English for general readers, the situation is differ-
ent and another ideal becomes more relevant.

Any version whatever which is conceived in a different
language in a different age must depart from that exact
meaning. The readings of Plato’s friends in his own life-
time departed from it, do what they would, though there
was no such refracting linguistic veil between them and
his words. Ours must depart far more, at more points and
in more dimensions. We can understand this and some of
the probable departures more or less clearly. By such
understanding we may correct our view. This modern
scholarship attempts—the fatal thing in this approach is
to forget the gulfs.

But there is another means of interpreting our tradi-
tional sources, a much more traditional method. And here
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interpreting means spreading out, as in irrigation. It is
done by willfully overlooking the gulfs. In all ages Plato-
nists have done this, more or less consciously. They have
found in Plato the perfect mirror of their selves and made
him say for them what they saw. It is this which formerly
made him (with the Bible) the field-determinant of the
Western mind. Modern historical philology, like other
simplifications which came to power in the Eighteenth
Century, has been extremely subversive in professing to
get at “the facts.” It has buried our Plato in the dead leaves
of a wood which has vanished into trees.

To recover him—our traditional mirroring sun, not the
animated waxwork of a realistic history—we have to
recognize what we are doing, and take from him, as the
philologist likewise does, what suits our purpose. But our
purpose, which was Plato’s, is saving society and our souls.
This, as The Republic better than any other book can
teach us, is the most inclusive of all purposes. This can
ignore no mode of knowledge—certainly not philology.
Neither can this let any more special mode of knowledge
impose its more limited scope. What the greatest school-
book of all time can teach us, if we make it, is what sort of
knowledge it is which is all-mastering, which is its own
purpose and action or power as it is its own being.

All talk of this sort sounds hollow; but this is the pre-
eminently practical sort of knowledge which is only ar-
rived at through the extremist developments and recon-
ciliations of theory. Jefferson, remembering his Plato,
declared that “a Democracy can be preserved only by
frequent returns to fundamentals.” These fundamentals
are here in The Republic, which laid them down. Here
are both the conditions upon which alone a democracy is
possible #72d the most damaging description ever written
of the danger to which all democracies are exposed. That
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this description amounts to a political biography of Hitler
(See Book VIII) is no accident. These things are per-
Petual, being the price we pay for our failure to become
1n actuality more nearly what we are in essence. ;

A version of The Republic for the general reader in-
terested in these things may be more faithful to Plato b
restricting its rendering of other things which Plato is
caring for. When the lingo which a strict conformity
with the Greek forces upon a translator has become so
familiar that its strangeness is no longer noticed; when
the formulas and constructions translators must use have
become by habit a code we decode at sight; when we ex-
pect most sentences to read like:

(495) “Tell me, in heaven’s name, do you not think that
such a person would make a strange instructor?”

or

(376) “I for one most certainly anticipate that a considera-
tion of this question will help us.”

when these elaborately articulated garments of simple
enough thoughts have come to feel like our skin'; then
perhaps we will be ready to perceive through English the
niceties of Plato’s fomes. But I doubt it. I believe the scholar
responds to the Greek behind these sentences and that the
Greekless get little or nothing of this interplay. English
—except through rare and happy accidents—cannot l}elp
travestying Greek when it tries to reproduce such things
by literal means. Thought, on the other hand, as oppqsed
to tone, can be reproduced to the limits of understanding.
Feeling too is relatively manageable—how Socrates or
Adeimantus feels about a large matter. But not tome: the
intricacies of their attitudes to what has just been said
and to its speaker we can guess from content and context,
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but English refuses to let us be explicit about them with-
out using palpably un-English forms, which for the Greek-
less defeat the purpose.

What can be done? The resource with which this ver-
sion experiments is to omit this attempt, to concentrate on
the thought, leaving tone, feeling, and intention to show
themselves as implications of the thought. This is the mode
of the English of the Bible, of Bacon and Bunyan, and of
modern general colloquial, as against that of the later
Henry James.

The result of shrinking:

Shall you have any answer to make to that objection, my

clever friend?

It is not very easy to find one at a2 moment’s notice; but I

shall apply to you, and I do so now, to state what the argu-

ments on our side are, and to expound them for us.

Davies and Vaughan (453)

into:

What’s your answer to that?

I haven’t one right now. What are we able to answer?

and so on throughout, is to shorten our version by about
one-third. As this experiment in simplification develops,
the bones, as it were, of the book show up so much more
clearly that Plato’s careful prefaces, progress reports, and
summaries become no longer necessary. They become, in
fact, barriers to any reader in a hurry who fails to distin-
guish the prefaces from the statements. It is possible to
streamline the argument still further by cutting out all
but its active movements; and when we are once launched
on that operation the ideal naturally comes up of a Repub-
lic which would keep whatever has made history but
nothing else; and of putting that into an English as clear
to everyone as possible.
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Such a version can be no synop51s or digest. It must keep
the dramatic movement, the give and take of the dialectic,
the platonic unction, Socrates’ disclaimers of knowledge,
the hints of his fate, all his ironies and surprises . . . for
these are what have made and still will make history. How-
ever simplified, this must be a Republic and without these
it would be nothing of the sort. In practlce it proves pos-
sible to retain the entire argument, all its essential expla-
nations and defenses and every detail that has hitherto
generated philosophic discussion, and still to reduce its
volume to something under one-half.

Why read Plato at all if you are in such a hurry? Well
we are in a hurry anyhow, more is the pity. Perhaps ar-
ranging Plato so that he can still be read may help us to be-
come less hurried hereafter. I can, however, unagme the
comments of certain sorts of scholars. This is tampermg
with Holy Writ with a vengeance, and the vengeance is
not unlikely to fall. This is doing a thousand thmgs which
in terms otyscholarly and pedagogical orthodoxy in these
days deserve the bonfire. Both the general plan and the
detail will come in for castigation, certainly enough. But
if Plato’s thought flows again in new readers through this
version, my publisher and I will think our boldness justi-
fied cnough. And if we will think less of that ideal “exact
meaning” to which the scholar aspires and more of the
“actual understandings” to which living readers attain,
I think I can readily enough clear my version from charges
of impiety. It is not only easier for a new reader to see
what Plato was saying through this pruned-down version.
It 1s even easier for a student who has worked fzuthfully
through a complete translation with notes. With minor
points absent the great limbs of the argument show in all
their majesty.

Whoever attempts such abridgment must feel pang

Introduction 15

after pang of regret for what he leaves out for the sake of
the clearer movement of the whole. But our aim (as Plato
would say) is not to make our rendering of this or that
section or interest especially happy but to make the whole
thing as good an exposition as possible of the art of ruling
and being ruled.

In my choice of the language used (which has been
severely controlled in the interests of the widest intelligi-
bility) I have made much use of Basic English. Indeed this
task of limiting my vocabulary to terms which would give
Plato the maximum currency would have been impossible
without Mr. Ogden’s great invention.* I have been de-
pendent upon his discoveries—as everyone who attempts
anything of this nature must be. If I had been writing for
a pubhc to whom English might be a foreign or recently
acquired language I would simply have used Basic Eng-
lish. As it is, to avoid the samenesses which help them
but bore the native English-speaker, I have written in an
ampler medium. After profiting from the study which
making a complete version in Basic English enforced, 1
used that as my foundation text, looking for opportunities
to simplify Plato in inessentials and at the same time to
compress Basic wherever there would be no loss of clarity
for an English- speaker Words as well known to all Eng-
lish speakers as any in the Basic List and verb-uses of Basic
nouns were used freely. Nonetheless it will be found that
considerable parts of the text remain in Basic. No gain
seemed possible through changing them.

Of former attempts to do something of the same sort,
William Whewell’s, made in 1859, seems to have been the

1See Hugh R. Walpole Semuantics, Chapter IX; C. K. Ogden, The
System of Basic English; 1. A. Richards, Basic in Teaching: East and
West; Interpretation in Teaching, Chapter XI; How to Read a Page,
Chapter VII,
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most successful. I shall be happy if it can be said of mine
—as a reviewer in the Athenaeum said of his—*“So read-
able is the book that no young lady need be deterred from
uqdertaking it; and we are much mistaken, if there be not
fair feaders who will think, as Lady Jane Grey did, that
hunting and other female sport is but a shadow compared
with the pleasure there is to be found in Plato.”

] I. A.R.
Cambridge, Massachusetts, 1942

BOOK I

AT THE opening of The Republic, Socrates has gone
down, with Plato’s brother Glaucon, to the harbor near
Athens, the Peiraeus, to make his prayer to the goddess.
He is starting back on his five-mile walk to Athens, when
some friends see him and take him to the house of the
old man Cephalus for talk. Among the group there are
Polemarchus, son of Cephalus, Adeimantus, Glaucon’s
brother, and Thrasymachus, a noted Sophist.

To Socrates Cephalus seemed much older than when
he last saw him years before. He was seated with a wreath
on his head for he had been making the offerings. They
joined him and took their places in a circle about him.

Cephalus: You are not very frequently here, Socrates.
You don’t come down to see us. That 1s not right. If I
were still strong enough to walk up to Athens there would
be no need. But, as it 1s, you will have to come here. For,
let me say this, as the pleasures of the body get less, the
stronger the desire for good talk becomes. So don’t say
“No” but come, make this house your own, and keep
these young men company.

Socrates: Yes, Cephalus, and I like talking with the very
old too. For to me they have gone ahead in the journey
which maybe we will have to go. What is the road like,
rough and hard or smooth and pleasing? How does it
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18 The Republic of Plato

seem to you? Is living harder near the end, or what ac-
count do you give of it?

Cephalus: Certainly, Socrates, T will say how it seems to
(329) me. A group of us old men frequently meet, “Like
to like,” as the saying is, and most of us make a sad to-do
about our young days that were and about the pleasures
of wine, woman, and song now long gone from us. By
their account, they are hardly living at all now. But to
me, Socrates, they don’t get at the true cause. For if being
old were the cause, I and all the other old men would have
the same feelings. But this is not my experience or that
of others who are my friends. How well it comes back to
me how Sophocles, when he was very old, answered the
question, “What about love now, Sophocles, are you still
the man you were?” “Peace,” he said, “how happy am I
to be free from that tyrant of my earlier days.” His words
frequently come into my mind, and they seem to me as
good now as when he said them. For certainly with the

years comes a great sense of being quiet and free. Men’s
- regrets, Socrates, and all their protests about cold-hearted
relations and so on, come not from their years but from
their make-up; for to anyone who is naturally well bal-
anced, years are no great weight. But to men of the oppo-
site sort, being young and being old are equally causes
of trouble.

Socrates: 1doubt, Cephalus, if most people are with you
in these views; to them it is not your outlook but your
wealth which makes you take your years lightly. Money,
they say, is a great comforter.

Cephalus: You are right, and there is something in what
they say. Not, however, very much. The answer that
Themistocles gave is to the point here. When a man from
the lictle island of Seriphus said to him that his great name
was not of his own making but came from his being an
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(330) Athenian, he said, “If you were from my country
and I from yours, no one would have heard of either of
us!” The same may be said of the poor who take t_he1r
years hard. To a good poor man years are not a light
thing, but a bad man, however much wealth he has, will
never be at peace with himself.

Socrates: But, Cephalus, did your money come to you
from your father or did you make it yourself?

Cephalus: Did I make it myself, Socrates> Why, as a
money-maker I come half way between my father and his
father. For my father had a great amount of money from
his but he let much of it go, and I will be happy if my sons
get from me what I got or a little more.

Socrates: The reason for my question is thqt I'see you do
not care overmuch about money, and that is generally a
mark of those who have not made it themselves. Thpse
who have are hard to talk to because they seem unwilling
to value anything but money.

Cephalus: You are right. '

Socrates: 1 certainly am, but may I ask this: What do
you take to be the greatest good which you have had from
your money? ) .

Cephalus: Something which others, it may be, would
not readily believe. But let me say this to you, Socrates.
When a man sees himself to be near death, fears and cares
come into his mind which he never had before. Stories of
the other country to which he goes after death, and of the
punishments there given, were things to be laughed at
earlier. But now he is troubled by the tl_mught that they
may be true. Now, because he is feeble with years, maybe,
or because coming nearer to that other plac<_:, he has a
clearer view of it, fears and doubts come thickly upon

him and he thinks of the wrongs he may have done to
others. And if he has a very black record, he will start up
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in fear again and again, like a baby in his sleep, and be full
of dark thoughts of things to come. But to him who is
(331) conscious of no ill-doing, and only of living through
his days as a just man, sweet hope, as Pindar says, is the
kind nurse of his last days. And a beautiful saying it is,
Socrates. And the best thing about money—I do not say
to every man but to a good man—is that with it he has had
no cause to do wrong to others, consciously or uncon-
sciously; and so when he goes from this earth, he has no
fears about offerings to the gods which he has not made,
or about debts to other men which he has not given back.
Now to this peace of mind through justice money is a
great help. It has other uses. But after balancing them all, I
say this, of all the great good things it may do for men,
this to a man of good sense is by far the greatest.

Socrates: Well said, Cephalus, but as to this very thing,
justice, that we are talking abou, is it no more than saying
what is true and giving back whatever has been given to
us? Or may these same acts be sometimes just and some-
times unjust? I take it everyone would agree that if a
friend gave you a knife to take care of and later went out
of his mind and came back for the knife, it would be
wrong to give it back to him. It would not be just. And we
would not say only what is true to a man in that condition.

Cephalus: You are right.

Socrates: Then justice isn’t saying what is true and pay-
ing back our debts?

Polemarchus: Ah, but it is, Socrates,

Cephalus: Very well, Polemarchus, I make over my side
of the discussion to you. It is time for me to be present at
the offerings.

Socrates: It seems that all your goods are coming to
Polemarchus.
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“Certainly,” said Cephalus smiling and went out to the
offerings.

(332-6) Polemarchus and Socrates then take up some
sayings about justice: that it is helping our friends and
damaging those against us, for example. But who are our
friends, those who seem so, or true men who may be
against us for our good? In damaging any man we make
him worse as a man. And justice is that which makes a
man truly and completely a man. So men who are dam-
aged become less good as men, that is, they become less
just. But it is impossible for a just act to make other men
}ess just. The musician does not make other men less musi-
cal, does he? If this is the right sort of comparison, in no
way may a just man damage anyone.

They are talking on like this, going over different ideas
of justice and different comparisons, when suddenly
Thrasymachus, the Sophist, comes bursting into the dis-
cussion. He is able to keep quiet no longer. Again and
again he has been attempting to get into the argument and
has been shut up by the rest of the company, who are wait-
ing to see what the end of it will be.

Now he comes down on Socrates like a wild beast
springing—as if he would quickly have him and his argu-
ments in bits.

Thrasymachus: What sort of nonsense is all this you
have been talking? Why are you playing with one an-
other so foolishly, sweetly smiling agreement at one an-
other like a lot otX ‘yes-men”’? If you truly have any desire,
Socrates, to know what justice is, don’t limit yourself to
questions. Let us have your answers as well. You have seen,
haven'’t you, that answering is harder than questioning?
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And please don’t say that justice is what we have to do,
or something like that, or that it is what is helpful, or in
agreement with our needs, or what gives us profit, or
what it’s in our interest to do, or anything of that sort.
That sort of answer won’t do for me. I have to have an-
swers that are clear and make sense. T won't take your
answer if it’s any loose change or nonsense like that,

Socrates: Thrasymachus, don’t be hard on us. Pole-
marchus and I may have gone a little wrong in the argu-
ment, but it wasn’t on purpose. Why, if we were only
looking for gold, we wouldn’t go about, giving up points
to one another and giving up with them all our chances of
getting at the gold. But justice is something of much more
value than gold. What makes you say that we are feebly
giving way to one another and not doing our very best
(337) to get at it> No, my good friend, you certainly
don’t have that idea of us. You see that the question is
greater than our powers. We aren’t able enough. That’s
the secret. And ifP 50, would it not be better for you and
able men like you to have a little feeling for us and not get
angry with us?

T'brasymachus: Hoo! Ha! How like Socrates! Always
in the dark, aren’t you? Always without any knowledge
of what you are talking about! Didn’t I see how it would
be, didn’t I say that, whatever the question was, he
wouldn’t give an answer but would go on turning and
tricking us? He'd do anything in place of answering.

Socrates: You are a wise man, Thrasymachus, and so

are very certain that if the question is “What is twelve>”

and you won’t take “two times six” or “three times four”
or “four times three” for an answer, you won't get any
answer. That sort of nonsense won’t do for you, will it?
But what if someone said, “Thrasymachus, come a bit
cleaner! Am I not to give any of these answers, even if it’s
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the right one? Have I to say something different, some-
thing that isn’t true> Was that your idea, or wasn’t it?”
What then? What would you say to that?

Thrasymachus: H umph! How very much the same the
two things are!

Socrates: There is nothing against their being the same.
However, even if they were not, if one of these answers
seems the right one to the person questioned, won'’t he say
502 Will he be stopped by you or me saying that he isn’t to?

T'hbrasymachus: Is that then what you are going to say?
Are you going to give one of these answers 1 said I
wouldn’t take as your answer?

Socrates: I wouldn’t be surprised if I did, if, after going
into it all, that seemed to me the right answer.

Thrasymachus: 1 like your nerve. But you will have to
give up some money, as well.

Socrates: 1 will, when I have some.

Glaucon: 1 have some money, Thrasymachus. If that is
the only trouble, go on with your argument. We will all
put our hands in our pockets for Socrates.

T brasymachus: In order that he may do what he does
all the time, put his questions and then take our answers
to bits?

Socrates: Why, my friend, how is anyone to give an-
(338) swers if he has not got them, or if an authority has
said that his ideas—such as they are—won’t do! No, it’s
much better and more natural for you, who have all this
knowledge, to give it to us. Don’t grudge us your wisdom
but let Glaucon and the rest of us have it.

Thrasymachus: Here you have Socrates’ wisdom! No
teaching others, only learning from them, and not even 2
word of thanks.

Socrates: It is true about my learning from others,
Thrasymachus. But that I won’t give anything, that’s
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false. I give what I have. I haven’t any money or knowl-
edge, so I have only approval to give. And I give that
freely to those who do well, as you will see when you
make a start yourself. For I am certain that you are going
to say something good.

Thrasymachus: Very well. Let me have your best at-
tention. Here is my answer. Justice is nothing but the in-
terest of the stronger man. It is nothing but what does the
stronger man good. Now. Why don’t you say I am right?
Ah, I'was certain you would do anything but that!

Socrates: Not a bit, I am only waiting to see what you
have in mind. And that at present, I do not see. You say
that the interest of the stronger is just. What on earth,
Thrasymachus, is the sense of that? It isn’t, I take it, any-
thing like this—that if Polydamas is stronger than we are,
and if it is for his interest as an athlete to take only red
meat at his meals, then taking only red meat at our meals
will be the just thing for us to do?

T'hrasymachus: That’s bad of you, Socrates. You are
twisting my words to damage my argument.

Socrates: Not at all, my good sir. [ am only attempting
to see what the words say. Do be a little clearer.

Thrasymachus: Hasn'’t it come to your hearing that the
forms of government in different countries are different—
that some have one ruler with complete power, some have
a group as the rulers, and some are ruled by everyone to-
gether?

Socrates: Certainly

T'brasymachbus: And in every country isn’t it the ruling
power, the government, which is stronger?

Socrates: Quite so.

T'hrasymachus: Moreover, every form of government
makes laws with a view to its own interest—and by doing
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that, aren’t they making it very clear that what is for their
rulers’ interest is what is just for the ruled. Whoever goes
(339) against the laws gets a punishment as being unjust.
That is what my statement said. The government is the
stronger, and its interest makes everything just or unjust.
Everywhere justice is the same thing, the interest of the
stronger.

Socrates: 1 see now what you are saying. Everywhere
justice is the interest of the stronger, is it? But we have still
to see if it is true or false. Be it noted you yourself, Thrasy-
machus, in your answer are saying that justice is interest or
profit—the very thing I was specially not to do! However,
n addition you say “the interest of the stronger.”

T brasymachus: A small addition, isn’t it?

Socrates: It is not clear, so far, if it is small or great. But
first we have to see if what you are saying is true. We are
in agreement that justice is interest of some sort, but you
go on to say “of the stronger.” About this addition I am
not so certain. Let us take a longer and nearer look.

Thrasymachus: Go on with your looking.

Socrates: 1 will. First, you do say that it is just for the
ruled to keep the laws of the rulers?

Thrasymachus: 1 do.

Socrates: Are the rulers always right or are they some-
times wrong?

Thrasymachus: No doubt they are sometimes wrong.

Socrates: Then, in making their laws, they may some-
times make them rightly, and sometimes not?

Thrasymachus: Probably.

Socrates: To make laws rightly is to make them so that
they are in the ruler’s interest or do good to the ruler?
Isn’t it?> And to make them wrongly 1s to make them so
that they don’t do the ruler good? Is that so?
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T'hrasymachus: Completely so.

Socrates: But the laws they make are to be kept by the
ruled, aren’t they? Andto do so is just and right?

Thrasymachus: Yes.

_ Socrates: Then, by what you say, it’s not only just and
right to do what’s in the interest of the stronger, but
equally the opposite, what’s not to his interest and does
him damage.

Thrasymachus: Whar's that you’re saying?

Socrates: What you say, it seems to me, Aren’t we in
agreement that the rulers in giving orders to the ruled are
sometimes wrong about what is best for themselves And
that it’s just and right for the ruled to do what the rulers
have ordered? Aren’t wein agreement on all that?

Thrasymachus: 1 takeit we are.

_Socrates: Then you’llhave to take it that it is just and
right to do what isn’t for the good of the rulers, stronger
though they be, whenever the rulers unconsciously give
orders for what isn’t in their interest.

O Thrasymachus, wisest of men, there is no way out
from the fact that in your view, the ruled have to do, as
(340) what is just, things which are not for the good of
the stronger! Is that clear enough?

Polemarchus: Yes, by Zeus, Socrates. Nothing is clearer.

Clitophon: Yes, if it isyour word which is to be taken.

Polemarchus: There isno need to take anyone’s word.
Thrasymachus himself isin agreement that the rulers may
sometimes make laws which are not for their good, and
that it is right and just for the ruled to keep them.

Clitophon: But in saying “what is for the good of the
stronger,” he had in mind what seemed to them to be S0.
And this the ruled have to do, and it was this that he said
is justice and right.

Polemarchus: But that was not what he said.
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Socrates: That is not important, Polemarchus. If
Thrasymachus now says so, let us take him so. Now,
Thrasymachus, was that your account of justice and
right; that which seemed to the stronger to be to his in-
terest?

Thrasymachus: Not in the least. Would I say that a
man who was in error was the stronger at the very time
when he was in error?

Socrates: I certainly took you to be saying so when you
let us say that the rulers are sometimes wrong.

T'hrasymachus: That is because you go in for tricks in
your arguments, Socrates. Why, to take the nearest ex-
ample, do you say that a medical man is being a good medi-
cal man at the very time that he goes wrong about a dis-
ease? Or that a man doing arithmetic is good at addition at
the very time when he is going wrong in his addition? Or
that a reasoner is strong in reasoning at the very time that
he is giving the wrong reasons? We may say such things,
but they are only a way of talking. For the fact is that an
EXpert in any art never goes wrong in it so far as he is an
expert. If he does go wrong, he is not being an expert in
the art. In language rightly used, Socrates—and you are
a great hand at talking about the right use of language—
1o expert is ever in error in so far as he is an expert. So no
ruler goes wrong, in so far as he is a ruler. And so far as
(341—2) he is a ruler, he gives orders for his own interest,
for what is best for himself, and it is this that the ruled have
to do. And, as I said at the start, what is just is what is best
for the stronger.

Socrates: (Good, Thrasymachus. My ways in argument
seem to you full of tricks, do they?

Lhrasymachus: They do!

Socrates: And I put those questions on purpose to dam-
fige your argument?
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T'hrasymachus: I've no doubt about that. But you will
get nothing by it. You won’t be able to make the least
change in anything I say without my seeing through you.
And you won’t overpower me by open argument.

Socrates: My dear man, I won’t attempt to. But to keep
clear of this sort of thing in the future do say clearly what
you have in mind in talking of the ruler and the stronger
man, as you have been doing. Is it the ruler in the general
sense, or the ruler in the narrower sense, the expert in the
art of ruling, the ruler in the truest sense?

Thrasymachus: It’s the ruler in the truest possible sense
of the word. And now do your worst. You won’t get the
better of me by your low tricks, and without tricks you
are not strong enough to overcome me.

Socrates: 1 wouldn’t attempt any such thing. I'm not
out of my mind. Beard a lion! Trick Thrasymachus!

Thrasymachus: Y ou were attempting it, though it didn’t
come off!

Socrates: Enough of such talk. Let us have a little more
about this medical man, in the truest sense of the word
“medical.” Is he a helper of the sick or 2 money-maker?

Thrasymachus: A helper.

Socrates: So with everyone who has an art. Every art
looks after its own interest. And its own interest is to be as
much itself, and do its own work as well, as is possible. And
so its purpose is to do good to those on whom it is used,
not to the expert in the art. The medical man, as a medical
man, does good to those who are ill, not to himself—he
only does himself good as an expert in that other art. So
you see, Thrasymachus, the ruler, as a ruler, does good to
those under his rule. As a ruler he keeps his eyes fixed on
that purpose in all he says and does. And with that your
account of justice is turned upside down, it seems to us all.

Thrasymachus: Socrates, have you got a nurse? Have
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'(343) you no one to take care of you and to give your
nose a good cleaning? Why does she let you go about so

without even the idea that sheep and their keepers are dif-

ferent?

Socrates: What makes you say that?

Thrasymachus: Your idea, it seems, is that the keepers
of sheep have the good of the sheep in view; that they
make them fat for the profit of the sheep and not their
keepers’ profit! Are rulers of countries any different from
keepers of sheep, and do they have any other thought, day

‘or night, than what they will get out of them? You are so

far out about the just and the unjust that you don’t see that
justice is simply the other man’s good, the stronger man’s
profit, and very much the loss of the feeble ones who let
themselves be ruled; while injustice is the opposite and
gets the upper hand over those who are so simple in every
sense of the word—so simple and just. Being ruled, they
do what is for his good who is stronger, and make him
happy by being his servants. But they don’t make them-
selves happy by being so just. Not at all! Take another
look, my simple-minded Socrates. The just man comes out
every time worst in his relations with the unjust. Look at
any business. In any undertaking, did you ever see the
just man get anything but the worst of it in the end? Or
take their doings with the government, the income tax,
say. Which of them gets off best? Or if there is anything
to be got back, who gets it? Or if they are in office, the
just man is certain to have let his own business go to the
dogs. He hasn’t time for it, and he gets nothing out of it
because he is just. And his friends before long will hate
(344) him because he won’t unjustly give them a leg-up.
But with the unjust man, it’s all the other way. And the
most unjust man is the one who has the power to keep
pocketing things on the greatest scale. The best way to see
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all this is by turning your eye on the highest and most
complete form of injustice, the one which makes the man
who does the wrong most happy and which makes the
others who are wronged, and who wouldn’t themselves
do any such wrong, most unhappy. And that is tyranny—
the rule of one man who by tricks and force puts everyone
under him and takes away all they have, the highest things
and the everyday things, public things and private things,
not bit by bit but all together. For any one little bit of
such wrongdoing he’d get a sharp punishment and the
worst of names. When a man does such things on a small
scale, he’s a robber, a murderer, a kidnapper, a swindler,
or a thief. But when a man, after taking away everything
that his countrymen have, takes their bodies and minds
as well and makes them his slaves, in place of all these
hard names, he is called “happy” and “blessed,” not only
by his countrymen but by strangers and by all who are
given the great story of how he was as unjust as it is pos-
sible to be. For it is not fearing to do injustice but fearing
that they will undergo it, which makes men give it hard
names. And so, Socrates, injustice, as you see, is a stronger
and a freer and a greater thing than justice. As I said at
first, justice is what does good to the stronger, and injustice
is what does good to oneself. Well, it’s time I was off.

Socrates: What! Are you going now, Thrasymachus,
after turning this bucket of words over our heads like a
bath? Will you go before you make us see, or let us make
you see, if this 1s so or not? Is this a small question you
are answering, or is it about nothing less than the whole
way of living which for each of us would make life most
worth while?

T hrasymachus: Have 1 said that it isn’t?

Socrates: It would seem, though, you haven’t much care
(345-6) for us, or if we go on living better or worse with-

Book I 31

out the knowledge you say you have. For my part, you
haven’t made me certain. I still do not see that the un-
justest man gets more from being unjust than the just
man gets from being just. Maybe there are others who are
still of the same opinion. So do make it clear that we are
not in the right when we put justice higher than injustice.
Thrasymachus: What am 1 to do? If what I've said

won’t make you see it, how am I to? By taking my argu-

ments and forcing them into your heads?

Socrates: Don’t do that! There’s no need to. But, in the
first place, when you have said a thing, keep to it, and don’t
be all the time changing its sense. Or if you make a change,
do so openly. Asit s, you see, Thrasymachus—to go back
to the earlier example—you made a start by taking the
medical man in the narrow sense, the truest sense of the
word, but you didn’t do that when you came to the man
who keeps sheep. As a keeper of sheep, he takes care of
the sheep for their good, though as a money-maker or a
man who is going to make a meal of them, he does so for
his own good. Every form of art or rule, public or private,
eares for what is under it, not for its own profit. You didn’t
get out of that by what you said. No one willingly takes
other men’s troubles in hand without some reward. Why,
the very rulers need payment for ruling, which is a cer-
(347) tain sign that their work as rulers is not for their
Own good. And the payment will be in money or position
or in punishment for them if they will not.

Cilaucon: How is that, Socrates? I do not see how the

unishment comes in.

Socrates: Then you don’t know why the best men take
office. It is a bad thing to desire money or position for
themselves, 1sn’t it?

Gilaucon: It is.

Socrates: That’s why the good are not willing to rule



32 The Republic of Plato

for money or position, and why it’s thought to be shame-
ful to attempt to get into office oneself and not wait to be
put there. But the chief punishment for not taking office
15 to be under the rule of someone worse than oneself. And
this is the reason, it seems to me, why the better men take
office; and they do not go into it hoping to get any pleasure
or profit from it, or as a good thing, but as a necessary evil
and because they are not able to hand it over to better
men than themselves. In a society of good men there
would be as much competition to keep out of office as
there is now to get into it. But when you say that injustice
is better than justice, that seems to me a more important
(348) point. Let us take that up. Come, Thrasymachus,
would you say that justice is a good thing and injustice a
bad thing?

T'hrasymachus: Is that probable, O simple Socrates,
when I said that injustice gives a profit and justice gives a
loss?

Socrates: What would you say then?

T'hrasymachus: The opposite.

Socrates: What! Is being just a crime?

Thrasymachus: No, but it’s being simple-minded or
having an overgood heart,

Socrates: Then is being unjust having a bad heart?

Thrasymachus: No, it's having a good head.

Socrates: But do you see the unjust as being thoughtful
and good?

T'hrasymachbus: Yes, if they are able to be unjust
enough, able to overcome countries and armies, But' prob-
ably for you I am talking about those who take things out
of other men’s pockets. Certainly things like that give a
profit, a small one, if no one sees it done. But such things
are not to be taken into account, not in comparison with
the great things I am talking about.
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Socrates: 've no doubt that you are conscious of what
you are saying. But I'm surprised that you put injustice
with wisdom and the good and justice under the opposite
heading.

Thrasymachus: Well, 1 do so put them.

Socrates: That is a stiffer position, my friend, than any
you have taken before. And if you are going as far as that,
it will be harder to answer you. For if your position were
only that injustice gives you a profit, while you let us say
that it was still a bad thing, there would be a chance for
everyday arguments. But, as it is, you clearly are going
(349) to say that injustice is great and good and wise and
all the other things we say justice is.

T'hrasymachus: This time, you are quite right.

Socrates: Well, I won’t give up, so long as I feel that
you believe what you say.

Thrasymachus: How is it different to you if I believe
it or not?

Socrates: No. It’s all the same, Thrasymachus. But, one
more question. In being just, does a man desire to get more
or go farther than another just man?

Thrasymachbus: Certainly not. If he did, he wouldn’t be
50 pleasingly simple.

Socrates: Would a just man attempt to outdo another
Just man in his behavior?

Thrasymachus: Not a bit.

Socrates: But what about his doings with the unjust
man? Wouldn’t it seem to him just to outdo the unjust
man?

T'hrasymachus: Yes, but he wouldn’t be able to!

Socrates: That is not my question: It’s only, would the
just man, in being just, outdo another just man or only
the unjust?

Thrasymachus: Only the unjust.




34 The Republic of Plato

Socrates: But how about the unjust man® Will he at-
tempt to overcome the other unjust ones and the just
ones as well?

T'hrasymacbus: Certainly, because he overcomes every-
thing.

Socrates: Good. Now let’s have a look at some other
examples. How about that expert medical man? In his care
of us is he attempting to outdo other expert medical
men?

T hrasymachus: No.

Socrates: Or take two men with an equal knowledge of
music. Does one attempt to outdo the other in tuning his
instrument?

T hbrasymachus: No.

Socrates: But he would outdo 2 man with no knowledge
(350) of music. Well, with all forms of knowledge or art
and their opposites, one who knows does not outdo others
who know but only those who don’t. Isn’t that so?

T'hrasymachus: It may be so, in such simple examples.

Socrates: But what about the ignorant man? Won’t he
attempt to outdo both those who know and those who
don’t?

T'hrasymachus: He may.

Socrates: But the man who knows is wise.

T hrasymachus: Yes.

Socrates: Then he who is wise and good will outdo only
those who are unlike him, who aren’t so wise and good.

Thrasymachus: It would seem so.

Socrates: But the bad and foolish will make attempts to
outdo everyone. So the bad and foolish are like the unjust;
and the wise and good are like the just? Ha? Why are you
getting so red in the face, Thrasymachus? I've never seen
that before.
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But you were saying, Thrasymachus, that injustice is
stronger than justice, weren’t you?

Thrasymachus: Yes, but 'm not in agreement with you
and I have an answer. But, if I were to give it, you would
say, I'm certain, that I was oing on talking forever. So
let me have my say out, or i?you have to put your ques-
tions, go on, and I'll simply say, “Very good,” from time
to time, as we do to the old women in the middle of their
stories.

Socrates: Not against your own beliefs,

T'hrasymachus: Yes, to make you happy, Socrates.

Socrates: All right. I will go on putting the questions
(351) and you may do what you will. If being just is being
wise, it is not hard to see that justice is stronger than in-
ustice. But what I am after is not quite so simple as that.

et’s take a country, Thrasymachus. You would say that

i country may attempt to overcome other countries un-

justly?

Thrasymachus: Certainly, and that is what the best
c?unrries chiefly do, those whose injustice is most com-
plete.

Socrates: Yes, but will the country which does this have
the power to do so, if it’s quite without justice, or will it
only have such power through justice?

Lhrasymachus: If what you were saying is right, that
being just is being wise, it will be through justice; but if it’s
s I said, it will be through injustice.

Socrates: Very good, ‘Thrasymachus. You not only say
*“Yes” and “No” but give the right answers.

Thrasymachus: 'm doing my best to please you, Soc-
rates.

.?‘ocmtes: It’s very good of you. But one thing more.
Will a country, or an army, or even a band of cutthroats
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attempting to work together get on well by wronging one
another?

Thrasymachus: Certainly not.

Socrates: Fighting and hate and attempts to do one an-
other down are the outcome of injustice. But from justice
come love and harmony of mind. Is it not so?

T'hrasymachus: So be it, not to be of a different opinion
from you.

Socrates: How sweet of you, my friend. But take the
(352-3) one man by himself, will not the injustice within
him make him unable to do anything rightly because he
will be fighting with himself. Won’t he be against himself
as well as against the just?

Thrasymachus: Yes. Go on without fear. I'll say noth-
ing against you. I'm not out to give your friends pain.

Socrates: Very well then. Wouldn’t you say that a
horse, for example, has its own sPecial sort of work to do?
And in fact it is so with everything—as seeing is the work
of the eyes and hearing the work of the ears. And don’t
they all do their special work through having their own
virtue and being truly themselves? If an eye is less than
itself or has something wrong with it, will it see well? And
the same with the other things. Isn’t it so?

Thrasymachus: It seems safe to say that’s so.

Socrates: And is it not the same with the soul? Will it
ever do its work well if it isn’t itself, if all is not well with
it or if it is without its virtue? And won’t 2 bad soul do
things badly?

Thrasymachus: Necessarily.

Socrates: And the virtue of a soul is justice?

Thrasymachus: Yes.

Socrates: Well then, when a man is living rightly he is
happy, and when he is not he is unhappy? So, Thrasy-
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(354) machus the just are happy and the unjust are not
happy. _ ,

Thrasymachus: Let this round off your entertainment
at the feast of Bendis.

Socrates: You gave it me, now that you are gentle and
not angry; but I was not well entertained because I was
greedy. Before seeing what justice is, I went on to the
other question, “Is the just man happier than the unjust
man?” So that for me the outcome of the present discus-
sion is that I know nothing. For without true knowledge
of what justice is, how may I say for certain if it is a good
thing or not, or if those who have it are or are not truly

happy?
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GLAUCON: Socrates! Would you make us really be-
lieve that it is better to be just than unjust? If so, you are
(357) not doing it. See here! There are some things we
love for themselves, not for any after-effects. For ex-
ample, the pleasures that do no damage, where the only
outcome is the joy itself. There is that sort, isn’t there?

Socrates: Yes.

Glancon: And there is another sort, isn’t there, the
things we love for themselves and for their after-effects?
Reason, for example, and seeing, and being healthy. Aren’t
these things welcomed for two reasons: for themselves
and for their outcomes?

Socrates: Yes. /

Glaucon: And then, isn’t there the third form of good,
which takes in gymnastics, and medical care, and business?
These are useful and, though they give us trouble, we go
in for them—not for themselves but for the rewards which
come from them. Wouldn’t you say so?

Socrates: Why, yes! But what of it?

Glaucon: In which of these sorts do you put justice?

Socrates: In the most beautiful, in my opinion. Among
(358) the things which are to be loved for themselves and
for their effects as well, by any man who hopes to be
happy.

Glaucon: But the masses, Socrates, don’t think so. They
38
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put justice with hard work, as one of the things to be
done only for what is to be got out of it, rewards and a
good name. To them justice in itself is something to keep
away from, because it gives trouble.

Socrates: Yes, that seems so, and we have been hearing
quite enough from Thrasymachus against justice on that
account. But I, it seems, am not very good at learning such
things.

Glaucon: Come now, see if I'm not able to do better.
Thrasymachus seemed to me a bit early in giving up, as if
he were a snake you were putting to sleep with your voice.
But I'm not so ready to say “Yes!” to all this. For me, you
will have to say what justice and injustice are and what
their power is in the soul. Let us keep right away from
all talk about rewards. Let me put Thrasymachus’ argu-
ment again. First let us see what men say justice is, and
what it comes from. Second, why those who keep to it do
so with regret, as something necessary but not good in it-
self. And third, why they act so; when, as they say, the
unjust man has a much happier existence than the just man.
They say so, Socrates. But that is not my belief, far from
it. But I 272 completely at a loss when Thrasymachus and
a thousand others keep up such an outcry about it. |
haven’t ever heard a statement about all this of the sort I
need. Something in praise of justice in and for itself. And
you are the man to give us that. Now let me stretch every
nerve to get together all I may on the side of the unjust
life, and so give an example of the sort of thing I'm wait-
ing to hear from you against injustice and in praise of jus-
tice. Is that all right with you?

Socrates: Very much so. For there is nothing a man of
sense would care more to talk about again and again.

Glaucon: Good. Then let us take the first point first,
what they say justice is and what it comes from.
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They say that by nature to do wrong is a good thing;
to undergo wrong an evil thing; but that the evil of under-
going wrong is greater than the good of wrongdoing. So,
when men have wronged and been wronged by one an-
(359) other, and have the taste of the two in their mouths
—those who are without the power to do wrong or to
keep from being wronged malke an agreement with one
another to put an end to both. And this is the start, they
say, of ordered society, of lawmaking, and of agreements
between men. And to the orders of the laws they give the
name, justice. It is a middle condition between the best—
which is to do wrong—and the worst—which is to be
wronged without having the power to give a blow back.
Justice, they say, being this middle way between these
two, is respected, not as a thing good in itself, but as 2
thing we keep up because we are not strong enough to be
unjust. No one who had the necessary force and who was
fully a man would ever make such an agreement with
anyone to do no wrong and, in turn, not be Wronged. He
would be out of his mind if he did.

That, then, is what justice naturally is, Socrates, and
that is how it comes into being on this theory.

Now for the second point—that the just are so unwill-
ingly and through being too weak to be unjust. We will
see this best by turning our thoughts onto an example, in
which the just and the unjust are made free to do what-
ever they will. Keep them in view a bit and see where
their desires will take them. We will come on the just man
in the very act of becoming unjust. Because every living
being naturally desires to have more, and is only turned
to the idea of equal rights by force and by law. How about
the story of Gyges? He, it is said, was 2 keeper of sheep
under the ruler of Lydia. In the fields where he took his
sheep one wet summer, after a shaking of the earth, a great
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hole opened. He went in, and saw strange things. Among
them a horse of brass, hollow and with a door into the
hollow, and within this door the body of a giant with a

. gold ring on its hand, and this ring he took away. At the
month’s end the keepers of sheep came together to send

their report to the ruler. At this meeting he had the ring
on his finger, and, by chance, the stone was turned to the
(360)inside of his hand. And they were talking of him as
if he weren’t there, for they were not able to see him. Then
he tested the ring. When the stone was outside he was
seen, but when it was inside, no one saw him. And he kept
all this secret, and had himself sent to the ruler, and when
he came there, he made love to the Queen. With her help
he put the King to death and became the ruler himself.
Now, if there were two such rings, and one were given
to the just and the other to the unjust man, what would
they do? No one is so adamantine souled that he would go
on being just and keep his hands off other men’s things, if
he were free to take whatever he desired, go into any store
or house, get into any bed, put anyone to death, or let an{-
one out of prison as the idea came to him—in short be like
a god among men. The just man would do quite as the
unjust man does. They wouldn’t be different in any way.
And this makes it clear that no one is willingly just. They
are only forced to be just. For every man, if he is able to
do wrong, does wrong. For he sées that to do wrong will
profit him more than to do right; and that’s true, so they
Say. And, if anyone, having the power we are talking
about, didn’t make use of it for his own profit, he would
be thought a poor foolish person, though men might praise
him openly f%r fear of being wronged. So much for this
oint,
P But to come now to the decision between these two
ways of living: we'll only make it rightly if we keep the
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most completely just man and the most completely llmjust
man quite separate in our minds. Like this: take nothing of
his injustice from the unjust, and nothing of his justice
from the just, but let them be completely so in all they do.
The unjust man must be an expert in being unjust, in see-
ing what is possible and what isn’t, in doing the one and
(361) letting the other go. So our unjust man will get
away with everything. If he doesn’t, he is a bad u{orker.
For the highest injustice is to seenz just without being so.
The man who is best at being unjust will have the greatest
name for justice. Give him the power, if his ill-doings
come to light, to talk people round or to use force, {f
force is needed, and to use the help of his friends and his
money to make everything seem different.

Now put by the side of that our picture of the just man,
the simple and noble man, whose purpose is not to seem
just but to be just. There will have to be no seeming. For
if he seems just, he will be honored; and it will not be
clear that he isn’t after the honor. So we have to take from
him everything but his justice. We have to make him the
opposite of the unjust man in every way. Let him be the
best of men, and let him be thought the worst. Then only
will he have been put to the test, and then only will we
see if he is able to make way in the teeth of a bad name
and all its outcomes. And Bgt him go on unchanged to
death, seeming all through to be most unjust through be-
ing just. After taking the two men so to the limit, the one
of injustice, the other of justice, we will be ready to judge
which of them is the happier.

Socrates: My word! Glaucon. You are Polishing up
your two men, as if they were statues going in for a com-
petition.

Glaucon: 1 do my best, Socrates, because if they are as
I say, it won’t be hard then to see what sorts of existences
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are waiting for them. Don’t take this as my account. It is
the account of those who put injustice higher than justice.
What they say is, that the just man, if this is his behavior,
(362) will be whi ped, put in chains, have his arms and
legs broken, and his eyes burned out with the iron and, at
last, after undergoing every sort of ill, he will be nailed on
the cross. That’s how he will come to see that it is not be-
ing but seeming just which is to be desired. And, they say,
it is simply true that to the unjust man—the man who
keeps his eye on things as they are, and whose desire is to
seem just, not to be so—come: first, office and a place in
the government because of his name for justice; then the
chance to be married; and have his sons and daughters
married into any family he pleases; and to mix in any other
business with whomsoever he will; and in all this, profit
and pleasure for himself—all because he has no troubles
and doubts about being unjust. And, moreover, they say,
if he goes to law, he gets the better of it, and becomes well
off and able to do good to his friends and damage to those
against him. And his offerings to the gods will be on a
great scale. He will be a better servant to the gods, and to
those who please him, than the just man. So they say that
it would not be surprising if the gods were kinder to him
too. So much better, they say, Socrates, is the existence
waiting for the unjust man than for the just—at the hands
of gods and men.

Adeimantus: Don’t take it, Socrates, that this statement
against justice is a bit complete!

Socrates: Why, Adeimantus, what more is there to be
said?

Adeimantus: The most important point of all, Socrates,
has not even been touched on.

Socrates: Then, as the saying goes, “Let brother hel
brother.” If Glaucon is short in his reasons, do you make it
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up. Though for my part, what he has said is quite enough
to down me and take from me all power to help justice.

Adeimantus: You are not serious, Socrates. But let me
say my say about the reasons and the language of those
who praise justice. That will make what Glaucon has in
mind clearer. Let us see how fathers and schoolteachers
and all the others who are responsible for the young go
on. They keep preaching all the time about the honor
(363—5) that being just will get us, and about all the good
things Glaucon has been saying come from a good name.
And they put in as well ali the rewards which the gods,
they say, give to those who do right—in this existence
and after it—and the punishments given to the unjust. And
they have nothing more to say about justice.

What, Socrates, will be the effect on the souls of able
young men, quick to fly from one opinion to another
about how to go through life as well as ossible? Won’t
they say to themselves: “The outcome ofP being just—if I
don’t seem so as well—will be every sort of loss. But if
while I'm being unjust I seem straight enough, I'll have a
godlike time! Let me put on a front of justice; inside that,
see to it that I get my profit. It may be hard to keep all
secret, but every great thing is hard. And with a view to
being secret, let us go in for the organization of secret so-
cieties and political clubs, and there are teachers of public
speaking who are a help with meetings and with the law.
That is the way to get on. And as for the gods, maybe
there are none, or maybe they don’t give any attention to
our doings, so what is the point of keeping out of their
(366) view? If there are gods and they are watching, well,
the poets say that offerings have a great effect. Let us first
get something to give them and all will then be well.”

After all this, Socrates, what chance is there that any
young man who has great powers of mind or body, or
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money, or family, won’t be ready to laugh to himself on
hearing justice talked up?
The only reason I have for saying all this is the fact

~ which was the starting point of all this discussion for

Glaucon here and myself. The strange fact that you, Soc-
rates, and all you self-named lovers of justice—from the
great men of old times to the present day—don’t ever say
anything against injustice itself or for justice itself, but
only go on about the good name and other rewards that
come from them. But what the one or the other is in itself,
when it’s in the mind of its owner, out of the eyes of the
gods or of other men, no one has ever made clear; or how
the one is the greatest of all evils which the mind may have
within itself while justice is the greatest good. If you had
(367) all said that from the very start, and from our earli-
€st years up, and had made us see it, we wouldn’t now be
guarding ourselves against one another’s injustices. Every-
one would be his own best guard, for fear that by work-
ing injustice he would be letting the worst evil into his
mind and living there with it.

This, Socrates, is what I would have you give us. Make
clear to us not only that justice is better than injustice, but
what they are in themselves, and what makes them what
they are. And do away with any ideas about the good or
ill names they have, so that we don’t take you to be talk-
ing about the seeming justice but the thing itself. All of
your existence has gone by in thought about this very
thing. So don’t any longer say the sorts of things which
others may say, but make us see clearly what justice and
injustice do to their owners, and why the one is good and
the other bad.

Socrates: Well, was it said of you, Glaucon and Adei-
(368) mantus, when you did such great things in the fight-
ing at Megara:
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“Sons of Ariston, of a line coming from a godlike father,”

for you must have a touch of the godlike to believe in
justice, though you are able to say all this on the other
side.

But how am I to make what is true clear to you? You
were not moved by the arguments I used against Thrasy-
machus. But I may not say “No!” I would be false to you
and to the gods not to come to the help of justice when it
is attacked, or not to say what I may while breath and
voice are with me.

Glaucon: Come to our help, Socrates. The need is great.
Don’t drop the argument till we come to the end, and the
innermost being of justice is clear.

Socrates: For this question we need sharp eyes. How
will it be, because we are not very able persons, to do as
though we were reading small letters at a distance? If
someone said that the same letters, but greater, were to be
seen in a different place, wouldn’t that be a godsend?
Wouldn’t we take a ook first at those great letters and
then at the smaller to see if they are the same?

Adeimantus: Yes, but where is the parallel?

Socrates: It is like this. There are two justices. There is
the justice which is in one man, isn’t there? And the jus-
tice which is in a country or society taken all together
as one?

Adeimantus: Certainly.

Socrates: Tsn’t the society greater than the man?

Adeimantus: It is.

Socrates: Then, maybe, there would be more justice in
(369) the greater thing. Or at least it may be less hard to
see. Let us look for this quality in a state and only then go
to the one man by himself, going from the greater to the
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less, looking for what is like the greater in the idea of the
less.

Adeimantus: A good suggestion.

Socrates: If we watched in thought how a society came
into being, we would be watching the growth of justice
in it.

Adeimantus: Maybe.

Socrates: And if this were done, wouldn’t there be more
hope that what we are looking for would be seen with
less trouble? Still, it is not a light bit of work. Take
thought, are we to go through with it?

Adeimantus: We have taken thought. Go on, Socrates,
there is no turning back.

Socrates: At the start, a city or state, in my opinion,
comes into being because no one of us is enough in himself.
Every man is dependent on other men. Would you say
there is any other cause for the growth of the first so-
cieties of men?

Adeimantus: No, 'm in agreement with you.

Socrates: So, as we have a number of different needs, a
number of different men come together in a common liv-
ing place, one helping the others in one way, another in
another, and this group of men is a society.

Adeimantus: True.

Socrates: And between one man and another there is
an exchange of help, because every man takes this way of
doing things to be better for himself.

Adeimantus: Certainly.

- Socrates: Come then, let us invent a state, but its maker
in fact will be our needs.

Adeimantus: Clearly.

Socrates: The first of our needs is food, the most neces-
sary condition of life.

Adeimantus: Yes.
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Socrates: And our second need is housing and the third
clothing and that sort of thing?

Adeimantus: That is so.

Socrates: How large will our society have to be to give
us all these things? Won't we have to have a farmer and a
builder and a maker of clothes? And how about a shoe-
maker, and some other workers to take care of the needs
of the body?

Adeimantus: Right. :

Socrates: Then the very least number of men enough
forsucha society would be four or five.

Adeimantus: It seems so.

Socrates: Will every one of them work for the needs of
all? Will the farmer, for example, by working four times
as long, produce four times as much food as would be
(370) enough for himself and divide it between them? Or
will he do nothing for the others, but only produce enough
food for himself in a quarter of the time and give the rest
of his time to building, making clothes and shoes for him-
self, and so on.

Adeimantus: Maybe, Socrates, the first way would be
better.

Socrates: I wouldn’t be surprised if it were. But it comes
into my mind, Adeimantus, now that you say this, that we
are not all the same in our powers. One man is good at one
thing, another at another. Isn’t that so?

Adeimantus: It is.

Socrates: So more things are produced and better things
when every man does what he can do best, without being
troubled by having to do other things in addition.

Adeimantus: Yes, certainly.

Socrates: Then, there will be a need for other workers,
For someone to make the farmer’s plow for him and so on.

Adeimantus: True,
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Socrates: But if so, our society will be very quickly in-
creased.

Adeimantus: Certainly.

Socrates: 8till, it wouldn’t be very great even if we
put in men to keep sheep and oxen for the farmer’s plow-
ing and for transport and for skins and so on.

Adeimantus: It wouldn’t be very small if it had all that.

Socrates: But it is almost impossible to put our society
in a place where it wouldn’t need things that have to come
from other countries.

Adeimantus: It is.

Socrates: So we will have to have traders, and the trad-
(371) ers will in addition have to have things to give in
exchange for the goods they get. So, we will have to have
more farmers and other workers. And if the trade goes
overseas, we will have to have sailors,

Adeimantus: Quite a number!

Socrates: But how about the division of all these com-
mon goods which was the purpose of the society from the
start?

Adeimantus: We'll have to have a market.

Socrates: Yes, and money as a sign for the purpose of
exchange. That will be the outcome of all this?

Adeimantus: No question.

Socrates: When the farmer takes his produce to the
market and gets there before anyone comes who desires it,
is he to be seated there doing nothing? What about his loss
of working hours?

Adeimantus: But there are men who see to this need; in
well-ordered towns they are generally those who are fee-
ble in body and no good for any other work.

Socrates: Those are the storekeepers, but the traders go
from town to town.

Adeimantus: Certainly.
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Socrates: And moreover, aren’t there other servants of
the society, who, maybe, in things of the mind are not
quite up to the level of the rest, but their bodies are strong.
And they sell their work for a price. Well, then, Adei-
mantus, is our society now complete?

Adeimantus: Maybe.

Socrates: Now where, in this society, will we see justice
and injustice? In which of these parts which we have
put in?

Adeimantus: T don’t see them, Socrates, if they are not
(372) in some need which those very parts have for one
another,

Socrates: That may be a good suggestion, Adeimantus.
We will go into it farther. And let us first see what sort of
existence the men and women in this society will have.
They will make bread and wine and clothes and shoes.
They will be builders of houses. And in summer they will
do their work for the most part without clothes or shoes,
but will put them on in winter; won’t it be so? And for
food, they will have meal from their grain and make cakes
from it on clean leaves or something of that sort, stretching
themselves out on simple beds covered with flowers. They
will be happy with their young sons and daughters, drink-
ing their wine with more flowers in their hair and making
up songs to the gods. A happy company, not producing
more than enough offspring for fear of getting into need
or war.

Glaucon: But with nothing to give a taste to their food!

Socrates: True, I was overlooking that, Well, let them
have salt, olives, and cheese, and the sorts of things they
boil in a pot in the country, and nuts and berries. With
such healthy meals, and keeping within measure in their
drink, long may they go on living at peace, and hand on,
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at the end, the same existence to their offspring after
them.

Glaucon: Yes, Socrates, and if you were forming a so-
ciety for pigs, would you have it any different!

Socrates: But what would you have, Glaucon?

Glaucon: Why, give them the common things which
are now in use. Seats, tables to have their meals on, and
meats and sweets such as we now have, if they are not to
be very poor and unhappy.

Socrates: So be it. 1 see your point. We are watching
the growth of a society which does itself well. Very good.
Maybe that is not such a bad suggestion. In such a society
We may see better where justice and injustice come in,
The true society, in my view, is the one we have been
watching—the healthy society, as it were. But if it is
(373) your pleasure that we take a look at a fevered so-
ciety, I have nothing against it. For there are some, it
seems, for whom this sort of existence with this sort of
food is not enough. They have to have all the apparatus
of the present day, players and dancers, and song girls, and
all these of every sort; and if we go beyond the necessary
things I was talking of, we’ll have to put into our society
all the arts of the painter and the threadworker, and all
their materials, and have gold and silver and the rest as
ornaments.

Glaucon: True.

Socrates: Then, we'll have to make our limits much
wider. The first healthy society is not enough. There will
have to be great numbers of workers in the arts, painters
and poets and musicians and instrument makers, and
makers of all sorts of things—specially those who make
women'’s dresses. And even servants. Won't teachers be
needed, and nurses, wet and dry, men and women hair-
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dressers, and sweetmeat makers and cooks, as well as
pig-keepers, who had no place in the earlier society? And
there will be other sorts of animals, if we have a taste for
that sort of food.

Glaucon: All that, certainly.

Socrates: And living in this way, we will have more need
for medical men than before, won’t we?

Glaucon: Much more.

Socrates: And the country which was enough for the
support of the first group will not be great enough now?

Glaucon: True.

Socrates: Then a bit of some other group’s land will be
needed by us for our farmers, and they will need a bit
of ours if they, like ourselves, have gone beyond the limits
of the necessary and given themselves up to getting things
without end.

Glaucon: It has to be so, Socrates.

Socrates: Then we will go to war, Glaucon. That’s the
step which comes now. Isn’t it?

Glaucon: Even so.

Socrates: Well, we will not say now if war is a good or
bad thing; but only this. Here we see the starting point of
war. It comes to states from the very things from which
the worst evils, public and private, come to us.

Glaucon: Undoubtedly.

Socrates: Then our society has to be greater still. And
(374) this time the addition is nothing less than a com-
plete army! Ready to go out fighting for all that they
have now as well as for the things and persons we were
talking about.

Glaucon: Why, aren’t they strong enough to do that
themselves?

Socrates: No. Not if we were right in saying that one
man won’t be good at a number of different arts. Is not
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war an art? And an art needing as much attention as shoe-
making?

Glaucon: True.

Socrates: So we will have to take great care to get men
(375) with the right natural qualities for this. They will
have to be like good watchdogs: quick to see who is
against them, strong fighters, and free from fear. That is,
spirited. How great a thing spirit is; whoever has it fears
nothing and is never overcome. So the first thing in a
guard 1s to be spirited.

Glaucon: Yes.

Socrates: But then how will we keep them from being
violent with one another and the rest of the society? -

Glaucon: That is hard to get round.

Socrates: These fighting men have to be gentle to their
friends, and a danger only to their enemies. If not, they
won’t wait till destruction comes to their people from the
other side, but will be that destruction themselves.

Glaucon: True.

Socrates: What are we to do, then? Where are there
souls which are gentle and high-spirited at once? No one
who is not both can possibly make a good guard. If these
are opposites, as it seems, then a good guard is an impos-
sible thing.

Glaucon: So it seems, Socrates.

Socrates: Well may we be at a loss, my friend! We
haven’t kept our example in view—the well-trained
watchdog who is gentle to his friends but the opposite
to strangers! And isn’t there a suggestion here that a good
guard will have to be a lover of knowledge? A “philoso-

her”?
P Glaucon: How so? I don’t see that!
Socrates: Don’t these dogs, when they meet a stranger,

(376) become angry before he has done anything against
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them; but when they see an old friend, they give him a
welcome, though they may never have got any good from
his hands? Isn’t that a sign of a true love of knowledge
in a dog? The only thing separating friend from enemy
for him is that he knows the one and doesn’t know the
other! So may we not say of a man as well, that if he is
to be gentle to his friends and family and relations, he will
have to have a turn for philosophy?

Glaucon: Be it so!

Socrates: Then, the good guard for our society will be
a l?ver of learning (a philosopher, that is), high-spirited,
quick in his acts, and strong. And now, by what educa-
tion may we best make such men? We will hardly get
anything better than that which has already been well
tested by experience in the past. That is, gymnastics for
the body and music for the soul. And we will start, will
we not, with music—not with gymnastics?

Adeimantus: We will.

Socrates: Under music don’t we put stories, true and
(377) false, and don’t we start with the false stories first?

Adeimantus: How’s that?

Socrates: Aren’t the first stories we give the young
generally false though there may be something true in
them? And in every work, isn’t the first the most im-
portant step, above all with soft young minds, for then
the form one is attempting to give them is most readily
taken?

Adeimantus: Very true.

_ Socrates: So will we let these young things go on hear-
Ing any stories anyone may make up, and get into their
minds ideas generally the very opposite of those it would
be best for them to have when they come to their full
growth as men?

Adeimantus: No, don’t let us do that on any account.
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Socrates: Then we will keep a sharp eye on these makers
of stories. But we will have to do away with most of the
stories that are in use today.

Adeimantus: How about some examples?

Socrates: Why, take the stories of the first gods, of
(378) Uranus and Cronos and his sons. If those were the
true facts, would it be right to give them to young and
inexperienced persons without keeping anything back?
No, if I had my way, I'd keep them quite secret. Or if
they had to be handed on, let them be given to as small
a number of hearers as possible, and then only after the
offering not of a pig but of something of so much value
that it would keep the number down.

Adeimantus: Certainly, they are hard sayings.

Socrates: They are. Let us have no more of them, or
of any stories about gods and great men fightin g with one
another. For if the gods are pictured so men will say, “We
may as well be as they are.” Our guards are to see it as a
most shameful thing ever to war against one another. So
let us keep out all these stories, for a young mind does not
see how stories which are only parallels or comparisons
are not the same as stories which are true in fact. And
whatever is taken into the mind when it is young has a
tendency to become fixed. So let us see that the first stories
they hear be those which say most beautifully what the
true values are.

Adeimantus: There is reason in that, But, if anyone
says, “Which stories are these?”” what will our answer be?

Socrates: Why, Adeimantus, you and I are not poets,

(379) but, at present, builders of a society. The builders
will say what the fictions have to do, but they are not
forced to make up the stories themselves.

Adeimantus: You are right. But of the gods what is to
be said?
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Socrates: In general, may we say this? It is right, T take
it, in all ways to give to God the qualities he truly has.

Adeimantus: Yes.

Socrates: Then is not God certainly good, truly good,
and always to be pictured so?

Adeimantus: Without question.

Socrates: Well, but nothing which is good does damage
or ill, does it?

Adeimantus: No.

Socrates: Then that which is good is not the cause of all
things, but only of things which are as it is right for them
to be. So that which is good is not responsible for the com-
ing into being of evil.

Adeimantus: Right.

Socrates: If that be so, then God, inasmuch as he is good,
is not the cause of all things, as the common belief goes.
No, from him comes only a small part of the events of
man’s existence; the greater part does not come from him.
For our evils are far greater in number than our goods.
And though the good things come from no other than
God, the causes of the ill things are in something other,
not in him.

Adeimantus: That seems to me most true.

Socrates: Then away with all the sayings in the poets
(380) that God gives good and evil chances, or that the
fact that agreements between men are broken came from
God, or that God sends diseases on families or destruction
on countries—as with Troy. We will not let anyone say
this sort of thing. Or if he does he will have to put in a
theory, as well, that what God has done is right and good,
and that the punishment is for the good of those who un-
dergo it. We won’t let it be said that a punishment which
rnagc men worse came from God. No. No fiction saying
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‘that God, who is good, is the cause of evil to anyone, may

be given out in our society, if it is to be a well-ruled soci-
ety. Such language is damaging and in fact goes against its
very self.

Adeimantus: 1 am for this law, and well pleased with it.

Socrates: This then is one of the laws of the state, which
poets will have to keep, that God is not the cause of all
things, but only of the good. Well, here is a second law
for you. Will God seem at any time or in any place to be
different from himself> Will he come before men in all
sorts of strange and different forms?

Adeimantus: 1 don’t see the answer, right away.

Socrates: If anything is changed from its form, won’t
l:ge change have to be produced by itself or by some other
thing?

Adeimantus: Yes,

Socrates: And don’t the best things undergo the least
changes and motions that come to them from oher things?
For example, the body is changed by meat and drink and
work, and every plant by the light of the sun and the wind
and such things. But isn’t the change least in the plant
or body that is healthiest and strongest?

Adeimantus: Undoubtedly it is.

Socrates: So of the soul. It will be the most fearless and
(381) thoughtful soul which is least moved and changed
from without. That is so of things which have been made
by men: houses, clothes, and so on; those that are well
made and in good condition will be least changed by
time and other forces.

Adeimantus: True.

Socrates: So that whatever is naturally good or well
made by art will be least able to be changed from without?

Adeimantus: So it would seem.
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Socrates: But certainly God and the things that are his
are in every way best. So it is very improbable that he will
be changed into different forms from without.

Adeimantus: Very improbable.

Socrates: But will he be changed by himself?

Adeimantus: If he is changed at all.

Socrates: By changing, would he make himself worse
or better? More or less beautiful?

Adeimantus: Worse, necessarily, if he is changed at all,
for we are taking it that nothing is better or more beauti-
ful than God.

Socrates: Quite so. And will any god or any man con-
sciously make himself worse than he is? So, Adeimantus,
God, inasmuch as he is as beautiful and good as possible,
will not change himself. He will keep, simply and un-
changing, his right form, forever.

But maybe, Adeimantus, though the gods are unchang-
ing, they make us have this belief that they put on dif-
ferent forms. What is your view?

Adeimantus: I'm not certain.

Socrates: Would a god be ready to be false, as you see
(382) it, by putting false seemings before our eyes? Are
you not certain that things which are “truly false,” if I
may put these words together so, are hated by all gods
and all men?

Adeimantus: T don’t get that.

Socrates: False beliefs in the chief part of oneself, and
about the chief things, are what no one consciously lets
himself have. No! More than anything, everyone is in
fear of false beliefs there.

Adeimantus: 1 still do not see it.

Socrates: Because you take me to have some very deep
idea. But it is simply this. To have false beliefs in one’s
own soul and so to be without true knowledge about how
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‘man agrees. For all men especially hate to be wrong about
things like that. :

Adeimantus: Yes, that is sPeciaIly hated.
Socrates: Well, but as T was saying, this is what being

“truly false” is: the way the soul is without knowlcdge

when it’s going wrong in its very self. The false statement
someone makes, the false word, is a sort of copy or pic-'
ture of the earlier form in the mind and not itself an un-
mixed error. Or am I wrong?

Adeimantus: No, you are quite right.

Socrates: Then anything truly false is hated, not by the
gods only but by all men?

Adeimantus: Yes.

Socrates: But sometimes aren’t false statements of use
tous? And are they rightly hated then? But when are they
of use to us? Isn’t it when we are keeping off our enemies?

- Orwhen our friends are attempting to do something fool-

ish, or are out of their minds? Isn’t it then that a false

- Statement may be a good thing, like medical things, as a

Way of turning them from their purpose? And in those

. stories of the gods we were talking about, isn’t it our

ignorance of the true history of the earliest times which
makes them of use to us—the false is made as like as may
be to the true.

Adeimantus: That is right.

Socrates: Then how will false statements be of use to
(God? Not for this last reason for he has the knowledge.
There is no false poet in God. And will he be false through
fear of his enemies?

Adeimantus: Far from it.

Socrates: Or because his friends are foolish or out of
their minds?

Adeimantus: No, no one of this sort is a friend of God.
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Socrates: God is a completely simple and true being,
in word and in act, unchanging in himself and sending no
(383) seemings to others, when they are awake or in sleep.

Adeimantus: 1 believe so, Socrates, as you say it.

Socrates: So, as our second law for what is said about
the gods; they do not change their forms or send false
seemings to us in words or acts. We will be angry with
anyone who says they do; and we will not let teachers use
him in the education of the young, if our guards are to be
god-fearing men and godlike as far as men may be.

Adeimantus: Certainly, let these be our laws.
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Socrates: Such then will be our teaching about the gods.
(386-8) But if we would have our guards to be without
fear, will we not keep from them all beliefs about what
comes after death which might make them fear it?

Adeimantus: We will.

Socrates: And all the sad outcries against it? We do say
that a good man will not see death as a bad thing for an-
other good man, his friend, to undergo.

Adeimantus: We do say so.

Socrates: Such a man has within himself, in the highest
degree, whatever is necessary for a happy existence, and
he of all things on earth, 1s least dependent on other
things. So, to him, less than to anyone, is the loss of a

son or a brother or even of all that he has, to be feared.
- So less than any will he cry out in pain when the loss

comes.
Adeimantus: Quite so.
Socrates: So away with all the songs into which those

feelings of loss are put. And on the other hand, our guards

are not to be much given to violent laughing, for after that

- generally comes an equally violent reaction.

Adeimantus: To the best of my belief, it does.
Socrates: But again, and most of all, truth is to be prized.
(389) For, if we were right in what we said but now, and

if being false is of no use to the gods and only of use to
61
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men as a medical step, it is certain that such a step will have
to be kept in the hands of medical men. Others may have
no part in it.

Adeimantus: Clearly.

Socrates: Only for the rulers of the state, if for any,
will it be right to make use of false statements, in order
to give false suggestions for the good of the state. No
others may do so. It will be worse for a private person to
be false to his rulers than for an ill man to be false to his
doctor or a sailor to report falsely about the ship to his
captain. So if the authorities see anyone in the society
using false statements they will punish him for doing what
will overturn a state as much as a ship.

y Adeimantus: They will if this state ever comes into
eing.

Socrates: And the young in our society will have to be
self-controlled, that is: first, do what they are ordered to
do by the authorities; second, themselves rule their desires
as to food and drink and love-making? And with this in
(390—4) view, we will again keep an eye on what they are
reading and hearing all the time; and keep out stories of
crimes, excess, and every sort of story which will make
it harder for the young to become self-controlled?

Adeimantus: 1 am in full agreement.

Socrates: So much then for what is putinto these stories,
but the same will be true of how they are made, the form,
the measure, the rhythm of the verses, of all the ways of
copying existence which are used in them. All the har-
monies and all the rhythms which may make men less true
to themselves, less self-controlled, we will keep out. And
specially on account of these guards of ours. And as to
them, are they to be good at these arts of story-making
and verse-writing, and acting? Didn’t we say that the same
persons are not able to do different things equally well?
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Adeimantus: Yes, and we were right to say so.
~ Socrates: Then our guards will not themselves go

* (395—400) deeply into other arts so that they may become
- as good as it is possible for men to be at the all-important
art which is their business—that of making and keeping

their country free. And in the art of speaking, so far as
that is their business, the rule will be the same with them
as with all users of language. The rhythm and motion of

' the words are to come from the outlook of the mind; they

are to be the natural rhythms of a well-controlled and

manlike way of living.

Adeimantus: Certainly.
Socrates: Good language and good harmony and
rhythm are all dependent on a “good nature” or “good

form”—not the sort of thing commonly named “good

nature” or “good form,” but a mind which is truly well
made in its inner being.

~ Adeinuantus: Right.

Socrates: And isn’t it necessary for the young to look

upon these qualities everywhere, if they are to do what
(401) is truly theirs to do? And these qualities may be
seen in everything, in painting, and in ornament, in the
making of everything, clothes, buildings, pots . . . and
in the forms of living things. In all these, order or good
form and its opposite have their places. Things without
order, rhythm and harmony are sisters of ill words and
ill feelings, but the opposites are signs of and of a sort with
the good and the self-controlled.

Adeimantus: 1 see you are right.

Socrates: So, while keeping an eye on the poets and
story writers in our society, won’t we go farther and
watch over the workers in all the other arts as well, and
see that they do not put ill forms or an ill-conditioned or
loose structure into their copies of living things, or into
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buildings or any other work of their hands? And let us
keep those who are not able to do better from working
in our society—so that our guards will not go on living
and coming to their full growth among copies of badly
formed things, taking the evil in every day, as from un-
healthy fields, little by little till, unconsciously, they have
got a great mass of evil in their inmost souls. Wouldn’t it
be better to get workers of another stamp, with the
natural power to see very clearly what is good and beauti-
ful so that our young men and women, living, as it were,
in a healthy country, would all the time be drinking in
good from every side; so may it come upon their eye or
ear like a sweet wind from a cleaner land and from their
earliest days secretly make them like to and friends with
and in harmony with the beautiful measure of reason?

Glaucon: Such an education would be by far the best.

Socrates: That, Glaucon, is why music is so all-impor-
tant in education. Because rhythm and harmony go down
most deeply into the hollows of the soul, and take the
strongest grip upon it, and are able to give a man order if
he is rightly trained in them; but if not he will be without
it. He that has been rightly trained will, moreover, have
the sharpest eye for what is not beautiful, in works of art
or in natural growths; and rightly turning away from
them, will give his praise to what is beautiful, delighting
in them and taking them into himself to become himself
(402) noble and beautiful. But fixed will be his hate of all
disgusting things, even when very young, before he is able
to see the reason; and when reason comes, most warmly
will he welcome her, being used to her through her con-
nection with these earlier things and because he has had
this education.

Glaucon: No doubt this is why we have what we call
“music” in education.
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Socrates: In learning to read we were thought to do
well enough, if we were certain to see rightly the small
number of letters there are, and respecting them equally
in a small word or in a great, took care to keep them clear
everywhere, believing we would be no experts till we
did so.

Glaucon: True.

Socrates: Could we know copies of letters seen in still
water or a looking glass before we knew the letters them-
selves? Are not these two knowledges parts of the same
art?

Glaucon: Indeed they are.

Socrates: Well, to go now from my example to the
things of which it is an example. Will we ever become
truly good at music ourselves—or will the guards we say
we are teaching—before we have a knowledge of the
true forms of self-control and of courage and of being
freechanded and great-minded? And all the other sister
qualities, and their opposites as well, wherever they are?
And are able to see them clearly, themselves and their
copies, respecting them in all ways and in all places, in
small things and in' great, believing that the knowledge
of these forms and of their copies are parts of the same art.

Glaucon: Yes, certainly this has to be so.

Socrates: Is our theory of music now complete? At all
(403—9) events it has come to an end at the right place;
for music, I take it, will best come to an end in the love
of the beautiful.

Socrates now turns to gymnastics, the physical side of
education. A good body will not make a soul good but a
good soul will make its body as good as it may be. The
ﬁuards are athletes in the greatest of competitions, but the
ife of the athlete is too sleepy for them.
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Those who attempt to do and have everyzhing are like
the music which mixes all measures. From such loss of
order comes the need for hospitals and law courts. When
these have much business it is a sign of something wrong
with a society. A good worker has no time to be ill, and a
life spent in the doctor’s hands is not worth having. Doc-
tors may learn something from being ill themselves, but
the parallel is not true with judges.

The sharp trickster has nothing in himself by which to
measure the honest man. How may music and gymnastics
be balanced so as to produce good citizens?

Socrates: Am I right, Glaucon, in saying that in making
(410) up this system of education in music and gym-
nastics, our purpose is not, as some would say, to take care
of the body with gymnastics and of the soul with music?

Glaucon: What s it, if that is not so?

Socrates: Probably both are for the good of the soul.

Glaucon: How so?

Socrates: In your observation, Glaucon, aren’t those
who have done gymnastics throughout, without doing
music, rough and hard? And those who have only done
the music, soft and feeble?

Glaucon: O yes. The gymnastic ones are too rough and
the others much softer than is good for them.

Socrates: But being rough comes from the spirited part,
which if rightly trained will make a man free from fear,
but if it’s overdone, he probably will become hard and
unpleasing.

Glaucon: Right.

Socrates: And gentleness is produced by philosophy or
the love of knowledge! If this is overdone he becomes
soft, but when rightly guided, he is made gentle and well
ordered.

Glaucon: True.
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Socrates: But we said that in our guards we have to have
these qualities united and in harmony. And where there
is this harmony we will have minds which are both brave
(411) and temperate. And without this harmony the mind

~ s full of fear, and violent.

Glaucon: Very much so.

Socrates: So, when a man gives himself up to music and
lets his mind be played upon by and breathed through by
those sweet and soft and sad harmonies we were talking
about, in such a man, at first whatever spirit he has is made
soft and useful, as with iron. At first: but if he goes on
and gives way to these pleasures, then little by lictle, his
mind turns to liquid and wastes away, till all the spirit is
out of him and he becomes backboneless and “feeble in
the fight.”

Glaucon: Quite so.

Socrates: If, on the other hand, he goes in for hard work
in gymnastics only, doesn’t the good condition of his body
at first make him spirited and fearless? But what is the
outcome of keeping on with gymnastics only? Even if he
had at the start some taste for music, if that taste is not
ever given any food, in knowledge or thought, and he
takes no part in discussion or reasoning, doesn’t he be-
come unable to take anything in from having nothing
for his mind to do and because his senses are not cleared?
Such a man comes to hate thinking, becomes a stranger

. to the Muses, and gives up the use of reason in getting
others to do things. Like an animal, he does everything

by rough and violent ways, living without knowledge or

~ Ineasure or grace.

Glaucon: True.
Socrates: To put these two sorts of minds, the spirited

and the philosophic, into agreement, some god, I will say,

has given man these two arts, music and gymnastics—not
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(412) for mind and body separately, but for the harmony
of the two. And whoever is most able in the use of the
two to this end, and in uniting them in it, is most truly
named complete in music—not the man who is only good
at managing an instrument.

Glaucon: With good reason, Socrates.

Socrates: Then will not such a guardian be necessary at
all times in our society, Glaucon, if it is to go on safely?

Glaucon: Yes, truly we won’t be able to do without him.

Socrates: Such then will be the outlines of our system
of education and training. Why go into details farther?
The point for us now is: Which of the persons so trained
are to be the rulers and which the ruled? Is there any
doubt that the rulers have to be the older men and the best
men among them—those most able as guardians of the
society? They will be the men with strong minds and
great powers, and with the most reason to take care of the
state? Won't a man be most careful of what he loves, and
probably love most what he sees as having the same in-
terests as himself?

Glaucon: Yes.

Socrates: Then after observation we will select from
among the body of the guards those who stand out for
the care with which, throughout, they have done what
seemed to them best for the state, and said “No” to what
seemed to them not good for it.

Glaucon: Yes. Those are the right persons.

Socrates: Let them be watched at every stage to see if
they keep a tight grip on this belief that they have to do
what is best for the state and aren’t ever forced into letting
it go.

Glaucon: What sort of “letting go” are you talking of?

Socrates: Opinions seem to me to go from the mind
(413) either with or without our will. When a man sees
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he’s in error he willingly puts the false opinion from him;
but a true opinion is only taken away without his will—
by arguments or by pain, or fear, or through the attrac-
tions of pleasure. And in watching our future rulers, we
have to see that they keep their belief and do what is best
for the state against all these different forces. We take
young horses into noisy places to see what fear does to
them. So let us take our young rulers into dangers, and
then to places of pleasure—testing them much more com-
pletely than gold is tested—to see if they keep control of
themselves. Keep true to the music they have been learn-
ing and true under all conditions to the laws of rhythm
and harmony, acting in all ways so as to be of most use
to themselves and to the society. And whoever comes
through these tests every time is to be made a guardian
(414) and ruler of the society and all others will be turned
away.

Glaucon: 1 am very much of your opinion.

Socrates: Then, Glaucon, is it not right to give to these
true and tested men, the name of “guardians”—as being
able to see that their friends in the society have no desire,
and others outside it have no power, to damage the so-
ciety? And let the young men we have been naming
“guards” till now, be named “helpers,” because their work
is to give support to the decisions of the rulers.

Glaucon: Quite right.

Socrates: If so, how about putting into play one of these
medical fictions we were talking about. What if, by one
spirited false statement, we might make even the rulers
themselves, if possible, believe it—or at least the rest of the
society?

Glaucon: What sort of fiction?

Socrates: Nothing new—a Phoenician story which was
used of old, as poets say, and they are believed by men.
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But it is not used now and it’s not probable that it will be
tried. And it would take more than a little to malke anyone
give it credit.

Glaucon: You seem very slow in getting it out.

Socrates: N aturally, and you will see why when I do get
it out,

Glaucon: Go on without fear.

Socrates: Well, T will. Seill T will hardly be able to get
the nerve or the words for it. However, I'd attempt first
to give the rulers and the military and after them the rest,
the belief that while we were training them they were in
fact sleeping and only dreaming that all this was going
on. But in fact they were in the inside of the earth being
made and when they were ready the earth, their mother,
sent them up and so now they had better take thought
first for their country as their mother and nurse, and keep
off all attacks on her, and look on the others in their so-
ciety as their brothers and children of the same earth.

Glaucon: It wasn’t without reason that you were so
slow in giving us your fiction!

Socrates: Still, let me give you the rest. We will say, in
(415) the language of fiction: “You are, without doubt,
all brothers, but the god who made you put gold into
the make-up of those who may rightly be guardians, and
into the helpers he put silver, but he put iron and brass
into the farmers and the workmen. So, your sons and
daughters will generally be like their fathers and mothers,
but sometimes a golden mother will have a silver son, or a
silver father a golden daughter and so on. The rulers,
however, are responsible for this first to the gods, as
watchful guardians, to see which of those metals has gone
into the minds of the young. And if there is brass or iron
in one, they have no regret, but give it the value which it
naturally has and put it among the farmers and workmen.
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And if again among those is produced a boy or girl of gold
or silver, when tests have been made, they are to put it up
among the guardians or the helpers, because the gods have
said that the society will come to destruction if it 'is
guarded by iron or brass.” Now, how may we get this
fiction to be believed?

Glaucon: There is no way with the men who are in at
the start of our state. But maybe their sons and those who
come after will have some belief in it.

Socrates: Well, even this might have a good effect in
making them care for the state and one another. However,
let the fiction go. For our part, after arming these sons of
earth, let us take them to the place where the society is to
be, under the orders of their rulers and there choose a
strong place for the guards from which to make the rest
of the society take their orders, if there are any who have
doubts about it, and keep off any attack from without.
And when this is done, and offerings made to the gods,
(416) let them put up their houses. And let them be the
houses of men of war, not men of property.

Glaucon: How are they different?

Socrates: I take it that it would be a crime in keepers of
sheep to have dogs which attack the sheep themselves and
are more like wolves than dogs. And will we not haye to
take great care that the guards, being stronger than most,
don’t do so to the citizens?

Glaucon: We will,

Socrates: And won’t the only thing which will make us
safe against that be the right education for these guards?

Glaucon: But they have thar already!

Socrates: The right education, my dear Glaucon, will
be that which has most effect in making them gentle to
one another and to those they are guarding. And would
ROt reason say that their housing and conditions generally
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will have to be on such a scale as will let them be good
guards and still not give them cause to attack the others?

Glaucon: Quite so.

Socrates: See then if this idea is the right one. In the
first place, no one is to have any private property, if that
may be possible. Second, no one is to have any house or
store into which everyone may not go. Whatever is
needed by self-controlled and fear-free men, trained to
war, to be given them regularly by the citizens as pay-
ment. They are to have their meals together, as men do
when at war. As for gold and silver, we will say that as
they have these metals forever placed in their souls b
the gods themselves, they have no need of either. In fact
their touch would be a danger to them, because money
has been the cause of more wrongdoing than may be
(417) measured, and their metal is clean. Therefore they
may not put their hands on gold or silver, or let them-
selves be touched by it, or go under the same roof with
it, or have it on their dresses, or use it in cups. Living so,
they would save their country and themselves. But when-
ever they become owners of lands, or houses, or money,
then they will become farmers or men of business and
not guards, and will come to be against the citizens, not
with them. And so they will pass their days, hating and
hated, designing and designed against, in more fear of
those within than without; by which time they and the
rest of the society will be on the very edge of destruc-
tion. On all these accounts, we will say that this is the
right way of living and the right housing and so on for
the guards and make our laws so; or not?

Glaucon: Yes, in every way.
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Adeimantus: Socrates, how would you answer the
charge that you are not making these guardians very
happy? The state is theirs, they are its owners in fact; but
they get no pleasure from it, as others do, who own lands,
build great houses, put all sorts of things in them, make
private offerings to the gods and give their friends a good
time and have gold and silver and everything which is
generally thought necessary if we are to be happy. No,
(420) your guardians seem to be stationed in the town
like a paid army with nothing to do but keep watch.

Socrates: Yes, and for this they get only their food—
no money; so that they can’t travel or give presents to
women or use money for anything else. All that has
slipped out of your charge.

;deimmtus: Well, put it all in. What then?

Socrates: By going over the same road as before, it
seems to me, we will see what to say. Though we wouldn’t
be surprised if, even under these conditions, our guard-
ians were most happy. However, we are not separating
off a part of the state to be happy but making the state
itself happy. If someone came up to us while we were
painting a statue and said, “You are wrong! You haven’t
put the most beautiful colors on the most beautiful parts
of the body. The eyes, the most beautiful part, aren’t

painted the brightest color, but black!” Wouldn’t it be
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enough of an answer to say, “Don’t let us make these
eyes so beautiful that they are no longer eyes, but let us
see if, by giving every part its right color, we may make
the whole form beautiful!” So here, don’t let us make
these guards anything but guards. Mightn’t we, on the
same lines, give our farmers long dresses and put crowns
on their heads and say, “Work only when you please!”
Or mightn’t we stretch our potters out all day on beds,
resting before the fire, with their wheels at their sides,
drinking and taking their pleasure, under directions to
do their work only while it was an amusement. Might we
not hand out this sort of happy existence to all the rest,
so that the society might be happy throughout. But don’t
say we are to do this, because, then, the farmer would
(421) be no farmer, the potter no potter, and none of
the others who together make up the society would keep
his place. In a shoemaker this would not be so serious.
But when the guardians of the laws and the state only
seem guardians and aren’t so in fact, then they will be
the destruction root and branch of all the rest. We have
to make our guardians and helpers such that they become
the best possible workmen in the art of ruling.

Adeimantus: 1 think you are right.

Socrates: Will the next step seem right too?

Adeimantus: What is it?

Socrates: That those in other lines of work, equally,
are made worse by two conditions.

Adeimantus: What conditions?

Socrates: Wealth and poverty.

Adeimantus: How so?

Socrates: Will a potter, after he has become rich, go
on giving his mind to making pots?

Adeimantus: Certainly not.
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Socrates: Won’t he do less and take less care than be-
fore?

Adeimantus: Yes, much less.

Socrates: So, he’ll be a worse potter.

Adeimantus: A much worse potter. .

Socrates: And, on the other hand, if he is so poor that
he hasn’t the right instruments and materials for his
work, he will make worse pots; and his sons and other
learners will get worse teaching from him.

Adeimantus: Without doubt.

Socrates: Then both these conditions—wealth and pov-
(422) erty—make the produce of the workmen worse
and the workmen themselves as well? Because the out-
come of the first is loose living, no work and new ways;
and the outcome of the other is loss of self-respect, and
poor work, and new ways again,

Adeimantus: Quite right!

Socrates: We said before that the guardians were to
send boys and girls up among the guardians or down
among the workers as they saw their quality. That is to
be a sign to the other citizens that every one of them is
to do the work he is naturally fitted for—not a number
of sorts of work. So, if every man is united within him-
(423) self (and not a number of different persons) the
state will be united and not a number of different states.
And this won’t be hard if the guardians keep the one
chief thing in view.

Adeimantus: What is that?

Socrates: Education and the guiding of growth. For
if by education they become men of reason, the guardi-
ans will readily see through all these questions, as well
as others that we are putting on one side for the present,
such as the relations between the sexes, and how they are
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to be married and the getting of children; in all of which
(424) things they will see how wise was the old saying:
“Among friends everything is in common.”

Adeimantus: Yes, that is the right idea.

Socrates: If a society has made a good start its growth
rolls on, as it were. Good education makes good citizens,
and good citizens, helped by good education, become
better than they were, handing on better and better na-
tures, as with other animals. But one law our guardians
must keep in force, never letting it be overlooked and
guarding it with more care than all the rest. This law
keeps new ways in music or in gymnastics out of the
state which has its fixed and reasoned order. When men
say, “The new song has the most attraction,” it may be
thought that we are talking not about new songs but
about new ways of making them, and so new ways might
seem to be given approval. But new ways are not good
and these words are not to be taken as saying that they
are, We have to keep new sorts of music away from us
as a danger to society; because forms and rhythms in
music are never changed without producing changes in
the most important political forms and ways; at least, so
Damon says, and T am with him.

Adeimantus: Let me in among the believers as well.

Socrates: Then it seems that it is here in music that the
guardians will build their guardhouse.

Adeimantus: At any rate, it is least hard here for a tend-
ency which is against the law to come in.

Socrates: Yes, because it seems to be only amusement,
with nothing damaging in view.

Adeimantus: And what damage does it do—but that it
quietly, step by step, gets a footing in our ways of living
and business? From that it goes over into ways of making

and keeping agreements, and from there to attacking pub-
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lic laws and the forms of the state and this it does without
any shame at all, Socrates, till the end is the overturning
of everything, public and private.

Socrates: Good! Is this so?

Adeimantus: In my view it is.

Socrates: Then from the start, in their earliest play the
young will be kept to law and measure through music,
(425) because when their play isn’t so, it’s not possible
for them to become serious law-respecting men. But if
their amusements are right, their minds become true and
in that way anything in the forms of society which may
by chance have become bent is made straight again.

Adeimantus: Yes, that’s so.

Socrates: They will discover again even those little
rules of behavior, as some say they are, which may have
been completely dropped by those who went before.

Adeimantus: Which rules are those?

Socrates: Those for example which say the young are
to keep quiet in the company of older persons, getting
up when they come into the room, and giving every at-
tention to their fathers and mothers; together with the
rules about how the hair is cut and the forms of dress
and shoes and ornaments of the person, and so on. But it
would be foolish to make laws about these things. And I
would not be for stretching out lawmaking here to busi-
ness agreements between private persons, and all the de-
tails of taxes and markets, the police and the like. Why
Eive directions on such points to good men, for it won’t

e hard for them to make all the rules needed. That is,
my friend, if they are able, with God’s help, to keep the
laws of which we have been talking.

Adeimantus: If not, they will be always changing the
laws, in the hope of somehow getting them right at last.

Socrates: Like sick people, with no self-control, who
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won’t give up the habits which are the cause of their
troubles!

Adeimantus: Quite so!

Socrates: What an existence! Always in the doctor’s
(426) hands and never getting any better; only adding
to their diseases. Still hoping someone will give them
something to put them right.

Adeimantus: That’s it.

Socrates: And don’t they hate anyone who says that
until they give up their heavy drinking, their great meals,
their loose ways, nothing the doctor may do will make
them any better. Isn’t it a pleasing picture!

Adeimantus: Not so very pleasing; there is nothing
Pleasing about being angry with someone who says what
is true.

Socrates: You don’t seem to think much of these people.

Adeimantus: 1 don't.

Socrates: When a complete society acts so, isn’t it the
same? When the form of government is bad, the rulers
keep saying to their citizens, “On pain of death, don’t at-
tack the Constitution.” Anyone ready to be their servant,
good as any dog at pleasing them, will be said to be deeply
wise in political business. Lawmaking under such condi-
(427) tions is only cutting off the heads of a Hydra.

Adeimantus: That is exactly what it is.

Socrates: Now the organization of our society is com-
plete, son of Ariston: what you have to do is to take a
good look at it, under whatever light you are able to get,
and with the help of your brother and Polemarchus and
the rest, in order to see, if you may, where justice is in
it, and where injustice, and how they are different and
which of them a man who hopes to be happy will do well
to have; whether gods and men know or not!
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Glaucon: No, you don’t, Socrates. That won’t do. It
was you who undertook to go into the question, saying
you would be impious if you didn’t give us all the help
in your power! ;

Socrates: Tt was as you say. And I will do so, but you
will have to do your part.

Glaucon: We will.

Socrates: 1 am in hopes then we will see what we are
looking for in this way. I take it that our state, since it
has the right organization, is completely good—there-
fore wise, brave, temperate, and just?

Glaucon: Clearly.

Socrates: Then, if we see what three of these four vir-
(428) tues in it are, what is left over will be what the
other one is! Now this society is wise, isn’t it?

Glaucon: Yes.

Socrates: And this wisdom is a certain sort of knowl-
edge—not the knowledge of its woodworkers, or any
special workers, but of its government, its guardians.
Isn’t that so?

Glaucon: Certainly.

Socrates: It is the knowledge which its smallest part,
(429) the guardians, have about ruling the state which
makes it wise. So much for one of our four qualities.

Glaucon: To my mind, that has been made out all
right!

Socrates: Again, it is not hard to make out wh_at the
quality of being brave is, or where it is to be seen in our
state. We'd have our eye on its fighting men, wouldn’t
we, on the part which takes the field for it. When wool
is dyed with the true sea-purple, it keeps its color through
every test. So with what we were attempting throughout
all our education and training of the guards. It was to
(430) put the knowledge of what is truly to be feared
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into their minds so that it would not be washed out even
by forces as strong in destruction as pleasure—stronger
thap any potash or soap—or by pain, fear, and desire,
which are stronger than any other undoers on earth.
Thls. power, then, I am naming “courage,” if you see
nothing against the word.

Glaucon: Nothing, for when it is animals and slaves
without education who have this right view on what is
to be feared, we would not see that as quite the same thing,
and would give it some other name.

Socrates: Most true. So take that as our account of
the courage of citizens. But now let us go after justice.
We have done enough for courage, haven’t we?
Glaucon: You are right.

_Socmzes: Two qualities we still have to see in our so-
ciety. Temperance, and that which is the cause of all
this questioning, justice. So let us give ourselves no more
trouble about temperance, but go straight to justice.

Glaucon: No, go into temperance first.

Socrates: Very well. Temperance seems more of a
harmony than the other qualities.

Glaucon: How?

Socrates: Temperance, I take it, is a sort of beautiful
order, a control, as men say, over certain desires and
pleasures. So a man is said to be “master of himself”—a
(431) foolish way of talking because if he is master of
himself, he is equally the slave of himself, for it is one
person who is being talked of.

Glaucon: Undoubtedly.

: Socrates: Well, the sense of this seems to me to be that
in the man himself, that is, in his soul, there are two parts
or forces, a good one and a bad one. And when the good
one has the upper hand and authority then the man is said
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to be “master of himself.” These are certainly words of
approval. When it’s the other way, and the smaller, best
part is overruled by the mass of the worse, then he is “the
slave of himself’—certainly not words of approval.
Glaucon: That seems right enough.

~ Socrates: Now, turn your eyes on our new society.
‘There you will see that the best part is in control of that
‘which is not so good. And these desires and pleasures and
pains which have to be kept in control are seen chiefly in
‘the young and in women and servants, and in the masses
who are free only in name. But the simple measured de-
sires go hand in hand with thought and right opinion,
are guided by reason, and are found only in a few men
of the best natural powers and the best education.

Glaucon: True.

Socrates: You see the parallel with our society which
is temperate and master of itself on all these accounts.
Again, in our society the rulers and the ruled ones are of
one mind about who gives the orders, so we were not going
wrong in saying that temperance was a sort of union and so
(432) not quite like wisdom and courage, for they are the
qualities of the guardians and of the guards, but this is
something uniting the feeblest and the strongest and the
middle sort, making them all of one mind; so temperance
in a society or in a man is a sort of agreement or harmony
s to what is to be the government.

5 Glaucon: 'm in full agreement with you here.

1 Socrates: So these are three of our qualities, aren’t they?
What will the other one, justice, be? Now, Glaucon, keep

a sharp watch, for it is clear that justice is somewhere

here. Don’t let her get away from us, but if you see her

first, make an outcry.

Glaucon: Right, but it will be enough if T am able to
see her when you point her out.
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Socrates: Truly the way is hard and covered with trees,
and dark, but we have to go on looking,

Glaucon: Truly it is, but go on.

Socrates: Ho! Ho! Glaucon, here is something like a
footprint. Glaucon, in my belief she won't get away.

Glaucon: Good news!

Socrates: Glaucon, we are in a very foolish position.

Glaucon: How so?

Socrates: Why, my good sir, it seems that what we
have been looking for so long has all this time been roll-
ing before our feet. And we never saw it. We've been
like men looking for something they have in their hands.
Instead of fixing our eyes upon the thing itself, we've
been looking into the distance, and that is probably why
it kept out of view. In my belief, we have been talking
of it without taking it in or seeing that we were, all the
time, giving a sort of account of it.

Glaucon: This all seems a bit long-winded to one who
is waiting for your account.

Socrates: Well then, you judge if I'm right or not,
(433) What we put forward at the very start as the first
principle of our society, this, if 'm not wrong now, this
or some form of it, is justice. Didn’t we say that every-
one was to have some one special sort of work in the so-
ciety, the work which he was naturally most able to do?

Glaucon: We did say so.

Socrates: It would seem that minding one’s own busi-
ness and not putting one’s fingers into other men’s work
is, in some form or other, justice. Do you see why?

Glaucon: No. Do make it clearer.

Socrates: This last virtue is what makes the growth of
the other virtues possible in the political body and, while
it is present, it is their salvation. See here! In ous state,

the judges will be guided b_y the idea that no one is to get
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(434) what is another’s, because that isn’t just. And by
this view to have and do what is ours and our business, is

" Glaucon: True.

Socrates: Now see if you are with me here. If a2 wood-
worker undertakes a shoemaker’s work, is the state much
damaged?

Glaucon: Not much.

. Socrates: But when a person who is by nature only a
worker or producer of some sort gets so above himself—

irough having important relations, or a strong bogly, or
‘much property—as to push himself in among the military

tards; or when a guard gets himself made a guardian,

‘when he is not good enough, or when the same man un-
‘dertakes to do everything, then that sort of thing does

put the state in danger.

Glaucon: Certainly.

Socrates: Now that is injustice. And when the_ work-
‘ers, the military and the guardians, keep to their own
‘work—the work they are naturally fitted for—that is
Justice and that makes the society just.

Glaucon: 1 am with you fully. %

. Socrates: Let’s not be overcertain but test t!ns %dca.on
the one man by himself and see if this is justice in him.
If not we will look for something 'dlffFICI}t.-FOI we have
heen attempting to see first what justice is in some large
‘§cale example of it, with the idea thfzt it would then be
Jess hard to see it in one man. And this great example was
‘pur state, which we gave the best organization we were
‘ible—knowing that justice would have to be present in
A good society. Now let us go back to the one man
(435) by himself; if we rub the two examples together,
‘maybe justice, like fire from two sticks rubb_ed together,
‘will come into view—to be fixed ever after in ourselves.
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Glaucon: That seems right. Let’s do so!

Socrates: When two things rightly have the same name,
are they like or unlike?

Glaucon: Like,

Socrates: Then a just man and a just state, so far as the
idea of justice comes in, will be alike. Now we have said
the state is just when the three sorts of people in it do
their right work; and that it is temperate, brave and wise,

through certain qualities and conditions of these three
sorts of citizens.

Glaucon: Right.

Socrates: Then the just man will have to have in his
soul the same three forms; and he will be just, temperate,
brave, and wise only through qualities and conditions of
these forms which are the same as with the state—if the
same words are rightly to be used of him,

Glaucon: There is no way out of that!

Socrates: Here is another little question we have come
upon! The structure of the soul: has it these three forms
in it or not?

Glaucon: A little question! But maybe, Socrates, it is
true that the beautiful is hardp

Socrates: It would seem so. But I may as well say to
you, Glaucon, here and now, that in my view we won’t
CVer get a completely true answer to all this by the ways
we’'ve been using in this discussion. However, the road
that would take us to that is overlong and overhard, And
maybe we’ll get a true-enoush answer this way. Will
that do? It would do for me for the present.

Glaucon: And for me. So go on.

Socrates: Is it possible to say we haven’t in us the same
(436) three parts we saw in the state? For if not, where
did the state get them from? But here comes the hard
point. Are all our acts equally the work of the same thing
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in us? Or are there three things working separately in our
‘different acts? Is learning the work of one, and becom-
ng angry the work of another, and do we, with a third,
desire the pleasures of food and drink and the getting of
‘offspring? Or, in all that we do is the ‘whole soul always
acting? What is hard is to get these points fixed and clear
enough.

Glaucon: I'd say it was! !

Socrates: How about this line of attack? It is clear that
“the same thing isn’t able to do two opposite things, or
be in two opposite conditions—in the same respects, that

S, and with relation to the same other thing. So, when

- We see two opposite things being done, we may be cer-
tain that two or more things are doing them, not one and
the same thing.

Glaucon: Very well. _
~ Socrates: Now, your best attention, please.

Glaucon: You have it; go on.

Socrates: Is it possible fgor the same thing to be, at the
‘Same time, and in the same respects, at rest and in motion?
Glaucon: Certainly not. ‘

Socrates: Good, but to keep ourselves from being
troubled by doubts later note that a man may be at rest
but moving his hands about. And that a top, or any other
thing which is onl turning round and round_, may be
said to be in one place, that is, at rest, though it is mov-
ing. So, not to give time to all such examples a.nfl the

~ (437-8) arguments from them, let us take it that it’s not
possible for one and the same thing to be itself and the
- opposite, or to produce two opposite effects or be acted
upon in two opposite ways—at the same time and from
the same point of view, and in relation to the same other

' Glaucon: Right.




86 The chublic of Plato

Socrates: And if ever we take a different view on this
all our decisions based on this view will go down. Among‘
opposites are: saying “Yes” to something and saying

‘No,” going after something and keeping it off, attrac.

tion and pushing away. Wouldn’t you agree?

Glaucon: 1 would.,

So.?mtes: And wouldn’t you put all desires for food

r grmk or whatever it be under the head of attraction

or “Yes” saying? Every desire seems to go after some-
thing or attempts to get it with a sort of pull. In desir-
g?g something, don’t we, as it were, say “Yes” to it, as if
1t were a question? And disgust and it !

put under the head of sayingg:?No.” e

Glaucon: Certainly,

Socrates: Well now, take a man when thirst is driving
(439) him like a beast to drink. If anything in his soul

pulls him back from drinking it will be something differ-
ent ﬁnc'l separate from that which is desiring the drink
won't it—because it is not possible for the same thing to
do two opposite things?

Glaucon: Certainly.

Sacmtes.: So there is no account to be given of such
men buE this. That their minds have one form which says,

Drmk,_ " and another which says, “No, don’t!” and the
second is different from and able to master the first. And
wflene_ve.r such an authority comes to full growth in the
mind, 1t is the offspring of reason, while the other comes
from disease?

Glaucon: It would seem so.

Socrates: So we have a good argument for saying there
are two powers in the mind, and for naming one of them
by which it thinks “reason”; the other, which is moved
by hpngcr_ and thirst and love, as a bird is moved by
1ts wings, 1s “desire.” But now, will spirit, or that with
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Which we become angry, be a third power in the mind?
. Glaucon: Maybe it is the same as desire in some way.
" Socrates: But there is a story I heard of Leontius, son
Of Agliion: as he was walking up from the Peiracus here
dear the outside of the north wall, he saw some dead
dies at the place of execution. He felt a very strong de-
' to have a look at them, but was disgusted with him-
(440) self for feeling it. He fought with himself and cov-
tred his eyes, but in the end, overpowered by the desire,
fie went running up to them, his eyes wide open crying,
“Lhere, you good-for-nothings, fill yourselves with this
beautiful sight!”

- Glaucon: That story has come to my ears as well.

Socrates: There is a suggestion in it that angry feelings
g0 sometimes against the desires. If so, they are different.
And haven’t you very frequently seen a man who is over-
gome by his desires get angry with them and the violent
way they are working in him? That is, spirit takes the side
bf reason? But for it to make common cause with the de-
fires, when reason is against them, that you won’t have
geen. That isn’t in our experience.

Glaucon: No.

Socrates: Then our idea that the spirit went along with
‘esire was wrong. Much more readily it takes up arms
for reason. But is it a third thing in the mind, separate
from reason and desire? And may we say that as the state
1§ made up of and kept together by the three great orders,
(441) so in the mind the spirit is a third form, which
maturally supports reason, if it is not diseased through ill-
training?

- Glaucon: It’s a third thing.

- Socrates: Yes, if it’s different from reason and differ-
ent from desire.

Glaucon: That is not hard to make out, for even in
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the young, from their very birth there is spirit; but reason
is something most men only get after a number of years
and some don’t get it ever, in my opinion.

Socrates: Well said. Here then, after a long and hard
journey, we come to land. There are these three sorts in
the mind like the three sorts in the state, and a man by
himself is wise and brave as a state is wise and brave. And
he is just in the same way that a state is just.

Glaucon: Yes!

Socrates: Let us keep in mind that what makes a state
(442-3) just is everybody doing his right work. In every
one of us, if everything does its right work, that will make
us just and make us do owr right work! Is that a good
enough account of justice?

Glaucon: It is.

Socrates: And injustice? As the opposite of justice, it
(444) will be a condition of war between these three
things, which get in each other’s way. It will be an at-
tempt by the lower to give orders to the higher, the rea-
son. From which doings the soul becomes unjust, feeble,
loose, full of fears, uncontrolled, foolish, and in a word,
diseased. For all this in the mind is completely parallel
to what takes place in the body, isn’t it?

Glaucon: How’s that?

Socrates: By being healthy we keep healthy, don’t we?
But disease makes a man diseased. In the same wa justice
—rtuled by knowledge—keeps us just, but injustice—
ruled by ignorance—makes us unjust. Now the way to
become healthy is to let the forces of the body control
and be controlled by one another in the natural way. But
disease is produced by one of them overruling others
against the natural order. So it is with justice and injus-
(445) tice in the mind. Now is there any need to ask,
“Does justice give a profit?”
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Glaucon: No, Socrates. Now that we know what jus-
tice and injustice are, that question seems foolish. What!

Don’t we agree that when the constitution of the body

is broken down, it is no good going on living any longer?
And when the very balance of forces by which we ll\'fe
§ overturned, is anything worth doing except whgt VE?LU
free us from evil and put back some measure of justice
in our hearts? e
Socrates: That is right. But from this high point in the
argument, like watchmen we may see that t_hcre is one
form of virtue, but any number of forms of evil, of which

four are specially in need of being noted.

Glaucon: Why four?

- Socrates: It would seem that there are the same num-
‘ber of sorts of minds as there are sorts of societies. And
‘there are five forms of governments and five different
‘sorts of minds.
~ Glaucon: Which are they?

Socrates: One form of government is the one we have
been giving an account of, and it may have two different
names. If among the guardians there is one man better
far than the rest, let it be named a monarchy; if the best
‘ire more than one, let it be an aristocracy. But it is still
one form: for whether one man rules or a number rule
‘will not be important; the laws of the society will not be
‘ehanged, if their education and training are as in our ac-
‘count.

Glaucon: Probably not.




mwwmwmwmmu
BOOK Vv

Socrates: Such a state then, and the parallel sort of man,
I name good and right; but the others are bad and wrong,
and of these there are four chief forms,

Glaucon: Which are they?

Socrates: What is all this, Polemarchus? Why are you
pulling at Adeimantus’ coat and whispering in’his ear?

Polemarchus: Is he to be let off, Adeimantus?

Adeimantus: On no account.

Socrates: Who is not to be let off what?

Adeimantus: You.

Socrates: What about?

Adeimantus: You are not doing your work. You are
attempting to dodge a very important part of the argu-
ment, to save yourself the trouble of going into it. Did
you hope to slip away from us by lightly saying that
everyone will see that the rule, “Among friends every-
thing is in common,” will cover women and offspring as
well?

Socrates: But isn’t that right, Adeimantus?

Adeimantus: Yes, but this word “right” like other
things, needs going into here. How are they to be in com-
mon? There might be numbers of ways. We've been
waiting a long time for you to take up the question of
the family and this business of women being in common,
(450) It may make things very different; so now, if you

Q0
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are starting in on another form of government before
you’ve completed this one, we have made up our minds,
as you heard, not to let you go till you have said as much
about this side of it as you did about the rest.
- Glaucon: 1 agree.
T'hrasymachus: We are of one mind on this.
Socrates: You've done it now! What an argument you

Aare starting about our republic. And I was so pleased at
‘completing it, and having your agreement as I got it out.

You little see what a cloud of hornet-words you are get-

ting us into. I saw how it would be and kept out of it for

fear of no end of trouble.
 T'hrasymachus: Well, what did we come here for—to
look for gold or to have a discussion?

Socrates: Yes, a discussion within limits.

Glaucon: No, Socrates, the limit of such a discussion,
for a wise man, is all his days. So don’t mind about us,
and don’t get tired yourself; but give us your views on
how the guardians and guards are to have their women
and children in common, and about the care of the very
young, which is thought to be the hardest part of educa-
tion.

Socrates: It is not a light thing to talk about, no lighter
than what went before it, for more doubts come up. One
may doubt if my suggestion would work, or if it’s the
best thing. And so, I have kept off it, for fear the theory
18 only a hope, my friend.

- Glaucon: Don't, for your hearers won’t be hard on
 you. They are not unbelieving, or hostile.

- Socrates: My good Glaucon. Is that said to encourage
me?

-~ Glaucon: Tt is.

- Socrates: Well it has the very opposite effect! If I were
certain about all this it would give me courage. For to
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say what one really knows about our dearest and greatest
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interests to those who are wise and dear is safe and easy
enough. But to say what one doubts, what one is look-
ing for as one talks, as [ am doing now;, is a fearful thing.
(451) And the fear isn’t of being laughed at—that’s for
babies only—but that I'll g0 wrong and take my friends
with me into error about the very things it is most im-
portant not to go wrong about. May Nemesis not over-
take me for what I am about to say. This is a danger
better run among enemies than among friends.

Glaucon: All right, Socrates. If an thing false in the
argument damages us, you are freed from ] charges. It
won’t be on your head. So go on without fear.

Socrates: Then let us go back. The part of the men
has been played and now comes the turn of the women.
From the start we were attempting to make our guards

good watchdogs. Let us work out this comparison and
then see if it is right,

Glaucon: How?

Socrates: Do female watchdogs work with the males,
or are they kept indoors, as being unable to take their
part because they produce young, while the male dogs
work and care for all?

Glaucon: They do all things in common. Only the fe-
males are not so strong as the males,

Socrates: If the women are to do the same things as
(452) the men, we will have to give them the same train-
ing, that is, music and gymnastics and offices of war. And
maybe, comparison with our current ways would make
some men laugh if these words became facts.

Glaucon: Without a doubt!

Socrates: And the thing which will be laughed at most,
won’t it be to see the women without their clothes, do-
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ing their gymnastics with the men; not only the young
ones but the older ones as well, like the old men wﬁo go
on playing though their bodies are not very pleasing to
look at?
" Glaucon: Yes, that
‘conditions. .
- Socrates: Let us request these laughers to be serious
this time. Not very long ago, if they will stretch their
‘memories, even the Greeks thought it shameful and fopl—
Jish to be seen without clothes on, and other countries
still have that idea. But when experience had shown that
it is better not to be covered, men got used to what
reason saw was best. Only what is wrong is to be laughed
at; the only measure of the beautiful is the good.
Glaucon: Certainly. .
Socrates: The first thing to see is if these suggestions
(453) are possible. Who doubts, seriously or not, if a
‘woman is able to take part in men’s work, some of it or
all of it, and where war comes in here? Isn’t that the best
Way to start—the way which will take us to the best
end, as the saying is?

Glaucon: Far the best.

Socrates: Let us take up the two sides of the argument,
like this: “Socrates and Glaucon, you yourselves, at the
start, said, ‘Everyone is to keep to his own busme:ss.’ 2
“We did.” “Well, aren’t men and women very differ-
ent?” “They are.” “Why do you turn round now and
Say men and women are to do the same things, though
they are naturally so different?” Now, Glaucon, will you
‘Surprise me with an answer to that?

Glaucon: Not straightaway. It comes so suddenly. But
do let us have your answer to it, whatever it is. )
Socrates: These are the hard points, Glaucon, which I

would be laughed at under present
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saw waiting for us, when I kept away from touching on
the laws about women and offspring. These and others
like them.

Glaucon: It is hard, by Zeus!

Socrates: Why yes, but the fact is that when we fall
into deep water, we have to swim for it whether it’s the
baths we are in or the great sea. So let’s swim out of this
sea of argument, and get to land again. A great thing,
(454) Glaucon, is this power of making one say oppo-
site things.

Glaucon: Why do you say that?

Socrates: Because it seems to me that many men fall
into its hands against their will. They take themselves
to be reasoning when they are only mixing things up,
in a fighting spirit, through not being able to use the right
divisions of the forms; and they make opposites of things
which are only opposite in words, and go in for word-
fighting—not dialectic.

Glaucon: Yes, that’s so, but is it true of us here now?

Socrates: Certainly. I fear, at least, we are slipping un-
consciously into word-fighting.

Glaucon: In what way?

Socrates: We are keeping most manfully and in the
most fighting spirit to the wording of the law that beings
who are not the same are not to do the same work; but
did we stop to see in what ways they were to be “the
same” when we handed out different work to different
men and the same to the same?

Glaucon: No, we didn’t go into that.

Socrates: For example, are bald men and hairy men the
same? No? Then if bald men make shoes, are we to stop
hairy ones from doing so?

Glaucon: That would be foolish.

Socrates: And why? For any other reason than that
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We haven’t any and every way of being different in view,
but only those which have some effect on the work the
men do? For example, a man and a woman equally medi-
¢al-minded will be, as far as medical things go, the same.
Bbut a medical man and a worker in wood will be differ-
ent. So, if it seems that the male and the female sex have

different qualities making them good at different arts or

forms of work, then we will say they are to do different

things. But if they seem different only in this: that the

female produces and the male begets, we will say that no

‘argument has been made out and we will go on giving
‘our guardians and these women the same work to do.

* Glaucon: Rightly.

~ Socrates: Now let us request whoever is of another
(455) opinion to say for which of the arts of ruling a
State a woman is naturally different from a man. Maybe
he would say, as you were saying but now, that this is
& hard one to answer suddenly; but that with more time
for thought it would not be hard.

Glaucon: Maybe he would.

Socrates: Let us put this question to him. How are you
$eparating the naturally able man from the less able? The
‘one learns readily, the other finds it hard; the one with
n little teaching sees much for himself, the other after
long training doesn’t even keep what he has learned in
hiis head; the one has a body which is a good servant to
his mind, the other’s body gets in his way. Are there any
other differences?

Glaucon: No one will name any others.

- Socrates: Is there anything at which the male sex isn’t
better than the female on all these points? Need we take
fime arguing about cloth-making, and the watching of
takes and the boiling pot, where it is the woman who
will be laughed at if she doesn’t do as well as a man?
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Glaucon: You are right to say that the one sex is far
better at everything than the other. There are women
who are better than most men in all sorts of things, but
in general it is as you say.

Socrates: Then there is nothing in the work of a state
which is naturally a woman’s work, hers because she is
a woman; and nothing which is 2 man’s work, his because
he is a man. The same gifts are distributed among them
both and there are women and men naturally fitted for
each sort of work—but for all that, women are less strong
than men.

Glaucon: Certainly.

Socrates: Then are we to give all the work to the men
and none to the women? No, we’ll say, I take it, that one
woman has a medical bent and another not or one is good
at music and another not or that one loves and another
(456) hates knowledge? Or that one is high-spirited
and another without spirit? If so, women may have the
qualities which make a good guardian, though men are
stronger. Such women are to be taken into the company
of the guardians, living in the same common houses and
guarding the state with them, and they are to have the
same education,

Glaucon: The same.

Socrates: Then, it seems, our suggestion was not im-
possible, or only a hope. In fact, the other way of doing
things, which is current today, is what is unnatural. Ours
would be in harmony with the natural order.

Glaucon: So it seems.

Socrates: Well, that gets us through one of the waves
(457) in these troubled waters we are swimming in, and
we have not been quite pushed under for saying that
there are to be men and women guardians with their
work in common.

Book V 97

Glaucon: It is not a little wave that you are getting
away from.
~ Socrates: It won’t seem a great one when you see what
is coming.

Glaucon: Let us see it. Say on.

Socrates: All that has gone before was on the way to
this: These women are all to be common to all these men,
and their children are to be common, and no father or
mother is to have any knowledge as to which of them is
his own.

Glaucon: This is a far greater troublemaker than the
other and there will be more doubt about it being pos-
sible or useful.

Socrates: 1 take it there would be no argument about
its value; no one could say that it wasn’t the very best
thing, if he took it to be possible. This last is the point
there will be trouble about.

Glaucon: No, you have to face attacks on both points.

Socrates: Is it so? 1 hoped I would get out of the first.
(458) Well, let me do as daydreamers do. They don’t
‘Wait to work out how to make their hopes come true, but

- give themselves up to picturing all the details. What

leasure they get out of seeing what they will do when
it has all come about! So their souls which never did
much, do less still. But let me do the same to make you
see that all this would be the very best thing of all for
the state and its guardians. After that Ill come back to
how it would be possible.

Glaucon: You may go on.

Socrates: Well now, you, as the lawgiver, Have made
Kour selection of these men and women. They have
louses and meals in common; no one has anything that
is specially his or her own, they are always meeting in
their education and in gymnastics, all their ways are to-
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gether; so necessarily they will unite. Is “necessarily” an
overstrong word here?

Glaucon: It won’t be geometrically necessary—but
necessary in another way, one that lovers know, far
stronger and with more attraction for the masses.

Socrates: True enough; but note now, Glaucon, all will
be well ordered in these things and all the rest; there will
be no loose doings in this happy society. These rulers
won’t let them in.

Glaucon: No, it would not be right.

Socrates: Clearly, there will have to be public mar-
(459) riages with a holy form and those would be most
holy which had the best outcome. So how would we get
the best outcome? Glaucon, you have a great number of
dogs and birds in your house. Don’t you get the best off-
spring only by uniting the best? And isn’t it so with
horses and other animals?

Glaucon: It would be strange if it were not.

Socrates: My word, our rulers will need the highest
art if it’s the same with men and women.

Glaucon: Certainly it’s the same; but where does the
art come in?

Socrates: Our rulers will have to make no small num-
ber of false statements here for the good of the citizens.
Didn’t we say these might be used by rulers as a sort of
medical step?

Glaucon: And rightly.

Socrates: They will have somehow to get the best men
married to the best women as frequently as possible, and
the worst to the worst as infrequently as may be, so that
the offspring of the first may be increased. And knowl-
edge of how this is done will be kept from all but the
rulers, if the group of guardians is to be as free as pos-
sible from storms. Something will have to be done so that
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(460) the worse, who don’t get the best mates, will put
it down to chance and not make the rulers responsible!
- Those who do best in war or in other things might be
- married more frequently so that we have more of the
' best offspring from them. The children of the worse fa-
thers and mothers, or any of the others that are diseased,
will be put away secretly, and no one will know what
 has become of them.

Glaucon: That is to keep up the quality of the guardi-
ans’ offspring.

Socrates: As to nursing, the mothers will do it while
they have milk, but every care will be taken to keep them
from seeing which are their children. And the mothers
aren’t to nurse them long, and all the trouble of nights
without sleep and such things will be taken over by the
public nurses.

Glaucon: You are not making it very hard work to be
a mother.

Socrates: And rightly. But any offspring whose birth
(461) is against the law is to be done away with.

Glaucon: All this sounds like reason. But how are they
to know who are whose fathers and daughters and so on?

Socrates: They won’t. A man will name all the males
‘born between the seventh and the tenth month after he
was married, his sons, and all the females his daughters,
‘and they will name him father. And all the offspring of
that time will be brothers and sisters. But these Erothers
and sisters may be married if the guardians have nothing
‘against it.

Glaucon: All right.

Socrates: That Glaucon, is the way things would be
‘among the guardians. That it goes with the rest and is
(462) by far the best way, is the next point. And the first
step to agreement on that will be to take thought upon
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what the greatest good for a state is, and the greatest evil
and see if these suggestions don’t walk in the footprints
of the good?

Glaucon: Let’s see how.

Socrates: Is there any worse ill for a state than to be
divided or a greater good than being united? And are
not pleasure and pain in common the things which unite
us, when, so far as may be, all the citizens are happy and
unhappy together at the same events? And the chief cause
of being separate comes when the citizens don’t all say
the words “mine” and “not mine” of the same things. But
when they all do this then the state is most like one man.
If one finger is wounded, the complete system of con-
nections stretching from it to the controlling soul under-
goes the pain together and we say the man has the pain
though it is only his finger which is damaged. So again
with his pleasures.

Glaucon: The best state is the one which comes near-
est to having such an organization.

Socrates: When any one citizen experiences some good
or ill chance, the whole society will make the joy or grief
its own, naming it “mine.”

Glaucon: In our society, everyone will all the time be
(463-5) meeting a brother, a sister, a father, a mother,
a son, or a daughter in everyone he comes across.

Socrates: Very good, but it will not be only these
nanzes he uses to them but the acts and behavior as well.
And the cause of that will be this way of having women
and offspring in common, won'’t it?

Glaucon: Certainly it will be the chief cause.

Socrates: And having all these feelings in common and
being free from all the great causes of division berween
men and all the little cares of keeping a private family
together, getting enough money for it, and so on, won't
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they live more happily than even those who are now
thought happiest—the victors at Olympia? For the re-
ward of these is to be saviors of the state. Someone went
for me earlier for not making the guardians happy.

Glaucon: That comes back to me.

Socrates: Well, now you see what the existence of our
(466) rulers will be like. And if some guardian with a
child’s idea of how to be happy does attempt to use his
power to take everything for himself, he will not be long
in finding out how truly wise Hesiod was in saying that
the half is in some sort more than the whole.

Glaucon: If he would be guided by me, he’d keep to
this way of living.

Socrates: So you are in agreement, are you, about all
this?

Glaucon: 1 am in agreement.

Socrates: Then this is the last point: Is this thing pos-
sible?

Glaucon: That is the very question I was about to put.

Socrates: For as to their ways in war, that is clear and
needs no discussion.

Glaucon: Is it?

Socrates: Yes, it is clear that men and women will go
to the wars together, and what is more, take their chil-

(467—9) dren with them, so that they, like the children
‘of other workers, will see how the work is done. Haven’t
you noted how the sons of potters look on at their fa-
thers’ work? And when it comes to fighting, every ani-
mal does best when its offspring is present.

Glaucon: But the danger, Socrates, is not a little.

Socrates: But is to keep out of danger the chief thing?

Glaucon: No, it isn’t at all.

Socrates: And if they do go into danger isn’t it for
‘something which will make them better? And won't see-
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ing the wars when young make them better fighters later?
Moreover, the fathers will be good judges of where the
danger is. Let them put the children on good horses so
that they may get away quickly if things go wrong. And
(470-1) in war let there be no burning of fields and
houses. The victors may take away the grain, but their
behavior is to be that of men expecting to be friends
again with the enemy sometime. It is always a few who
cause a war. Let our republic fight on till the pains of
the innocent force the guilty to do justice.

Glaucon: 1 agree. But, Socrates, |iJ you go on like this
about war, you will never get to the last point: Is this
having everything in common possible? T agree that
everything would be as good as may be in any state that
had it, and I’ll make one addition to what you’ve been
saying. They would do very well in war. With the
women present, nothing would stop them. I give you
all these points, so don’t talk on about how good it all
would be, but simply let us see if it is possible and how
it is to come about.

Socrates: This is a sudden attack. I have hardly got
(472) through the first two waves, when here comes
this “great third wave” as they say, rolling over me, and
it is the worst of all. When you have seen and heard what
it is, you will be gentler with me. You'll know what good
reason I had for keeping out of a discussion of such
troublemaking ideas.

Glaucon: The more you go on like this, the less we will
let you off saying how it’s possible. So, no more of it

Socrates: It was a question about justice that got us here.

Glaucon: Yes, but what of that?

Socrates: Oh, only that if we do see what justice is, will
our just man have to be completely just or will it do if
he is more just than other men?
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Glaucon: That will do.

Socrates: It was an example that we were looking for in
our questions about justice and about the marks of the
completely just man, if he has any existence. And so again
with injustice, and the completely unjust man. We were
to look at them as examples by which to judge how happy
or unhappy we are, through being like them. The idea
wasn’t to prove that there are in fact such completely just
men.

Glaucon: That is true.

Socrates: Would a painter be any the worse if, after
painting a picture of a completely beautiful man he wasn’t
able to prove that such a man is possible.

Glaucon: By Zeus, no.

Socrates: Weren't we attempting with our words to
paint a good state as an example?

Glaucon: Certainly.

Socrates: Then is what we have said any the worse be-
cause we are unable to prove that a state’may have such
a government?

Glaucon: Not a bit.

Socrates: That then is the true position. Now if T am to
say under what conditions we might most probably get
such a government, answer me this again.

Glaucon: What?

Socrates: Can anything be, in act and fact, as perfect as
it is in words; or does fact necessarily come short of lan-
(473) guage, even though some think this not so?

Glaucon: Fact comes short.

Socrates: Then don’t say I'm to put before you as a fact
something completely like the account we have given in
words. If we are only able to see how a state may be
nearly as we said, you'll have your example. Would that
be enough for you? It would be for me.
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Glaucon: And for me as well.

Socrates: What is the smallest change that would give
a society this form of government? There is one which
would do it, not a little thing and hard enough but still
possible.

Glaucon: What is it?

Socrates: Now I'm on the very edge of the greatest of
the waves. But I will say it, though it washes me away
and crushes me under the laugh. Give ear!

Glaucon: Say on.

Socrates: Till philosophers become kings, or those now
named kings and rulers give themselves to philosophy
truly and rightly, and these two things—political power
and philosophic thought—come together, and the com-
moner minds which at present seek only the one or the
other, are kept out by force, states will have no rest from
their troubles, dear Glaucon, and if I am right, man will
have none. Only then will this our republic see the light
of day. That is what I have been so slow about; I knew it
would be too strange, for it is hard to see that there is no
other way for men to be happy in public or in private life.

Glaucon: Socrates, if you will fire a statement like that
at us, what hope is there that numbers of very solid au-
(474) thorities won’t off with their coats, take the first
thing to hand, and go for you with all their force, ready
to do fearful things? And if you haven’t words to put up
against them and don’t get out of it somehow, then you
are in for it all right, and to be shamed will be your punish-
ment.

Socrates: You got me into this.

Glaucon: And 1 was right. But I'll do what I may for
you and give you what help I have—that 1s, good will and
encouragement; and I might answer your questions with
more care than another. And now, with such a helper, do
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-your best to make the unbelievers see that you are right.
 Socrates: Don’t we need, for that, to mark out for the
‘unbelievers who the philosophers are who are to rule.
‘Then it will be seen that there are some who are naturally
fitted to be philosophers and to rule, and others who had
better touch neither. .

Glaucon: Let’s have a statement of your sense of “phi-
losopher” then. _

Socrates: Look in your memory, and see if when we say
2 man is a lover of something, the sense is that he loves all
- of it, not that he loves one part of it and not another.
 Glaucon: You'll have to help my memory, for I don’t

see the point at all. ;

Socrates: Another person might answer so, but not you.
A lover like you will be clear that all beautiful young
things have their attraction. However different, there is
something about every one of them which a lover of the

oung turns his attention to.

Glaucon: If it will help this argument for me to be an
(475) authority on that, so be it. y

Socrates: Is not the same thing true of lovers of wine?
They see some reason for taking any sort of wine.

Glaucon: They do, truly. sas

Socrates: And men who love high position, if they
aren’t able to head an army, are willing to head a com-
pany; if they are not respected by great and important
persons, they are happy to be looked up to by little men
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and nobodies.
Glaucon: Right.
Socrates: Now take my question again: Does a man
‘who desires some good, desire all sorts of it or only a part?
Glaucon: All sorts of it.
~ Socrates: Then the lover of wisdom, won’t we say,
desires not only something of it, but all of it?
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Glaucon: Yes, that is so.

Socrates: And whoever has no love for learning, spe-
cially when he is young, when he has no power to judge
by reason what is useful and what is nor, he, we will say, is
not a philosopher or friend of wisdom. But whoever has a
taste for every sort of knowledge, and desires to learn and
never has enough of it, may be named a philosopher. Am
I right?

Glaucon: You will be giving this name to numbers of
strange beings, for all the lovers of surprising sights are
what they are through the pleasure they take in learning
something. And those who always hope to hear some new
thing are a bit out of place among the philosophers., They
are the last persons who would come to a serious discus-
sion, if they might get out of it. No, they go running
about to every Dionysiac meeting, as if they had let their
cars out to every song. Wherever the music is, there they
are. Are we to name all these and the like, and all who go
in for the lesser arts as well, all philosophers?

Socrates: Not at all, but they are, in one way, a bit like
philosophers.

Glaucon: Who then are the true philosophers?

Socrates: Those who are in love with seeing what is true.

Glaucon: Good, but in what sense do you say that?

Socrates: It would be hard to make it clear to another,
but you will see this—

Glaucon: What?

Socrates: That if the beautiful is the opposite of the dis-

(476) gusting, they are two.
Glaucon: Certainly.
Socrates: So the beautiful is one and the disgusting is

one. And of the just and the unjust, the good and the bad,

and of all the ideas or forms, the same is true, each is one;
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‘but when joined with acts and bodies and with one an-

other, as seen everywhere, each seems many.

Glaucon: Very true.

Socrates: This then is how I separate the lovers of the
things to be seen and heard, and of the arts, from those
‘who alone are rightly named philosophers.

Glaucon: How do you separate them?

Socrates: These lovers of sounds and sights enjoy beauti-
ful voices and colors and outlines, and everything art
makes out of these, but their thought is unable to take in
and delight in the being of the beautiful itself.

Glaucon: Yes, that is so,

Socrates: But, on the other hand, small is the number of
those able to come near to the beautiful itself and see it for
what it is.

Glaucon: Very small.

Socrates: He then who believes in beautiful things, but
not in that through which they are beautiful, and, if
another points out the way to a knowledge of that,
is unable to take it, is he awake or dreaming? Think! is
not the dream condition, asleep or awake, a copying of
what is by something which only seems?

Glaucon: Yes, I'd certainly say dreaming was that.

Socrates: The opposite man, who knows in his thought
that there is beauty in itself and is able to view it, itself,
and the things which take part in it—without mistaking it
for them or them for it, is such a man sleeping or awake?

Glaucon: He is very much awake.

Socrates: Then may we not name his way of thought,
knowledge, and that of the dreamer, “opinion”?

Glaucon: Certainly.

Socrates: Knowledge and opinion are different and have
(477-9) to do with different things—knowlédge with
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that which is and opinion with that which is between
being and not-being. So the views of the many about
beauty and justice are opinion. Those who, though they
view any number of beautiful things, are not able to see
what the beautiful itself is, or be guided to it by another,
who view numbers of just things but cannot see what
justice itself is—such men, we’ll say, have opinions about
all things but no knowledge. But those who look upon the
very things themselves, which are ever the same and un-
changed, have knowledge and not only opinion.

Glaucon: That is necessarily so.

Socrates: One man welcomes and loves the things of
knowledge and another those of opinion? Only those who
in each thing love its true being may be named friends of
wisdom, or philosophers, not friends of opinion.

Glaucon: Certainly.

BOOK VI

Socrates: And now, Glaucon, which of these two should
(484—5) be the chiefs of a state: the blind or those who see
clearly; the ignorant or those able to look into the true

being of the beautiful, the just and the good, and so order
the state? Which should be our guardians?

Glaucon: It would be strange to take any but the philos-
ophers if they were as experienced and as virtuous as the
others.

Socrates: If we agree enough about what they naturally

‘must be by birth we will see that all these qualities can be

united in the same persons and that we need no other
ardians.

Glaucon: How is that?

Socrates: The philosopher is always in love with knowl-
edge of the unchanging. And he will desire all that is
knowledge, and hate all that is false.

Glaucon: Probably.

Socrates: Necessarily, my friend, for whoever is in love
with anything loves what 1s like it. The lover of wisdom
must all his life desire every form of truth.

Glaucon: Right.

Socrates: When the desire for one sort of thing is strong,
desires for other things become feeble—as if the river were
turned into another bed. The true philosopher will be tem-
perate and have no great desire for money; the things
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which others desire money for will not be serious

(486) interests to him. And here is another mark. There

is nothing small about him, That does not go with seeing
things whole. Nor will a mind used to thoughts of the
greatest things, used to looking out on all time and all be-
ing take this life of man very seriously. So he will not see
death as anything much to be feared.

Glaucon: He least of all.

Socrates: Will such a man be unjust or hard on others?

Glaucon: Impossible.

' Socmt_es: So among the signs of the philosophic soul, see
if a2 man is gentle and just from his earliest days or violent
and unable to get on with other men.

Glaucon: Certainly.

Socrates: And don’t overlook another point. Is he quick
to learn? Is learning a pleasure to him or not? Will anyone
work well if he takes no pleasure in it, or if nothing comes
of the work? Again, if he has a bad memory and keeps
nothing of what he has learned, will he know anything?
Having done all that for nothing he will be forced at the
last to hate himself and the work. Never list such a man
among sound philosophers; for they have to have strong
minds, a natural measure and grace, and be readily guided
to the view of true being itself. But don’t all these things go
(487) together? Is there anything wrong then with phi-
losophy;, if a man, to be a philosopher, has to have a good
memory, be quick to learn, great-minded, graceful, and be
akin and a friend to whatever is true, brave, just, and
temperate?

Glaucon: Momus, himself, would not see anything
wrong with it.

Soc‘mtes: Well, then, when men of this sort have come
to their full growth through education and years, why not
hand the government over to them?
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Adeimantus: No one, Socrates, will attack any one of
these points of yours. But, all the same, when you argue
this way those who hear you feel like this: They believe
that—with such small experience in putting and answering
question%they are being led a little bit out of the straight
line at every step of the argument, and when these bits are
all added together at the end of the discussion, great is
their fall—they seem to be saying the opposite of what
they said at first. And, as players who are not good at
checkers are shut in at last by the expert without a move
to make, so, in this other sort of checkers, which is played
with words, not with bits of wood, they are shut up and
haven’t a thing to say; and yet they feel this has to do with
the words only and they are still in fact in the right. I say
this with the present discussion in view. For any one of us
might be unable to fight against you in words, question by

uestion, but when it comes to facts, many will say that
(t]hose who go in for philosophy—not as a mere part of
education dropped while they are still young but seriously
—become, most of them, very strange indeed, not to say
rogues, and even the best of them become quite useless to
the state through the very thing you have been praising.

Socrates: Well, and do you think those who say so are
wrong?

Adeimantus: 'm not certain. But I would be happy to
hear your opinion. :

Socrates: You may hear then that in my view it is quite
true.

Adeimantus: Then how is it right to say that our states
will never be free from their ills till the philosophers, who
—you yourself say—are useless, become their rulers?

Socrates: Your question needs a comparison or parallel
as an answer. '

Adeimantus: And you, I take it, aren’t given to parallels!
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Socrates: Are you laughing at me after driving me into
(488) such a corner? Still, hear my parallel, you'll see then
how forced it is. For so cruel is the condition of the better
sort of philosopher in relation to the state that there is no
one thing on earth which is quite like it. So, as a parallel
for it, and an answer for them, one has to mix things to-
gether as the painters do in pictures of goat-stags and such
animals. See then something of this sort taking place on a
ship. Picture the pilot as taller and stronger than any of the
others on this ship, but a little poor in his hearing and with-
out the very sharpest eyes, and not much better at keeping

his direction at sea. And let the sailors be in violent argu-
ment over who is to take the wheel, everyone saying it is
his right, though he has never learned anything about that
art and isn’t able to point to any teacher or any time when
he worked at it. And, what is more, they all say that there
isno way of teaching it, and are ready to cut to bits anyone
who says there is. And, all this time, they are hanging
round the pilot, begging him to hand over the wheel and
stopping at nothing to make him do so. And sometimes, if
they don’t manage it, and others get his ear, they put them
to death or overboard. Then, after chaining up the good
pilot and sending him to sleep with strong drink or makin
him unconscious somehow, they take over control of the
ship, use up its stores, and so, drinking and having a great
time, they make such a journey of it as might be looked for
from such people. And as if that was not enough, they
praise and cry up, as an able seaman, a true sailor and a
great pilot, the man who has the quickest brain and hand in
getting or forcing the true pilot to let them rule; while the
man who isn’t with them in this, they say is a good-for-
nothing. They have no idea at all that a true pilot has to
. give his attention to the time of the year, the changes of
the weather, the sky, the winds, the stars, and all the other
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things that come into his art, if he is to be a true ruler of a
ship, and that he does not see how it is possible for tht_are to
be an art just of getting the wheel into one’s hands th'h or
without others’ agreement, or how that would-be art is to
be learned or united at the same time with the science of
looking after the ship rightly. Won’t such sailors say the
(489) true pilot has his eyes on the stars only and is a use-
less do-nothing talker? You see the parallel, I take it. The
best philosophers are of no use to the masses of men, but
the cause is not in the best minds themselves, but in those
who will not make any use of them.

Adeimantus: You are very right. _ _

Socrates: Under these conditions, philosophy, the high-
est way of life of all, will probably not b_e much respected
by those whose ways are quite the opposite. Bug by far th}:
greatest and chief damage to the name of phllosoph_y is
done by those who would have us believe they are philos-
ophers. And isn’t the thing to do now to see why most of
them are rogues and why philosophy is not responsible for
that?

Adeimantus: Certainly.

Socrates: Let us go back to the good and gentle man
(490) whose desire for the true is his guide. He naturally
attempts, with all his heart, to get to true being; he
will not rest with the things which opinion takes to be this
or that, but will go on, with desire still sharp and strong till
he comes into touch with that in everything which makes
it what it is, through that part of his mind w_hosc _busmess
it is to mate with such true being—the part akin to it. Com-
ing truly into connection with it, he will beget reason and
what is true; and thus he will know and grow and truly
live, and then and not till then rest from the 2ins of birth.

Adeimantus: The best possible account of it. _

Socrates: But why are most so-called philosophers
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rogues? You will agree now that a true philosopher will be
no common growth among men?

Adeimantus: Most certainly. :

Socrates: See how many and great are the forces which
(491) work for his destruction. And the most surprising
point of all is that every one of his praised natural powers
tends to make its owner worse and turn him from philos-
ophy. I have in mind courage and temperance and the
whole list.

Adeimantus: That does sound strange.

Socrates: All the things commonly named goods de-
stroy and turn away the mind: money, beauty and
strength, powerful family connections, everything like
that—you get my general sense here?

2 Adeimantus: 1 do, but let me have a clearer statement of
it

_ Socrates: It is everywhere true of every seed and growth
in animal or plant, that the more forceful it is the more it
falls away from its right being when it does not get the
food, rain, or place it needs. So the souls who are naturally
ablest become worse than the others if their education 1s
bad. Do tgreat crimes and unmixed evil come from feeble
souls or from strong ones, bent by bad training? A weak
na_tiure will never be a cause of anything great, for good or
evil.

Adeimantus: You are right.

Socrates: If the planting of the seed and its growth are
under the wrong conditions, the outcome will be terrible
(492)—unless some god helps. Or are you one of the mass
of men who believe it is Sophists who make young men
go wrong? Are not the public who say such things them-
selves th-e greatest of all Sophists—training and forming
after t}}elr own hearts young and old, men and women?
Adeimantus: When do they do this?
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Socrates: When the masses crowd together in public
meetings, in the courtroom, the theater or the camp, cry-
ing out, full-throated, that some of the things done are
bad and others good, and clapping their hands till the very
stones send their approval or ill will back as loud again. At
such times, will not a young man’s heart, as the saying is,
be moved within him?> What private teaching won’t be
washed away by such a river of applause or anger? Taken
up by its current, he will say the same things are good and
bad that they say, do what they do, and be as they are.

Adeimantus: There is no help for it, Socrates.

Socrates: And moreover, we haven’t yet pointed out the
chief force at work.

Adeimantus: What is 1t?

Socrates: What these trainers and Sophists, the public,
back up their words with if their words haven’t the desired
effect: punishments, fines and loss of rights and death.
What other Sophist or what private teaching will over-
come these? 0

Adeimantus: None.

Socrates: No, the very attempt would be foolish. For
there is not, never has been, and never will be any keeping
to true values and virtues for a soul which gets the opposite
(493) education public meetings give. It is as if 2 man were
Jearning the impulses and desires of some great strong
beast, which he had in his keeping, how to come near it

* and touch it, and when and by what it may be made most

violent or most gentle. Yes, and the cries it makes under
which conditions, and what sounds from its keeper and
others make it angry or quiet. And after getting this

knowledge by living with the great beast long enough, he

names it “wisdom” and makes up a system and art, and
ives that as his teaching—without any knowledge as to
which of these opinions and desires is beautiful or low,
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good or bad, just or unjust. But he fixes all these words by
the tastes of the great beast, and names what pleases it
“good,” and the things which make it angry, “bad,” hav-
ing no other account to give of them. And what is neces-
sary he names “just” and “high,” never having seen how
very different the necessary and the good are. So he is not
able to make that clear to another. By heaven, won’t such
a man give the young a strange education? Have you ever
heard an argument to the effect that what the public praises
is good and beautiful, which wouldn’t make you simply
augh?

Edefmmms: No, and I am not looking for one.

Socrates: Never will the masses be a philosopher. But
(494) they and all those who desire to keep in with them
will say hard things of the philosophers.

Adeimantus: Clearly.

Socrates: Then how is anyone who is naturally a philos-
opher from birth to be saved? Even as a boy among boys,
he will takesthe first place, especially if his body matches
his mind. His family and friends will desire, I take it, to
make use of him, when he is older, for their own purposes.
So they will make up to him with requests and rewards, to
get into their hands now, by pleasing him, the power that
will later be his.

Adeimantus: That is what is done as a rule.

Socrates: What is a young man to do, if he is a citizen
in a great state, of good family and well off, good-looking
and tall> Won’t his mind be full of unlimited highflying
hopes; won’t he see himself as able to manage all the busi-
ness of the Greeks and the rest of the world, and with that
in his head and no other solider ideas there, won’t he be
full of strange designs and senseless thoughts?

Adeimantus: Undoubtedly, he will.

Socrates: And if to a man in this condition someone
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gently comes and says, which is true, that there is no sense
in him and that he is badly in need of some, and that thf:
only way to get some is to work like a slave for it, won’t it
be hard for him even to listen? And even if one young man
does take something in and is moved by the attractions of

~ philosophy, what will those others do as they see them-

selves having to give up his help and his company? Is there
anything they will 7ot do to keep him from such teaching,
and to put away—by private designs or by public attack
(495) before the judges—anyone who attempts 1t? Is it
possible for such a man to live as a philosopher?
Adeimantus: It is not.
Socrates: Then, because her rightful lords turn away,
strange to themselves and untrue, philosophy, friendless
and unwed, is attacked and shamed by evil-minded lovers,
who give her the bad name you say she has and with some
reason. For other little men, seeing this field open but full
of fair names and high honors, like prisoners running out
of prison to be safe in the churches, jump gleefully out of
their own trades into philosophy—those that are sharpest
at their own little businesses. For in comparison with the
other arts, the name of philosophy, even in her present low
state, is still very much looked up to. And this is her attrac-
tion for those with feebler powers, whose souls are bent
and crushed by their low interests, as their bodies are by
their work. Aren’t they just like some little bald tinker
who has come into money and been let out, and had a
bath and got himself up to be married to his master’s
(496) daughter, who is now poor and living by herself?
Adeimantus: What a parallel! :
Socrates: And what will the offspring be like! Won't 1t
be false and low, nothing true or with any part in wisdom.
Adeimantus: No doubt. |
Socrates: For the rest there will be a handful of true dis-
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ciples of philosophy—someone of good birth and training,
maybe, who has been sent out of his country young, and
so kept away from those who would make him untrue; or
a great soul born in a little state may take no interest in its
Folmcs, or a small group who are right in turning away
rom lessgr arts may come under her attraction; and some
may be like our friend Theages—everything was taking
hn:n from' philosophy into politics, but ill-health was the
bridle which kept him safe—and for myself, the inner sign
I have from the gods needs no word here, for it has been
given to none or almost none before, I believe. And those
who have been of this little company and have tasted how
sweet and saving a thing philosophy is, have come to see,
well enough, how far out of their minds the mass of men
are, and that there is nobody who does anything straight or
right in present governments, or any supporter of justice
at whose side they may fight and be saved. A philosopher
is like 2 man coming among violent beasts unwilling to take
part in their ill-doings, and unable by himself to make head
against them. He sees that long before he did his friends or
the state any good, he would come to an early end without
having been useful to himself or to others. So, for all these
reasons the philosopher keeps quiet and minds his own
bus:mcss, like a man taking cover under a wall when clouds
of ice and dust are driving by on the wind. Seeing others
without any law or order in them, he is happy enough if
he may keep himself free from injustice and ill-doings in
this life and then gladly go away with a good hope, calm
and peaceful when the end comes. i
Adeimantus: Well, that is not a little thing to have man-
aged before he goes away.
Socrates: But not the greatest; that he won’t do if he is
(497) not living in a society which gives him the chance.
Only in such a society will he come to his full growth, and

Book VI 119

- save himself and the state as well. So now we have seen
‘why men are against the philosophers.

Adeimantus: No more on that, but which of our present-

'~ day forms of state is ready for him?

Socrates: None of them, which is what I have against
them. The sced is overpowered and turned into another

thing in such earth. But if there was ever a state which

matched philosophy, .thcn you would see how godlike she

is; all the rest in man is manlike.

Adeimantus: Would it be the state we were designing?

Socrates: In all respects but one: we would have to have
some living authority in the state to keep in view the rea-
sons why it was made so. And that authority would be
philosophy, but it would have to be so managed that the
philosophy was not the destruction of the state. But all
great things are full of danger. “Hard is the beautiful,” as
men say. See how brave my words are when I say that the
state would have to treat philosophy in the very opposite

~ way to our current doings.

Adeimantus: How is that?

Socrates: At present, those who take up philosl;:ﬁ)hy are
(498—502) quite young, not more than boys. While wait-
ing to go into business they have a shot at the hardest part
of all—which is discussion, or dialectic—and then drop it.
‘And these are thought to be the ones who have been most
philosophic. Later they take themselves to be doing great
things 1f, when requested, they give some attention to a
philosophic discussion. That sort of thing isn’t their busi-
ness. When they are old, with most of them, out the light
goes more completely than Heracleitus' sun, for they
don’t light up again!

Adeimantus: Well, what is the right thing to do?

Socrates: The very opposite. When they are boys let
them have an education and philosophy made for the
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young. While they are growing, let them take good care
of their bodies to get a base and support for their use later
by philosophy. Then with the growth of the soul, let the
gymnastics of the mind be increased and when their bodies
become less strong and they are past the time of public and
military work, then at last let them freely range in the
fields of thought and do nothing seriously but philosophy.
So may they be truly happy when the end comes and
crown their days here with a like fate hereafter.

Adeimantus: You seem deeply serious, Socrates, but
most of your hearers are even more serious in taking the
opposite view and you won’t make them change it
‘Thrasymachus least of all.

Socrates: Don’t attempt to put Thrasymachus and me
against one another. We have just become friends. I'm
not saying we weren'’t friends before. Let me go on. These
philosophers won’t be many for these great powers don’t
(503) asa rule go together with being able to keep to or-
dered, quiet and peaceful ways of living; such men, be-
cause they are so quick, are driven every way by chance
and all solid purpose goes out of them. And on the other
hand, the men of solid purpose that one would more read-
ily believe in, who in war are not lightly moved and are
slow to fear, are unhappily much the same when faced
with a book. They come into motion slowly; learning is
hard for them as if they were numb, and when there is
work for the mind to do, sleep attacks them and they are
always yawning.

Adeimantus: So it is.

Socrates: You have kept in mind that, after separating
(504) the three forms in the soul, we gave our account of
justice, temperance, courage, and wisdom?

Adeimantus: If I hadn’t I ought not to hear the rest!

Socrates: Well, we said then that for the truest knowl-
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edge of these things, we would have to take a longer way,

-which would make them clear to the man who took it, but
‘otherwise it would only be possible to give arguments like

those which had gone before. And you said that would be

- enough for you. Was it?

Adeimantus: Well, it was good measure for me and the
rest of the company seems satisfied. o

Socrates: No, my friend, for nothing that is incomplete
is the measure of anything, though some people are very
ready to say that they have done enough and that there 1s
no need to go farther. )

Adeimantus: Yes, they have that feeling because they
hate trouble. _

Socrates: A feeling least suited to the guardians of a
state and its laws. A guardian will have to go round the
longer way and work as hard at learnlng as in gymnastics,
or he won'’t ever come to this highest science, which is his
true business.

Adeimantus: What, aren’t these things the greatest? Is
there still something greater than justice and these other
qualities? _

Socrates: There is something greater. But we have to
work these qualities themselves out to the_last limit, nc:t _
only look at an outline, as we have been doing. Wouldn’t
it be foolish to do everything to get our knowledge of un-
important little things as clear and right as possible and not
attempt the same with the greatest things? . _

Adeimantus: Certainly it would. But don’t think we will
let you go without saying what this greatest science is and
what it works at!

Socrates: No, but you have heard the answer fre-
quently, and now, maybe you don’t see where I am going
or you are looking for trouble. Probably that is it. For you
(505) have heard times enough that the greatest thing to
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learn is the idea of good, through which, only, just things
and all the rest become useful and do good. And now I am
almost certain you see that this is what I am going to talk
about and that I am going to say, moreover, that we haven’t
enough knowledge of it. Even though we had ever so
much knowledge of other things, that would do us no
good. Would owning every other thing profit us if we
didn’t own anything good? Or experience of all valueless
things without experience of what is beautiful and good?

Adeinmantus: By Zeus, no!

Socrates: But most men believe pleasure is the good, and
the ablest of them believe it is knowledge.

Adeimantus: Certainly.

Socrates: And those who take this last view are not able
to point out which knowledge it is, but in the end have to
say it is knowledge of the good.

Adeimantus: Foolish of them.

Socrates: Yes, they start by attacking us for not know-
ing and then turn round and talk as if we knew! And those
who say good is pleasure are no less mixed in their wonder-
ings than the other. Aren’t they forced to say there are bad
pleasures?

Adeimantus: Most certainly.

Socrates: The outcome is that they say the same things
are good and bad. And so the argument is endless. Again,
1sn’t it clear that with the just and the beautiful there are
numbers ready to seen just only, or to have what seers
beautiful only, without its being so in fact; but with the
good, everyone goes after the thing itself, and what only
seems good is not good enough for anyone?

Adeimantus: That is clear.

Socrates: This, then, every soul looks for, and for this
every soul does all that it does, feeling in some way what it
is, but troubled and uncertain and unable to see clearly
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- enough. The soul forms no fixed belief about the good as it

does about other things. For that very reason, it does not
get any possible profit there may be in these other things.
And are the best men in our state, in whose hands every-

~ (506) thing is to be placed, are they to be equally in the

dark about something so important as this?

Adeimantus: They least of all.

Socrates: The beautiful and the just will not have much
of a guard in a man without that knowledge. No one will
see what they are if he doesn’t know what the good is. So
only under a guardian who has this knowledge will our re-
public become perfectly ordered. gy |

Adeimantus: But you yourself, Socrates, do you thm‘!{ it
is knowledge that is the good, or pleasure, or something
different? ;

Socrates: There you are! Hearing what others say isn’t
enough for you.

Adeimantus: But, Socrates, it does not seem right for
you, after working at these questions so long, only to give
the opinions of others. :

Socrates: Well, does it seem right to you to talk as if one

had knowledge, when one hasn’t got it?

Adeimantus: Not at all as having knowledge; no one has

~ aright to do that; but you may say what your opinion is,

as an opinion.

Socrates: But haven’t you noted that opinions separated
from knowledge are ugly things, without eyes, even .thc
best of them. Are those who have some true opinion with-
out reason very different from men without eyes who
chance to go the right way? So is it these ugly things you
would be looking at, bent eyeless things, when you might
hear things beautiful and light-giving from others?

Glaucon: Let me beg you, Socrates. Don’t turn away
now when you are so near. It will be enough for us if you




124 The Republic of Plato

do with the good what you have done with justice, tem-
perance, and so on.

Socrates: It would be more than enough for me. No, my
friend, let us put aside for the present, the question, what
the true being of good is; for to get to what is in my
thoughts now about that seems to be an undertaking higher
than the impulse which keeps me up today. But of what
seems the offspring of the good, and most like it, I am will-
ing to talk if so you desire. If not, we will let it drop.

Glaucon: Go on and make the full payment—the ac-
count of its father—another time.

Socrates: I would that I were able to make, and you to
(507) take, the full payment and not only the interest.
But at least, here is the interest, the offspring of the good.
But be careful I don’t mislead you with a false account of
this interest.

Glaucon: We will take care of that. Go on.

Socrates: Let us first agree on a point we have gone over
before this.

Glaucon: What is that?

Socrates: The old story, how we use the words “to be”
of numbers of beautiful things and good things, saying of
them separately that they are. That's how we talk of them.
And again we talk of a self-beautiful, and of the good in
itself, and so with each of these things we then said were
many; we talk of one thing, one idea, which is that through
which they are what they are.

Glaucon: That is so.

Socrates: And the first sort of things we say may be seen
but not thought, while thought but not sight may come to
the ideas? Have you ever noted that sight was made with
far more care than the other senses?

Glaucon: Not specially.

Socrates: Look at it this way: do hearing and the voice
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need a go-between, without which the one won’t hear
and the other won’t be heard?

Glaucon: They don’t need any such thing.

Socrates: And some of the other senses don’t, though
I’'m not saying none of them do. But note that seeing and
what is seen do need a go-between.

Glaucon: How?

Socrates: Though the eye may have the power to see
and its owner may attempt to use it, and though color may
be present, without a third thing specially made for the
purpose, the power of seeing will see nothing and the color
won’t be seen.

Glaucon: What is this third thing you are talking about?

Socrates: The thing you name light.

Glaucon: True.

Socrates: A great and high thing it is which yokes to-
(508) gether the powers to see and to be seen, nobler in
form than anything the other senses have; and which of
the gods of the sky will you name the maker and cause of
light which makes vision beautifully see and things be
seen?

" Glaucon: Why, the one you and all the others would
name, for you are clearly talking about the sun. -

~ Socrates: Isn’t this the relation of vision to that god? Vi-
sion itself and that in which it lives, the eye, are not the
sun.

Glaucon: Certainly not.

Socrates: But the eye is, isn't it, the most like the sun of

~ all the instruments of the senses? And doesn’t it take in its

power to see, as something that comes to it from the sun?
Glaucon: Yes.
Socrates: And is it not true again, that though the sun is
not the power to see, it is the cause of that power and is
itself seen by it?
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Glaucon: Yes, that is so.

Socrates: The sun, then, is what I named the offspring
of the good which the good begot to be the parallel to it-
self. It was to be to seeing and the things which are seen,
what the good is to thought and to what thought is of.

Glaucon: How is that> Make it clearer.

Socrates: When sunlight isn’t on things, but only the
lights of the night, the eyes become unclear, they seem to
have no power of seeing in them. But when there is sun-
light on the things, they see clearly, and the seeing seems
to be in the eyes.

Glaucon: That is so.

Socrates: Take this as a parallel to the soul. When its
attention is on whatever is bright with true being, the soul
takes it in, and has deep knowledge of it and seems itsclf
clearly to be full of thought and reason; but when it is
turned to the twilight things which come and go, it forms
opinions only, its edge is dulled, and first it has one and
then another opinion as if it were without thought or
reason. This, then, which gives true being to whatever
deep knowledge is of, and the power to get this knowledge
to whatever gets it, is to be named the idea of the good,
and you are to see it as being the cause of knowledge, and
of what is true in so far as there is knowledge of it. But
beautiful though decp knowledge and the true are, you
will be right in believing that there is something still more
beautiful. And, as it was right before not to take seeing and
(509) light to be the sun, though they are sunlike, so here
you will take knowledge and the true to be their parallels
and like the good, but don’t take them to be the good. The
good has a still higher place of honor,

Glaucon: Beautiful beyond thought will it have to be, if
it is that which gives us knowledge and the true and is still
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“more beautiful than they are. You are certainly not saying
‘that it is pleasure.

Socrates: Hush! But take a look at this parallel farther.

- The sun, wouldn’t you say, not only gives a thing its power
to be seen, but its generation and growth, though 'thc sun
is not itself generation. So t0o, you are to say, things are
‘known only because the fgood is present; both that they are
‘and what they are come from the good. But the good is not

being but is far higher in honor and power.
Glaucon: Heavens! That out-tops everything!
Socrates: You forced me to say what my thoughts were

about it.

Glaucon: Don’t stop. But do at least stretch out 'tl}e par-
allel with the sun, if there is anything you are not giving us.
Socrates: Well, in fact, I am letting more than a lictle go.

Glaucon: Don’t let the least bit,

Socrates: 1 fear I'll have to, but, as far as I may, I won’t
willingly overlook anything. See then, there are these two,
and one rules over the world of thought, the other over the
field of what may be seen. Have you got these two sorts
of things? Picture them in this way.

SEEING THOUGHT

PICTURES, IHvPorHEnan.

ETC. 1 THINGS APPLIED, THINKING 1 DIALECTIC

L I
FICTUFHNGI BELIEF l UNDERSTANDING REASON

OPINION KNOWLEDGE

Take a line and cut it into two unequal parts—the short
part for seeing, the long one for thought . Then cut those
two parts again in the same unequal measure. Now these
divisions will be representative of degrees of bem_g clear.
As the shorter part of what may be seen, come pictures:
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(510) first, shadows, then images in water and in smooth,
bright and polished things, glass and the like, The longer
part is all that these copying images are of—that s, the
animals about us, plants, and all the things man makes.

Glaucon: 1 see.

Socrates: Wouldn’t you say, then, that as the picture is
to what it pictures, so is what we may have an opinion of
to what we may have knowledge of?

Glaucon: 1 would.

Socrates: Now look at the division of the rest of the line,
which has to do with thought. The soul, when it goes into
one part of it, is forced to take all that may be seen (the
things pictured before) as themselves ictures, and from
them it goes not up to the first principle, but down to an
outcome. In the other part the soul goes, from what it takes
as its starting points, straight on up to a first principle of a
higher order than these starting points, and in this it uses
no pictures of ideas, but through ideas alone makes its dis-
covery of an ordered way.

Glaucon: 1 don’t fully understand all that,

Socrates: Let me make another attempt. You will under-
stand better now that this has gone before. You know that
in geometry, arithmetic, and so on, those who work at
them simply take it that there are the even numbers and the

not-even, the various triangles, circles, and such, three sorts
of angles, and things like that in every branch of science;
they take them as fixed bases and don’t trouble to give any
further account of what they are—to themselves or to
others, simply believing that they are clear enough to
everybody. They start out from these assumptions, and go
on from them, in an ordered way, till they come to the
end for which they started.
Glaucon: Yes, that I do see.
Socrates: And, moreover, they make use of the things
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. that may be seen and talk about them, though it is not
them they have in mind, but the forms they are pictures of.
Our questions are about the square itself a5 such, and the
line across it from angle to angle, as such, not about any
one picture they make of it only. And so, throughout.
These very things—which have their shadows and images
in water—they take as in their turn only copies, and what
(511) they attempt to get at are their forms which are only
to be seen by the mind.

Glaucon: True.

Socrates: In this division of the line we have to do with
ideas but with these two limits. First that here the soul is
forced to use bases or starting points; it does not go on up
to the first rule, for it is unable to escape from and get up
higher than these starting point bases; sec_ond, t_hat it uses,
as mere pictures or parallels, the very physical things which
are themselves pictured and paralleled by the images in the
sort lower down still. And in comparison with t_hese, they
are said to be very clear and are given a high position.

Glaucon: Isee. You are still talking of what comes under
geometry and the sister arts. \ &

Socrates: And by the other, higher, division of thought
you will see I mean that of which reasoning 1t.self takes hpld
by the power of dialectic discussion. The things reasoning
takes as bases are not taken by it as unquestioned starting
points, but as helps or steppingstones, as something to give
a footing, or as springboards, by which it is made able to
go up to that which is no such base whlqh needs to be
taken, but is the first principle of everything. Al:ld after
getting to that, it takes again a grip of- the first things de-
pendent on that, and goes down again to the outcome,
making no use of any of the things of the senses but only
of ideas themselves, moving on through ideas to ideas, and
ending with ideas.
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Glaucon: 1 see, but not completely, for you seem to me
to be talking of a very great undertaking; but I do see you
are saying that the field of true being and thought, which
is looked into by the science of dialectic discussion, is
something clearer and more certain than the field of the
arts, as they are named, whose starting points are what they
take as bases. And though, it is true, men in these arts have
to work with their thought and not with their senses, still,
because they don’t go back to a first principle, but use these
bases, you do not think they are reasoning about them—
though the things themselves are the things of reason when
taken together with the first principle. And you will give
another name to what is done in geometry and the like, say
understanding, not reason, because for you it is something
in between opinion and reason.

Socrates: That account is quite good enough; and now,
parallel to the four parts of our line, let us say there are
four powers of the soul: Reason is the highést; Under-
standing the second; Belief the third; and Picturing is the
last. Let us say they are to one another as the thin
they have to do with are to one another, and that they are
clear in the degree in which the things they have to do
with have truth in them.

Glaucon: 1see. 'm in agreement with you, and I am or-
dering them as you say.

BOOK VII

Socrates: Now compare our congiition with_this: Pic-
(514) ture men living in a cave which has a wide mouth
‘open towards the light. They are kept in the same places,
looking forward only away from the mouth and unable to
turn their heads, for their legs and necks have been fixed in
chains from birth. A fire is burning higher up at their
‘backs, and between it and the prisoners there is a road with
a low wall built at its side, like the screen over which pup-
pet players put up their puppets.
~ Glaucon: All that I see.

Socrates: See, again, then, men walki_ng undel_" cover of
this low wall carrying past all sorts of things, copies of men
(515) and animals, in stone or wood and other materials;
'some of them may be talking and others not.
Glaucon: This is a strange sort of comparison and these
are strange prisoners. : :
Socrates: They are like ourselves. They see nothing but
their own shadows, or one another’s, which the fire thrqws
~on the wall of the cave. And so too with the things carried
g"past. If they were able to talk to one another, would'n’t
‘they think that in naming the shadows tl}ey were naming
the things that went by? And if their prison sent back an
“echo whenever one of those who went by said a word,
what could they do but take it for the voice of the shadow?

Glaucon: By Zeus, they would.
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Socrates: The only real things for them would be the
shadows of the puppets.

Glaucon: Certainly.

Socrates: Now see how it will be if something frees them
fI:OII] their chains: When one is freed and forced to get on
hlxs feet and turn his head and walk and look towards the
light—and all this hurts, and because the light is too bright,
he isn’t able to see the things whose shadows he saw befborc
-_—what will he answer, if someone says that all he has seen
till now, was false and a trick, but that now he sees more
truly? And if someone points out to him the things going
by and asks him to name them, won’t he be at a loss? And
won’t he take the shadows he saw before as more real than
these things?

Glaucon: Much more real,

: Soqmtes: And if he were forced to look straight at the
light itself, wouldn’t he start back with pained eyes? And
if someone pulled him up the rough and hard ascent and
(516) forced him out into the light of the sun, wouldn’t he
be angry? And wouldn’t his eyes be too full of light to
make out even one of the things we say are real?

Glaucon: Yes, that would be so at first.

Socrates: He would need to get used to the light before
he could see things up there. At first he would see shadows
best, and after that reflections in still water of men and
other things, and only later these things themselves. Then
he would be ready to look at the moon and stars, and
\_Vould see the sky by night better than the sun and the sun’s
light by_day. So, at last, I take it, he’d be able to look upon
thc- sun 1Fself, and see it not through seemings and images
of itself in water and away from its true place, but in its
own field and as it truly is.

Glaucon: So.
Socrates: And with that he will discover that it is the sun
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‘which gives the seasons and the years, and is the chief in
the field of the things which are seen, and in some way the
cause even of all the things he had been seeing before. If he
‘now went back in his mind to where he was living before,

and to what his brother slaves took to be wisdom there,
wouldn’t he be happy at the change and pity them?
Glaucon: Certainly, he would.
Socrates: And if their way was to reward those who

were quickest to make out the shadows as they went by

and to note in memory which came before which as a rule,
and which together, would he care very much about such
rewards? And, if he were to go down again out of the
sunlight into his old place, would not his eyes get suddenly
full of the dark? And if there were to be a competition
then with the prisoners who had never moved out and
(517) he had to do his best in judging the shadows before
his eyes got used to the dark—which needs more than
a minute—wouldn’t he be laughed at?> Wouldn’t they say
he had come back from his time on high with his eyes in
very bad condition so that there was no point in going up
there? And if they were able to get their hands on the man
who attempted to take their chains off and guide them up,
wouldn’t they put him to death?

Glaucon: They certainly would!

Socrates: Take this comparison, dear Glaucon, with all
we have said before. The world seen through the eyes, that
is the prison house; the light of the fire is like the power of
the sun; and if you see the way out and that looking upon
things of the upper world as the going up of the soul
to the field of true thought, you will have my hopes or
beliefs about it and they are what you desired—though
only God knows if they are right. Be that as it may, what

- seems clear to me is that in the field of deep knowledge the

last thing to be seen, and hardly seen, is the idea of the
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good. When that is seen, our decision has to be that it is
truly the cause, for all things, of all that is beautiful and
right. In the world that is to be seen, it gives birth to light
and to the lord of light, but in the field of thought it is itself
the master cause of reason and all that is true; and anyone
who is to act wisely in private or public must have seen
this.

Glaucon: 1 am with you—as far as I am able.

Socrates: It is not strange that those who have been so
high are not willing to take up again the everyday business
of men. Their souls are ever for turning again to that
higher world. Nor again, is it surprising if 2 man, coming
back from such godlike visions to the evil condition of
men, seems a poor and foolish thing in his behavior; if
before his eyes have got used to the dark again he is forced
to go to law, for example, and fight about the shadows of
justice or the images which make them, or argue about
those images in the minds of men who have never seen
justice itself.

Glaucon: That isn’t strange at all.

Socrates: Anyone with sense would keep in mind that
(518) there are two ways in which the eyes may be trou-
bled: when they change over from the light to the dark,
and from the dark to the light. He’d believe that the same
thing takes place with the soul, and he wouldn’t be over-
quick to laugh at a soul unable to see something, but would
be careful to note if it were coming from a brighter light
into the dark or were going from the deeper dark of little
knowledge into daylight and if its eyes were unclear be-
cause the light was overstrong.

Glaucon: A very just observation.

Socrates: If so, education is not truly what some of its
professors say it is. They say they are able to put knowl-
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' edge into a soul which hasn’t got it—as if they were put-
| ting sight into blind eyes.

Glaucon: They do say so. )
Socrates: But our argument points to this: the natural

- power to learn lives in the soul and is like an eye which
‘might not be turned from the dark to the light without

a turning round of the whole body. The instrument of
knowledge has to be turned round and with it the whole
soul, from the things of becoming to the thmgs of being,
till the soul is able, by degrees, to support the light of true
being and can look at the brightest. And this, we say, is
the good?

Glaucon: We do. )

Socrates: Of this very process, then, there rrgght be an
art, the art of turning the soul round most quickly, a}nd
with the most effect. It would not be an art of producing
a power of seeing in the soul, for it has that already—
though it has been looking in the wrong direction. It
would be an art of turning the soul in the right direction.

Glaucon: That seems probable. _

Socrates: The other qualities of the soul do seem like
those of the body, for even when they are not present
from birth, they may be formed in it by training and use.
But the quality of reason and thought, it seems, is a much
more godlike thing whose power never goes away, but
as it is turned in one direction or another, becomes useful
(519) and able to do good, or useless and able only to

- damage. Haven’t you noted, in those who are commonly
" said to be bad but sharp men, how quick their little souls

are to see what is to their interest? It is clear they can see

well enough. Only, the sharper their sight is, the worse

are the things they do. .
Glaucon: Quite true.
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Socrates: If from the earliest days this part of such a
soul had been freed from the leadlike weights fixed to it
at birth by the pleasures of taste and such, that now turn
the soul"s vision downwards; if, I say, the soul had been
turned instead towards the things that are true and good,
thc: same power in these same men would have been as
qu-lck to see the higher things as it is in seeing the low
things it looks for now.

Glaucon: Probably.

Socrates: And here is another thing which is probable,
or, more truly, a necessary outcome of what we have said;
those who are without education and true knowledge will
never be able rulers of the state. And the same is true of
those who never make an end of their education: the first
because they have no one fixed purpose to give direction
to-all their acts, public and private; the others because they
will not act at all, if they are not forced to, but believe
they have been already transported to the Happy Isles.
So we who are designing this state will have to force these
naturally best minds to get what we have said is the great-
est knowledge of all, to go on up till they see the good
and when they have seen enough, we will not let them do
as they do now.

Glaucon: What is that?

Socrates: They may not keep to themselves up there,
but h-avc to go down again among those prisoners and take
part in their work and rewards, whatever these may be.
j Glaucon: Then are we to wrong them by forcing them
mnto a worse way of living when a better one is within
their power?

Socrates: Are you keeping in mind, my friend, that this
law of ours is not to make any one group in the state spe-
cially happy, but the state itself? Everyone is to give to
(520) all the others whatever he is able to produce for the
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society. For it made these men so, not to please themselves
but, to unite the commonwealth.

Glaucon: 1 see. I was overlooking that.

Socrates: But note, Glaucon, there will be no wrong
done to the philosophers in this. We have just arguments
to give them when we force them to become guardians.
We will say to them, “It is natural that in other states men
of your quality do not take part in the common work. For

" in these states such men come into being of their own

sweet will and without the will of the government. Teach-
ers of themselves, they have no cause to feel in debt to the
state for an education they were never given. But you we
begot to be rulers of yourselves and of the state. You have
had a better and more complete education than any of the
others; so down you go into the cave with the rest to get
used to seeing in the dark. For then you will see far better
than they do what these images are, and what they are of,
for you have seen what the beautiful, the just and the
good truly are.” So our state will be ruled by minds which
are awake, and not as now by men in a dream fighting
with one another over shadows and for the power and
office which in their eyes are the great good. Truly that
state is best and most quietly ruled where the rulers have
least desire to be such, and the state with the opposite sort
of rulers is the worst. And will you name any other sort
(521) of man than a philosopher who looks down on
political office?
Glaucon: By Zeus, no.

Socrates: And now let us see how this sort of ruler is to
be produced, and what sort of work will turn the mind
from that which changes to that which is, turn it round
from a day little better than night to the true daylight in
the ascent we say is true philosophy.
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Glaucon: Certainly.

Socrates: Keep in mind that our guardians have to be
ready to take command in war. There were two parts in
our education. Gymnastic had to do with the growth and
decay of the body and so with coming to be and passing
away. And that is not the sort of knowledge we are after.
But what do you say of music which was, in a way, the
(522) other part?

Glaucon: Music was a parallel to gymnastic and trained
the guardians through forming their ways of living, giv-
ing them harmony and rhythm, but no science. There was
nothing leading to the sort of good you are looking for
now.,

Socrates: Your memory is right. There was nothing in
music of that sort. But what branch of knowledge is there,
dear Glaucon, of the sort we desire? For all the useful arts
in our opinion are low.

Glaucon: Undoubtedly. But if music and gymnastic
are out, and the arts as well, what have we?

Socrates: We will have to take something which is not
special but has to do with everything. Something which
all arts and sciences and all forms of thought use. Some-
thing which everyone has to have among the first steps
of his education.

Glaucon: And what may that be?

Socrates: The simple business of knowing about one
and two and three; in a word, number and arithmetic.
Don’t all the arts and sciences make use of them? Is not
this the sort of science we are looking for, which naturally
(523) takes us on into thought? But it has never been
rightly used. Its true value is its attraction of thought
towards being.

Glaucon: Please make that clearer.

Socrates: Some accounts of things which the senses
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give us do not make us think, for the senses seem good
enough judges of them; but others do, because sense ex-
perience gives us nothing we may put any faith in.

Glaucon: Clearly, what you have in mind is things seen
at a distance or in paintings which trick the eye.

Socrates: No, that is not my point at all.

Glaucon: Then what is it?

Socrates: The experiences which don’t make us think
are those in which the senses don’t give opposite views.
In those that do, I say, the sense, whatever the distance,
no more gives us one thing than its opposite, An example
will make this clearer: here are three fingers—the little
finger, the second finger, and the middle finger.

Glaucon: That is so.

Socrates: Every one of these seems equally to bea finger.
Being seen as in the middle or at one side does not change
that at all. Black or white, thick or thin, a finger is a finger
all the same. For all these changes, the soul, in most men,
is not forced to put any question like, “What, then, is a
finger?” For in seeing it, we are not at any point suddenly
made to see that the finger is not a finger.

Glaucon: Certainly not.

Socrates: Such an experience does not naturally awake
thought. But is this equally true of this point: are the
fingers great or small?> Will seeing answer that? And is
that in no way changed by the fact that one of the fingers

~ is in the middle and the others at the sides? And does

touch, by itself, give us a good enough account of the
qualities: thickness and thinness, softness and hardness?
And so with the other senses. Do they give us good

~ (524) enough accounts of such things? No, the soul needs

something with which to judge them. And this is the
knowledge of numbers. It is needed in the army, and a
philosopher has to bave it because he has to go up from
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out of the sea of becoming and take a grip on being or he
will never use his reason rightly in arithmetic.

Glaucon: 1t is so. ;

Socrates:Soitis right, Glaucon, for this branch of learn-
(525) ing to be ordered by law for those who are to take
part in the highest work of the state. And they are to go
into it till by the help of thought itself they come to see
what numbers are, They are not to use it as the traders
and the men in the market do, but for war and for the pur-
pose of turning the soul itself away from becoming to
being and the true.

Glaucon: Well said. They are working with units
(526) which are only to be taken up by thought and in
no other way.

Socrates: Have you not noted how those who are natu-
rally able at this science are generally quick in all others,
and how men of slow minds, if they get nothing more
from it, become sharper than they were before.

Glaucon: That is so.

Socrates: And you will not readily name sciences which
are more trouble to learn or to go on with than this. So
for all these reasons let us keep this science in view and
use it in the education of the naturally best minds.

Glaucon: 1 am with you.

Socrates: With that point fixed, let us go on to the sci-
ence which comes after this.

Glaucon: What is that? Is it geometry?

Socrates: Yes.

; Glaucon: So much of it as is useful in war is certainly
in place here. For an officer who was good at geometry
would be very different from one who was not.

Socrates: But still, a very little geometry would be
enough for that. What we have to see is if the greater and
harder part of it farther on has a tendency to help us to
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(527-8) keep in view the idea of the good. But geometry
itself is flatly against the language the experts in 1t use.

Glaucon: In what way?

Socrates: They have no other way of talking than as
if they were doing something with their hands and as if
all their words had acts in view. For all their talk is of
squaring or of putting one thing on another or addition
and the like. But in fact this science has nothing but
knowledge itself in view—knowledge of that which al-
ways is and not of something which at one time comes
into existence and then passes away.

Glaucon: That we may agree about, for the knowledge
of geomerry is of what is always so.

Socrates: Then, my good friend, it will attract the soul
towards the true, and will produce the philosophic way of
thought, giving the powers which are now wrongly turned
downward a direction upward.

Glaucon: Nothing is more certain.

Socrates: Let us put this down as a second branch of
knowledge for the men of your beautiful republic. And
will astronomy be a third, or do you say “No”?

Glaucon: 1 am certainly with you, for quickness in
noting the times of the year and the round of the months
and years is very useful, not only in farming and at sea
but still more in the military art.

Socrates: 1 am amused by the reason you give. You seem
to fear that the mass of men maty take you to be putting
useless sciences forward. It is in fact very hard to see how
in every soul there is an instrument of knowledge which
may be cleared and put in order by such sciences when
everyday business has broken and blinded it. And this in-
strument is of more value than ten thousand eyes, for by it
only do we see what is true. Those who believe this with
you will be very pleased with what we say. But those who
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have never had any experience of the sort will take us to
be talking complete nonsense. For they don’t see any
profit to be got from such sciences. Make up your mind
then, right away, which of them you are talking to.

Gloucon: 1 see now I was wrong; and in place of that
common sort of praise for astronomy, Socrates, let me say
(529) this about it from your point of view. It will be
clear to everyone that astronomy makes the soul look
upward and takes it up from things here to higher things.

Socrates: It may be clear to everyone but me, for that’s
not my opinion.

Glaucon: Well, what is your opinion then?

Socrates: I would say that the astronomy men offer us
as a sort of philosophy today turns the mind’s eye very
much downward.

Glaucon: How so?

Socrates: You seem to me to have a very wide view of
this knowledge of higher things. For to you, it seems, a
man with his head back looking up at ornaments on the
ceiling would be using his higher reason and not his eyes.
Maybe you are right and I am oversimple. But to me no
true science which doesn’t turn us toward being and the
unseen makes the soul look upward. If anyone attempts
to learn through the senses—whether by gaping at the sky
or blinking at the ground—I would never say he was truly
learning, for nothing of that sort is what science has to do
with. His soul is looking down, not up—however much
you stretch him on his back on the earth or in the sea!

Glaucon: Tt was coming to me! But what is the right
way of teaching astronomy?

Socrates: Like this: These ornaments of the sky are
doubtless the most completely ordered of all visible things
but as such they are far short of what is true—their true
motions, namely, their true number and forms in relation
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to one another. Men may get at these things by reasoning
and the work of thought but not by sight. Or have you
a different opinion? iy

Glaucon: Not at all. But you are giving men a thousand
(530) times as much work as our present astronomers
have in mind. .

Socrates: Yes, and it will be the same with the other
sciences if we are to be any use as lawmakers. In all qf
(531) them, when we have gone far enough to see their
connections and relations, and their togethernesses, then
all this work will point to our desired_end, and the work
itself will not have been wasted. But if we do not get so
far it will be no use at all. i

Glaucon: It seems so to me as well; but, _Socrates, this is
a very great stretch of wo_rk you are talking of. ’

Socrates: Which is? This opening part or what? Don’t

ou see that this is only the part that comes before the law
itself, that true music which we have to learn? You cer-
tainly don’t take the experts in these sciences to be good
at discussion and dialectic? I

Glaucon: No, by Zeus. At least only a few of them in
my experience. : :

Socrates: Will men who are unable to give and audit a
full account of what may be meant in a discussion ever

(532) know what we say must be known?

Glaucon: “No” is the answer to that as well. -

Socrates: This then, at last, Glaucon, is the law itself,
the true music played by dialectic. It is the work of
thought but has its parallel in our power to see—which,
in my comparison, came after a time to see living things,
and then the stars, and at last the sun itself. So it is with
dialectic: when a man—through thinking about what we

mean, putting the rccor@s of the senses on one sxde——_at-
tempts to make his way into the very being of each thing
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and keeps on till by thought itself he takes in what the
good isitself, he comes to the limit of the world of thought,
as the other in our parallel came to the end of what may
be seen.

Glaucon: Certainly.

Socrates: And this movement of thought you will name
“dialectic.”

Glaucon: 1 will,

Socrates: And the freeing from the chains and the turn-
ing away from the shadows to the images, and to the light,
and the ascent from that dark cave under earth to the
sunlight, and that increase of power to see real things in
place of reflections merely and shadows thrown by a fire
which was but an image of the sun—all that is the parallel
to what these arts we have been talking of do for us,
to their power to guide what is best in the soul up to the
stage of looking upon what is best in the things which are
—as in our parallel what is clearest in the body was turned
round to see what is brightest of the bodily things which
may be seen.

Glaucon: 1 am with you and take this to be true, But it
seems to me very hard to believe, though in another way it
is hard not to believe it. Still, as we are not going to hear it
this once only, but will be talking it over again and again,
let us take these things to be true and g0 on now to the
music of dialectic itself, and go through with it as we
have gone through the opening part. So tell me what this
dialectic power is> What are its divisions and what are its
ways? For these would, it seems, take us to the place where
We may rest on the road and come to the end of our
journey.

Socrates: My dear Glaucon, you will not be able to
(533) come farther with me, however willing I might be.
If T were able, I would give you no longer any comparison
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or picture but the truth itself, as I see i_t, Fhough lf_ngh'tly
or not is not for me to say. But that_ it is §0methmg like
this we have to see, we may be certain. Is it not so?

Glaucon: It is. .

Socrates: And may we not say as well that nothing less
than the power of dialectic itself will make this clear, and
then only to a man cxpcrient_:cd in th'ese sciences we have
been going over, and that this thing is not possible in any
other way? _

Glaucon: We may be as certain of that.

Socrates: At all events, there will be no argument over
this: there is no other way than dialectic through whllch
we may by a regular process come to see what everything
in itself and in its true being is. All the otl*fer arts have to
do with men’s desires and opinions, or \'mth the growth
and passing away of things, or with taking care of such
things. And as for those W’hll.:h we said but now were, in
some degree, about true bemg—geqmctry and th_c sc?
ences which go with it—tl}ey are, as it were, drcam_mg o
this. They will not see with eyes fully awake W_hlle 1tl'u::
bases they take off from are unchanged and while they
are unable to give any account of them. For when the first
principle is something which the reasoner does not know,
and the end and everything that comes between is put
together out of things he can’t account for, how can an};*
saying it is so be turned into true knowledge or science:

Glaucon: It is not possible.

Socrates: The dialectic process _and that on_ly, goes fox:-
ward in this way, doing away with everythlpg 'wh1_ch is
taken as a fixed base to get to the very first principle itself
and find its support there. The eye of the soul is in fact
bedded deep in the wet s'oft earth qf the OI:phlq story,
and dialectic gently takes it out of this and guides it up—
helped by the arts we were listing in this work of turning
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it round. We named these arts, sciences, as men generally
do, but in fact they need some other name, as things clearer
than opinion but not so clear as true science. “Understand-
ing,” [ believe, was the flame we used. But | take it we will
not be troubled aboyt the name when more important
things are before us to be looked into,

Glaucon: No, truly.

Socrates: So it will be enough, maybe, to give the name
reason to the first and highest division, to the second, wz-
(534) derstanding, to the third, belief, and to the fourth,
bicturing. And the last two together we will name Opinion,
and the first two together will be knowledge. Opinion has
to do with becoming and knowledge with true being.
And we may put the relation between them like this: as
being is to bccoming, SO Imow[edge is to opinion; and as
knowledge is to opinion, so reason is to belief, and under-
standing to picturing. Bur the relations between whar
these have to do with and the divisjon of them separately

into two parts—that which opinion is of, namely, and that
which knowledge is of et us put that on i
con, or it will rake yus mnto a discussion
that we have got through,

Glaucon: Well, I'm with you about the rest of it a5 far
as I am able to see ¢

Socrates: And you will give the name dialectician to
the man who is abe to audit the account of the true bein
of each thing? And say that a man who is unable to do this,

In so far as he is not able to make out such an account for
himself or for others, has not the f

Glaucon: Certainly I will,
Socrates: And i1s this not true as well of the good? If 3
man is not able to mark off in discussion and separate out
from 3ll other _things the idea of the good, and take it
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through all the tests, looking always to what anything is
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!Yes, b Zeus.IwﬂIsaya_t Sl by

gj:g?' WeCSCOI):'lE then to the question ofi c_hstr;lillx{uat;nd

' to be put to this w ;
s o persorﬁs the virtues we said our
how? Take your mind back to ‘ iy

Id be a philosopher mu
rulers were to have. He \_.vho wou et il
= in his love of work. And i we
o [E;:Ji] i}‘fehg:;tt ig ::;l ways, we will let loose a river oi
alny e on philosophy. And keep in mind that at tht}:llstart
i ade the rulers old men, but in this worlg that w n?d
ZIV; rgor we may not take Solon’s_wordbfor it tl:alte:;ln; :
ol ble to learn much. He is no better a ;
Ezil::c;stﬁan at running. No, all long and hard work is for
o
the young. = i]y
: Necessarily. ! !
gj:'ftiz All these arts, gegg:letry andetil;: lljii(c;i:;];lig
ke them ready for dialectic, ar
:gzgo\x?llil?still young then, but not forced upon them.
: Why not? |
ggfaﬁi Bcca)flse a free soul should not wo;k ll;}){; a
1 Forced bodily work does no dama.ge to t ; ZE
ls)avc.othintr learned through force from \,.wthoutia €s ro
iUtll?l in the mind. So, my friend, don’t keep the yiﬂusr::%
;tgthc{r work by force but by play, and then you w
(537) better what their natural powers are.
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Glaucon: There is reason in that,

Socrates: And let those whose powers in all ways are
greatest be put on a list.

Glaucon: At what age?

Socrates: When they are through their gymnastics, for
anle th'cy are doing that they won’t be able to work
with their minds. Being tired and oversleeping are no help
in learning. But their behavior in gymnastics will be one
qf our chief tests. After this, those who are on the short
list of the twenty-year-olds will be given a special position
and then they will have to take the arts and sciences they
have' bef.:n working at separately and put them into con-
nection in a complete view of their relations with one an-
other and with what truly is.

Glau:r:an: Yes, that is the only sort of learning which
stays with those who take it in.

S{Jcm{:es: And it is, moreover, the chief test of the dia-
Iec:‘nc mind and its opposite. For he who is able to see all
t!u_ngs in their connections with one another is a dialec-
tician; he who is unable is not.

Glaucon: 1 am in agreement.

Socrates: Then you will have to judge and see who
come through best, who keep on best in their work and
In war and in all the other things which the law puts
them to, and when they are past thirty you will make
another selection from your short list ‘and give these a
higher position still, and test them again by the help of
dialectic to see which of them is able to give up the sup-
port of his eyes and other senses and go on, in company
with all that is true, to being itself. And at this point, my
friend, the greatest care is needed, ’

Glaucon: Why specially here?

Socrates: Have you not noted how great is the damage
done by our present ways with dialectic? F
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Glaucon: What is that?

Socrates: Those who go in for it are lawless.

Glaucon: They certainly are.

Socrates: Is there anything surprising about this, isn’t
it natural enough?

Glaucon: Why is it so natural?

Socrates: As a parallel, picture to yourself a boy living
(538) in a great and wealthy family, with wide and im-
portant connections, in which he believes he is a son.
Round him are any number of smooth talkers who give
him a very high opinion of himself. Now let him sud-
denly discover that he is not the son of those he took to
be his father and mother, and his true father and mother
no one is able to name. What, then, will be his behavior
towards these smooth-tongued ones and towards those
he falsely took to be his father and mother? Will it be
different before and after this discovery?

Glaucon: Please say what you think.

Socrates: As I see it, so long as he is without knowledge
of the fact, he will be respectful to his father and mother
and to his other relations, as he takes them to be; more
respectful than to those smooth talkers. He will give his
attention to them before the others and take care of them
and not go against their will in word or act and do what
they say in all important ways.

Glaucon: Probably. (

Socrates: But after his discovery, what then? Won’t
his respect and attention step by step go over to those
who say pleasing things to him? Won't he take their sug-
gestions more readily than before, measure things by their
opinions, take up their ways, keep company openly with
them? And if he isn’t very good by birth, he won’t in
time trouble himself any more about those he took to be
his relations.
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Glaucon: That is all ve r
7 obable. B i

1 palls"allel w1thour young g;lgcticians? bk
I vocrates: Here. We have, haven’ i
| . '¢ have, haven’t we, cert
il | Opinions about wha s Just and beautiful, “j'::rhzlt?e gz::j

trained up in them from oyr first days. They have been

like father and moth
/ o st them.o €r to us, and we do what they say

the teaching of their £ th i
/ll Glaucon: That is 502a TNy

Socrates: Well :
: then, the
spected>” question,

he have of these rules of the ways of living?

Glaucon: He cap’ .
: an't go on respecting them g
Spcm’te-"-’ And then, when hg g s before.

most please his desires?
Glaucon: He will not.,
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how boys, when they first taste the pleasures of argu-

ment, make a sport out of it always using it to get the
better of others. They copy those who do them down
and do others down in their turn, and take the sharpest
pleasure like young dogs in pushing about and pulling
to bits with words all who come near them.

Glaucon: Yes, endlessly.

Socrates: And when they have overcome others and
been overcome time and again, they quickly drop into
a violent disbelief in all they before believed. And the
outcome is that they themselves and all the business of
philosophy get a very bad name with the rest of men.

Glaucon: Most true.

Socrates: But an older man will not go out of his mind
in this way. He will copy those who use dialectic to
see what is true, not those who use it as a sport and in the
war of words. He will be more measured and temperate,
and so through him dialectic is more respected, not less.

Glaucon: You are right.

Socrates: All our earlier statements had this in view:
that those who are to take part in such discussions will
have to have well-ordered and unshaken minds. We won’t
let any and every chance person come into this field.

Glaucon: Certainly not.

Socrates: Our dialectician will give himself up to it
without doing anything else, as he gave himself up to
his gymnastics—for let us say five years. After that you

~ will have to send them down into the cave again, and

force them to take any military or other office which is
fitted for young men, so that they won’t have less ex-
perience than other men. And in these positions they will
(540) be tested again, to see if they are strong against
every sort of temptation, or if they give way in any-
thing.
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Glaucon: How long is this stage to be?

Socrates: Fifteen years. And when they are fifty those
who have come through and are seen to be altogether the
best in all their acts and in every branch of science are
to come at last to that for which all this was to make
them ready. They will have to turn upward the eyes of
their soul ‘and look up to that which gives light to all,
and when in this way they have seen the good itself, let
them use it as their example in the right ordering of the
state, the citizens, and themselves, They will give the
greater part of their time to philosophy, but when their
turn comes they will work as servants of the state, tak-
ing office for the good of the state and looking on this
not as something to be desired but as necessary. And so,
when they have given those who are to take their place
as guardians an education like their own, let them go to
the Islands of the Blest. And the state will keep their
memory green with offerings, as though to gods, if the
Pythian oracle lets it be so; if not we will think of them
as blessed and godlike men,

Glaucon: A most beautiful finish you have put on your
men, Socrates, as though you were a maker of statues.

Socrates: And on the women too, Glaucon: don’t take
me to be talking of the men more than of those women
who have the needed qualities.

Glaucon: That is right; all is to be equally in common,

Socrates: Haven’t we said enough now about this state
(541) and about the sort of man who is its parallel, for
what he will have to be is clear?

Glaucon: It is, and nothing more needs to be said.

BOOK VIII

Glaucon: Such, then, is the good consntutlgn, aII:d
(543—4) such the good man; all the rest are qu an wx;gmg
—the societies and the parallel men. You §ald som? 1 :
ago that there are four wrong forms. Which arel: t le);. |

Socrates: The other forms of government—t losei o)
which we have special names—are these: First wle 19;2
the timarchy of Crete and Sparta, and the gf:l{lera hvo :
is for it. Second in common opinion comes o.lg'arci‘q {l, af
its name is (or let us say plutocracy), and it [—l,S u b(l)
evils. Next, its enemy democracly. And last, t aIt rtage e
thing, tyranny, fourth and le’lst disease of :T st?jt.c& . smt f:i
any other chief sort? Aren’t the rest only differ

ils?

desl%ﬁse. number of different sorts of governments and of
souls among men must be the same. Forbgov%ernmetn;:
don’t spring up out of stones and trf:e:s1 ut from s
quality of mind and way of living of the c1t[11zens~:.

the scale is turned by this or by that, and all the rest is
(545) changed with it. Now let us see_how }:irlstolcr:}q;
turns into timarchy. May we not take it as the rule loe
all these changes in governments, that they start hm te *;t
ruling body and only }Mhen that !:)ody becqmcs the s ;
of divisions? While 1t is of one rm_nf; there is no Wag' [

(546-7) shaking it, even t[:sogugh it 1s small in numbers.
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And how does division start in our happy state? From
the mixing of the men of iron and brass with the men
of silver and gold. The iron and brass men tend to money-
making and owning property. The better sorts give in
to them and, in time, after 2 distribution of the land and
houses among themselves, they make those they were
guarding as free friends before into slaves and servants,
And these rulers now take to making endless wars and
keeping watch over the citizens.
Glaucon: That is the way the change starts.
Socrates: What will this state be like after the change?
In much it will copy our earlier aristocracy. But fear of
putting the wise in office, because it no longer has any
simple and serious men of that sort, but only mixed men
—and a tendency to respect too much men of spirit with
(548) the narrower military virtues will be its special
marks. And its chiefs, like the plutocrats who will come
later, have a great love of gold and silver, owning store-
houses and private strong places in which to put them,
and they will have walled-in houses, private love nests
in which to use money with a free hand on women or
any others they may please with it. Other men’s money,
that is, for they will take great care of their own, keep-
ing it secret; and secret will they be in their pleasures as
well, running away from the law like boys running from
their father because they have not been trained by reason
but by force.
Glaucon: Certainly this constitution is very mixed.
Socrates: It is both good and bad; but because spirit
takes such a high place in it, one thing will stand out—
a love of taking sides and of being looked up to. That
is the general outline. There is no need for details, which
might be endless. Now what sort of man answers to this
constitution and how does he come into being?
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Adeimantus: If he loves to take sides, he will be mark-
like Glaucon, here! _
ed?oc'mtes: Maybe, but‘ in some of the points I am go-
ing on to, he is Q’(ijfth f;o] like Gllauc:on.
NS ich are they?
goﬁif;?es: He is more self-“):iiled t!mn Glaucon and
cares less for the arts. Unlike a man with a better edu}::_:li-
(549) tion, he does not mind being ha,rd on slaviesi; W :}e
he is naturally gentle to free men. He’s very quic tg o
what the rulers say and loves _lngh position and author-
ity, which, he says, is rightly his, not as an orator orbar}y-
thing of that sort, but because he is a good fighter, being
a man with a taste for gymnastics ;1{1(:1 field sports.
Adeimantus: 1 see; that is the spirit of the society an-
ing to him. - '
Swgzlclﬁtes: In his younger days such a man is against
wealth; but as he gets older he l1I.ces it better, for mont}y—
loving is part of his nature. He is generally :)hfél son omsj
very good father, who, since the state has_a' a ggvle
ment, keeps clear of politics and hfgh position, and law-
suits and all other chances for a qm‘ck and moving spirit,
and is readier to lose some of his rights than to get into
trouble. The son’s timarchic quality comes from the time
when he first gives ear to his mother who says she is
looked down upon by the cher‘ women be_causc her mag
is not in the government, 1snft interested in money,aan
won’t go to law or make a noise at Fhe public me;tmbgh—
to all of which things his father' gives no attention. She
notes that her husband is deep in thought all thf: time,
and that he has no great opinio_n of her, thougb he is ncve(xi'
without respect. For all of which reasons she is angry :‘i)n
is always saying to her son that his father is no crir;an,h_ ul:
a good-for-nothing, not to 3_dd here all the words whic
women use in such connections.
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Adeimantus: Yes, they seem to have plenty to say.

Socrates: And, as you know, the servants in such
houses—servants who ‘seem to have the family’s interest
at heart—sometimes privately make somewhat the same
observations to the son; and if they see a man in debt to
the father, or troubling him in any other way, and the
father does not go to law about it, they say to the son
that when he is older, he will have to see to all this and
be more of a man than his father., And he comes across
(550) other examples of the same thing. He sees that
quiet men who don’t make trouble in the market places
are said to be simple while those who are always puttintg
their fingers in other men’s business are well thought of.
On the other hand, he learns something about reason
from his father and is pulled in two directions. In the
end he takes a middle line and hands the government of
himself over to the spirited part of his soul, and the out-
come is a proud, ambitious sort of man.

Adeimantus: That’s righ.

Socrates: So we have the second constitution and the
second man, Now may we go on to plutocracy and the
parallel sort of man?

Adeimantus: What sort of constitution is this?

Socrates: It is based on property. The wealthy rule
and the poor have no part in the government., A blind
man can see how this comes about. It’s the gold in those
private storehouses which puts an end to timarchy. First
the wealthy discover new ways of using their money,
and little they care—they or their wives—about the law,
Then they go in for competition and thus the same stamp
is put on the general body. And the farther they go
down the money-getting road, the less is their respect
for the true values. For are not money and virtue like

— e —
e — e ——————

Book VIII 157

the two scales of a balance: as one goes up the other
(551) goes down? -

Adeimantus: That is quite true. ;

Socrates: Then they make a law, whlich is the maijk
of a plutocracy, by which no man WJthout a certain
amount of property may have any part in the govern-
ment. And they take up arms to put this measure through
if they have not been able to do it already through fear.
Isn’t that how it is done? -

Adeimantus: It is; but what chiefly is wrong with plu-
tocracy? 3

Socrates: First, this very law; what if no man could
be a pilot if he hadn’t a certain amount'olf property? What
if we kept a poor man out of that position though he was
the better pilot? .

Adeimantus: We'd make sad work of the journey, so.

Socrates: Isn’t this true of managing anything what-
ever?

Adeimantus: Yes, as I see it. ]

Socrates: Anything but a state. Is that it? . !

Adeimantus: A state more than any other thing; ruling
that is the hardest and the most important work of all:

Socrates: And is this any better—that a plutocratic
state becomes not one but two; one state of the well-to-do
and the other of the poor?

Adeimantus: No, that is quite as bad. :

Socrates: Again, it’s certainly not a good thlpg to be—
as they probably will be—unat_)le to make war if the need
comes? For if they put arms in the hands of the masses
they will be more in fear of them than of those they are
fighting. But if they don’t make use of the masses, well,
they’ll seem oligarchs in more than name—few enough
when it comes to the test. Moreover, their love of money
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will make them very unready to give it up for the com-
(552) mon cause. But the worst thing oi?all about this
sort of state is the number of unemployed it produces—
people living in the state without having any place or posi-

. tion in it, men who are neither traders nor workmen

nor soldiers, but without work of any sort or money
either.

Adeimantus: No other government so far lets anything
of that sort take place.

Socrates: But here some of the citizens have too much
money and others have lost everything. And these work-
less are of no use at all to the state, but only waste its
stores. They are like drones in the hive, only a weight on
the other:s, the workers, And though, Adeimantus, God
doesn’t give any of the flying drones stings, he has made
only sore of these walking drones stingless; some he has
given stings enough to put fear into anyone. And while
the drones without stings end up as beggars, the stinging
drones are those from whom most of our crimes come,
Whenever you see beggars in a society you may be cer-
tain that there will be crimes of all sorts as well.

Adeimantus: True,

Socrates: Well, aren’t there any number of beggars in
plutocratic states?

{Ideimantm: Yes, almost all are beggars except the
ruling class.

Socrates: So much for 2 plutocratic state. Now let us
(553) take a look at the parallel man and how pe is pro-
duced.l That timarchic man has 2 son, who at first takes
after his father, Then suddenly he sees him being crushed
by the government, his property and his person in danger
togqther, sees him, after being at the head of his country’s
armies, or having held some other high post, taken be-
fore the judges under false charges, and maybe put to
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death or sent out of the country, or his rights as a citizen
are taken away and all his property with them.
Adeimantus: That might very well be true.
Socrates: Well, my friend, when the son sees all this,
fear comes into his heart and pushes out what is spirited
in him and loves honor. So he gives himself up to money-

i making, and, little by little, by putting small sums on one

side and working hard, he becomes wealthy. Desire for
profit rules like the Great King in him, and reason and
spirit become its slaves, the one thinking of nothing but
how to make money into more money, the other honor-
ing nothing but property and men of property. Let’s see
now how this money-loving man is like the plutocratic
(554) constitution. First, he puts property above every-
thing. Second, he is careful and hard-working, and only
gives himself what is necessary, keeping his other desires
unemployed.

Adeimantus: In fact, he is the sort of man the vulgar
admire,

Socrates: Very true. He is full of dronelike desires,
some of them beggars and some of them criminals kept
down in him only by his care for his own profit—he has
no education to keep them in order. And to see the ill
doings which come from this, watch what he does to
orphans when there is nothing to stop him. And when
he does seem just, that is through fear, too—if he didn’t,
his property might be in danger. And so, such a person,
far from being at peace with himself, will be a man of
two minds, not of one mind—though generally his bet-
ter desires will have the upper hand over the worse. He
will seem better from the outside than others; but the
true virtue of a soul in agreement and harmony with
itself he will not have.

Adeimantus: Quite so.
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Socrates: And now to the democratic state and the
(555) parallel democratic man. Isn’t the change from
plutocracy to democracy produced by the same limitless
desire for wealth, which is taken to be the greatest good?
The rulers get their power from their wealth and are not
very ready to stop young men from wasting their sub-
stance. They lend them money on their property and not
unfrcquently take all that they have; so there they are,
these men—armed, in debt, hating the new owners of
their property, and working against them and against
anyone better off than themselves. All such men are in
love with revolution.

Adeimantus: True.

Socrates: But the money-makers keep their eyes down
and even make believe they don’t see them; and when-
ever one of the rest gives them the chance, they poison
him again with their credit, getting more back in interest,
(556) than they lent him, and making more drones and
beggars for the state.

Adeimantus: Yes, that they do.

Socrates: And they won’t put an end to this great evil
either by not letting men do as they like with their prop-
erty, or by ruling that such agreements are at the risk of
those who go into them and debts may not be collected
by force. If this were done, men would have more shame
and take more care about giving credits and the evils we
are talking of would be less common in the state,

Adeimantus: Much less common.

Socrates: As it is, the ruling class does all this and they
themselves and their sons become soft and unwilling to
work with body or soul and weak before pleasure and
pain. And when rulers and ruled meet one another on
some journey, say at sea, or in some hour of danger, and
see one another’s behavior at such times, the poor aren’t
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in fact a bit looked down on by the rich. When some
wiry, sunburned, poor man finds himself next to some
white-faced rich man, fat and breathing hard an_d help-
less, when, I say, such things take place, is it possible for
these poor men not to see that it is through the fears of
the poor that such men have everything? How W:ll“they
not say to one another when they meet in private, “Our
leaders are not much use!”

Adeimantus: I'm quite certain they do say s0.

Socrates: Now, in an unhealthy body a small impulse
from without is all that is needed to make it ill. So with
(557) this diseased state. And sometimes, even without
an impulse from without, such a state goes to war within
itself.

Adeimantus: It does.

Socrates: Democracy then comes x-nvhcn the poor get
the power, putting some who are against them to death,
sending others away, and then letting everyone have an
equal part in the rulers’ rights and oﬁic_:ffs. And most com-
monly in such governments the positions are given by
lot. :

Adeimantus: Yes, that is how a democracy comes into
being, by force of arms or by the plutocrats giving up
through fear. ) i

Socrates: And now, what is such a constitution like?
For clearly the democratic man will have to be marked
by the same things. First, are they not free people?
Doesn’t the state become full of free acts and words; may
not every man in it do whatever he will?

Adeimantus: Yes, so they say.

Socrates: And clearly, when all men are so free, every
citizen will take up whatever way of living pleases him.

Adeimantus: He will.

Socrates: In this society there will be all sorts of differ-
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ent ways of living. So, possibly, this constitution may be
the most beautiful of all> Ornamented with every sort
of quality, it may be thought as beautiful as a dress orna-
mented with every sort of flower. And, maybe, as the
young and as women have a taste for dresses with num-
bers of colors in them, so this sort of society will be
thought the most beautiful.

Adeimantus: No doubt it frequently will be.

Socrates: Yes, my friend, and if we were looking for
new constitutions it would be a good idea to go into
such a democracy with care.

Adeimantus: Why?

Socrates: Because it has every sort of constitution in
it—being so free. And maybe a person inventing a state,
as we were, would do well to go through a democracy,
as a sort of market of constitutions, and take the one
which pleases him best, and build from it.

Adeimantus: He won’t be at a loss for different pat-
terns.

Socrates: Again, in this state, you are not forced to
take office, though you are quite able to do the work;
and there is no need for you to do what the government
says you are to do, if it is not your pleasure; or go to
war, when the other citizens are at war; or keep peace
when they are keeping peace, if that’s not your desire;
or again though a law says you are not to take office, or
be a judge, you may nonetheless do the one and be the
(558) other, if the idea comes into your head. Now say
if such a way of living is not godlike and full of pleasure,
for the time being?

Adeimantus: Maybe it is, for the time being!

Socrates: Again, is not the behavior of some of the
criminals in good taste? Have you not seen how, in such
a republic, men who have been sentenced to death or sent
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away out of the country or put in prison are still there
all the same, walking about the streets, like spirits, as if
no one saw or cared a bit about it?

Adeimantus: 1 have seen enough examples.

Socrates: What about the way such a government
keeps its hands off them? How noble! Such things are
not high enough to be noted by it. No. In fact itl has a
very poor opinion of the principle we were making so
much of—that no one will ever become good, if, from
his earliest days, he hasn’t been playing among and giving
his attention to good and beautiful things. How great-
mindedly it puts all this underfoot, without troubling it-
self in the least about what the man who goes into poli-
tics has been doing before that—if only he says he loves
the people.

Adeimantus: Yes, it’s all very noble!

Socrates: These, then, are some of the marks of a de-
mocracy, with which we might put others of the same
family: and it will be, probably, a republic full of pleas-
ure and different colors, but without law—doing the
same on an equal footing to equals and to unequals.

Adeimantus: Well enough we know it.

Socrates: Now, what about the man who is the parallel
to democracy? Our careful plutocratic man has a son,

Adeimantus: Why not?

Socrates: And this son, like his father, at first con-
trols by force those desires in himself which don’t make
money but use it up. They are the unnecessary pleasures.
(559) In our account of the “drone” didn’t we say he
produced and was ruled by numbers of these unneces-
sary desires, while the plutocratic man was ruled by the
necessary desires?

Adeimantus: That is so.

Socrates: Now for the change over. It comes with this
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man’s first taste of the honey of the drones, when he first
makes friends with a number of violent and designing be-
ings within him who are able to get for him all sorts of
strange pleasures. And these desires fight with the care-
ful plutocratic ones, and sometimes they lose, and some
(560) of them are destroyed or forced out, because there
is still some sense of shame in the young man’s mind; and
order comes back again.

Adeimantus: Sometimes.

Socrates: But sometimes, again, new desires, of the
same family, are secretly nursed up, and because there
was no wisdom in the education his father gave him they
grow strong. And these desires, naturally, take him back
to his old company and by their secret meetings num-
bers of other desires arise in him. And at last, seeing there
is no knowledge there to guard it, they force their way
into the very keep of the young man’s soul. So he goes
back to those lotus-caters, living now with them openly
and without making any secret of it. From that day on,
(561) a man of this sort, I take it gives quite as much
money and work and time to unnecessary as to necessary
pleasures. But if, as he gets older and the wars of violent
feelings and desires somewhat die down, he is able to a
certain degree to let some of his banished powers come
back, this is his way of living: he puts his different pleas-
ures on an equal footing and lets himself be ruled by any
pleasure which chance puts in his way, turning to an-
other when the first is ended—being against none of
them, but nursing them all.

Adeimantus: 1 see.

Socrates: And whenever someone says to him that some
pleasures have to do with desires which are good and to
be respected, others with ill desires, and that the first are
to be kept up and the last put down and made into slaves,
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he shakes his head and gogs on saying that all desires are
the same and to be equally respected.
Adeimantus: Yes, that is just what he does.
Socrates: So he goes on, living from day to day till the
end, pleasuring the chance desire—now drinking himself
out of his senses to the sound of music and prgsently put-
ting himself into hard training; sometimes d(_)mg notl}mg
and letting everything go, and then living like a serious
philosopher. And frequently he takes a part in public
business and jumps up and says and does whatever comes
into his head. Now he copies some great soldier hoping
to be like him, and next it’s a businessman \V]:‘IOSE‘: part he
plays. There is neither law nor order in his days; but
this he says is the pleasure-gi_ving, and the free, and the
happy way of living, and to it he kegps to the end.
Adeimantus: Well, that is certainly a man whose
watchword is “Free and Equal.” _ b
Socrates: Well then, may we put this man by the side
(562) of democracy and rightly say he is democratic?
Adeimantus: Be it so!

Socrates: Now, we have only to give our account of
the most beautiful of all states and the most beautiful of
men: that is to say, tyranny and the tyrant.

Adeimantus: Right.

Socrates: Come then, my friend, and say how tyranny
comes about: that it’s an outgrowth from democracy 1s
all but certain. And the change is like the change from
plutocracy to democracy.

Adeimantus: How is that?

Socrates: Plutocracy thought the good was wealth,

didn’t it?> And the fact that it had no respect for any-
thing else was its destruction. Democracy, too, comes to
its end through s idea of the good.
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Adeimantus: And what is that?

Socrates: Freedom. In a democracy they all say that
they alone know how to be free and that their state is
the only one to live in for the man who is naturally free.

Ademmantus: Why yes, that sort of thing is in every-
one’s mouth.

Socrates: And they call those who support the govern-
ment “willing slaves” and “good-for-nothings”; but
praise to the skies any rulers who go about like servants,
or subjects who behave like kings. In such a state doesn’t
freedom go the farthest limit> Doesn’t it get secretl
into private houses and go out on every side till at last
it takes root among the very animals?

Adeimantus: What are you saying now?

Socrates: For example, a father gets into the way of
being like a child and is in fear of his sons; and a son goes
(563) on like a father and no longer has any respect for
or fear of his father or mother—all to make it clear that
he is free—and the stranger sees himself as the equal of
the citizen. And the schoolteacher, under these condi-
tions, is in fear of the children and has 2 great desire to
be to their taste, and so it’s not surprising if they look
down on their teachers and pay no attention. And in gen-
eral the young copy their elders and compete with them
in talk and acts, and the old in turn come down so far as
to be running over with bright sayings, copying the
young, in order not to seem responsible or like people
in authority.

Adeimantus: That's it.

Socrates: But the very limit, my friend, is only seen
when the men and women slaves are as free as their own-
ers. And I almost forgot to say to what lengths this goes
in the relations between men and women. So, too, you'll
never believe, without in fact experiencing it, how much
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freer the animals of the house and farm are under this
government than under any other. The dog, as the say-
ing goes, is like the woman of the house; and in fact
even horses and donkeys take on a gait that is strangely
free and high-minded, and, on meeting anyone in the
street, they run into him if he does not get out of their
way, and all the other animals are bursting with free-
dom. ; .

Adeimantus: It is my very observation you are putting
before me. All this frequently takes place when I go into
the country! i

Socrates: Now, from all this the souls of the citizens
become so soft and delicate that they grow hot and angry
at the least sign that they are not completely free. In the
end they make light of the very laws themselves, in order,
as they say, not to have the shadow of anyone over them.
This then, my friend, if I'm not wrong, is the start, so
bright and forceful, out of which tyranny comes. And
the disease which is its root was the increase of men with-
out work in the society. We compared them to drones,
(564) some with stings and some w1th9ut. Now_ ha‘\:mg
these two sorts of men in a state—as with opposite “hu-
mors” in the body—is a certain cause of trouble. So any
good doctor or lawmaker, like a wise ke_cper of.bces, w1.Il
take steps to keep them from coming into being; or, if
they do come, he will get to work as quickly as possible
cutting them and their cells out together.

Adeinantus: By Zeus; he will. _

Socrates: There are three sorts of people in a democ-
racy. These drones are one of them and they are much
worse than in a plutocracy, where they are looked down
on and kept out of office. For in a democracy they make
up the only sort of government body there is. Its sharp-
est men are always talking and acting, while the rest buzz
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round and won’t let anything else be said. And the next
class are the money-makers; and its from them that the
drones get their honey.

Adeimantus: Why, yes, there’s no honey to be got
from the poor.

Socrates: The third sort will be those who work with
(565) their hands, and they have nothing to do with
politics, and are mostly poor. And this class in a2 democ-
racy is much the greatest and the most important when
it’s united.

Adeimantus: But it will only unite to get its part of
the honey!

Socrates: And it does get a part, but its leaders are good
hands at keeping the greater part for themselves, The
property owners, after their losses, are forced into tak-
ing steps, by arguments at public meetings and whatever
else they are able to do.

Adeimantus: Naturally.

Socrates: And for this, even if they have no desire for
any violent changes, they are said to be plotting against
the people, and to be oligarchs. And in the end, when
they see that the people, through not knowing enough
of the facts, and through propaganda, are bent on wrong-
ing them, they do become oligarchs in fact, whether they
desire it or not. And so we have division, anc charges and
trials and attacks made by one side against the other, And
the people put up a representative to take care of their
cause, a representative they make into a great man. And
whenever a tyrant comes into existence, isn’t this repre-
sentative the stem from which he’s produced?

Adeimantus: That’s clearly so.

Socrates: And what are the first steps in the change
over from being a representative of the people to being
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a tyrant? Is there any doubt that lthc change _tak;:ls pl{::cc
when this representative first acts like the man in the s; ry
that is current about the offerings to the Lycaean Zeus
in Arcadia? e ) ]
eimantus: at storys: .

gfcmres: Why, in the gﬁering there was a bflt o:f thle
entrails of a man mixed up w_1th the entrails o amm; :
there, and in tasting t}f:e off(;:;mg the ?l:;n who got tha

i ichtway changed into a wolf.
bitlr‘l’"r ?}?eS:;?Ilgé wayf?if thisgrepresentative of the comrgo;:
gets such power from tl'}em that he no lon_gfer p(fe i
troubled about putting his helpers to death; 1Ir wit }: 1«
(566) statements against thqm, as is the way of suc e 5
he takes their blood and with unnatural tongue an 1pds
that have tasted his friends’ bl-ood, baplshes therln an
makes an end of them, all the time talking about letting
off debts and making a new division pf lands andfpmperl;
ties—isn’t destruction then the certain outcome for sucd
a man? Either that or to become a tyrant and be turne
from a man into ahwol_f? ooy

smantus: There is no other .

?odci?:f:s: And if he is banish(-:d, and later c,onﬁcs back
again in the teeth of the opposite side, doeisfnht_ e c;r;nez
back a complete and polished tyrant? And if his eng £
aren’t able to have him sent away again, or put to dea i
on state charges, then they will take secret steps to g
rldﬂocgelf}?;l;;zms: Yes, that is generally the thing done.

Socrates: To put a stop to this, those who have ghqn;
so far then take up the regular line of all ty_rantsc,lwti::at
is a request to the people for a bodyguard, in order
their friend may not be_ taken from them.

Adeimantus: That’s it.
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Socrates: And the people say “So be it,” don’t they?
For their fears are on his acc d th ’ ’t 2
o ount and they haven’t any

Adeimantus: No,

Socrates: When this is seen b

. y any man who has prop-
erty, and so is thought to be a hater of demOCracy—Ii'igEt

away, without stopping longer, in the words of the oracle
to Croesus,

“By the stony bed of the Hermus

Flies he, without stopping, and cares not if he be called
a coward.”

Adqzmanms: Why, if he didn’t, he’d have no chance
of caring about that a second time.
2 %Zi:ﬁ?e& And those that don’t get away are given up

Adeimantus: Certainly.

chmtes: But that representative himself stands up now
guiding the wheels of the state, a completed and ﬁnishcd‘
tyrant. At the start of his tyranny he has a smile and a
!(md WOI:d fo.r everyone, and puts aside with a laugh any
idea of his being a tyrant. He promises all sorts of things
in public and private, cancels debts and distributes lands

to the people and to his supporters, and i
and gentle to all. I s e o

Adeinmantys: He has to.

Socrates: The next thing is to work up one war after
another, so that the people may be in need of a leader
(567) That will make the citizens so poor through war-
taxes that they have to give their whole time to the day’s

I M : : >
;:(;1{'} :l,bi:d this will make any plotting against him less
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Adeimantus: Clearly.

Socrates: And if he thinks anyone is harboring a free
spirit, he’ll put them in the place of danger and be rid
of them so. For all these reasons hasn’t a tyrant to be
forever causing wars?

Adeimantus: Necessarily.

Socrates: So won't he be more and more hated by the
citizens?

Adeimantus: Naturally.

Socrates: And if some of those who helped him to
power don’t like the way things are going and are brave
enough to speak up he’ll have to put them quietly out of
the way. He has to take sharp note of who 1s brave, who
high-minded, who wise, and who rich. And in such a
happy condition is he that, whatever his desires may be,
he 1s forced to work against all these till they are all
cleared out of the state.

Adeimantus: A fine purge, that.

Socrates: Yes, the very opposite of the doctor’s purges.
For he clears out what is bad and keeps what is good,
Eut the tyrant gets rid of the good and keeps only the

ad.

Adeimantus: It is the only way to keep his power.

Socrates: Doesn’t he have a grand time—forced to live
with blackguards who hate him, or to come to a sudden
end!

Adeimantus: That’s his choice.

Socrates: As he is more and more hated by the citi-
zens, he'll need a greater and greater bodyguard, won’t
he? But in whom can he believe? Where will he get these
true guards and servants?

Adeimantus: Oh, they will come in quick enough if
the payment is high. Some will be “drones” from other




172 The Republic of Plato

countries, and some he’ll get by taking their slaves from
the citizens, making them free and putting them into his
bodyguard.

Socrates: And how is this ever-increasing bodyguard
(568) to be supported?

Adeimantus: 1f the churches have any property the
tyrant will take it and wse it. And that might lower the
war-taxes a lictle.

Socrates: But what is he to do when that.comes to an
end?

Adeimantus: There is his father’s property.

Socrates: You mean the people—from whom he came
—will have to keep him and his company.

Adeimantus: There’s nothing else for it.

Socrates: But what if the people don’t like this idea
and say that they put him in office not to make them the
slaves of their slaves, but to free them from the rich and
(569) what are called “the upper classes.” How if they
say, “Clear out,” like a father kicking out a son and his
drinking companions®> What then?

Adeimantus: Why, by Zeus, they will quickly find out
how feeble they are in comparison with this baby of
theirs, once he has taken away his father’s arms.

Socrates: So the people to escape serving the free have
become slaves of slaves.

Adeimantus: That is how it has come out.
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BOOK IX

Socrates: Now we have only to see how the i;y;an'm(;
(571) man comes out of the democratilc, andc]ear:rlzc-
happy or an unhappy man? But I need 1ecrie a oieary
count of the number and nature of the' esires ¥ b‘;
Otherwise the question we are now going into w

dark. : 211

Sog?i‘:z%;;;mm: There is still time to put that right, isn’t

) -
th?‘;;:mtes: Certainly there is. Here is the point. SOTlfi r?{i;
those unnecessary pleasures and desires we were ta ¥ n;
about, are, if I'm not wrong, unlawful. Eviryone ij o
to have them, though in some Fersons the avf?s aln e
higher desires, with the help of reason, complete o
them out. But in other persons there are more o

hey are Stronger.
an?‘lftilez'?)fzmms: WEich desires do you mean? .

Socrates: Those which aw_*ake w'hen the rtlagzomr}g:
gentle, ruling part of the soul_ is sleeping; a bf:astl Se,t ;;?1
lent part, full of meat and drink, gets up on I1l:s gﬁ & m;
pushes sleep away, and looks for an outlet. ht_ Wlit it
surprise to you that at such times there l115 not m%eason_ t

do, freed as it is from all cont’rol !)y B aéne or i rf;la-

doesn’t stop short of attempting in 1its regms oy

tions with a mother, or with any man, _t::ast,-ot En

whatever; it will go in for the worst of crimes, eat any
173
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sort of unholy food. In a word, there is no limit to its
doings.

Adeimantus: Quite true.

Socrates: But when a man’s way of living is healthy
and self-controlled; when before he sleeps his reason has
been awake and he has become clearly conscious of him-
self; when the desiring part has not had too much or

(572) too little and will therefore sleep and not trouble
with its pleasures and its pains that best part which, left
to itself, can then look out on, stretch towards, and take
in what is unknown to it, past, present or to come; and
when the spirited part of him, too, has been calmed and
freed from anger; when, I say, he goes to his rest so, with
two out of the three sides of his being quieted, and the
third, which is reason, awake, then probably he will come
nearest to seeing what is true and his dreams will be law-
ful.

Adeimantus: 1 am completely with you.

Socrates: The point is that there is a set of violent, loose
desires, much to be feared, living in everyone, even in
those thought most respectable, and this fact becomes
clear in dreams. Am right?

Adeimantus: You are.

Socrates: Go back now to the democratic man, and let
him be training up a young son in his own ways. It’s with
this son as it was with his father. He is led by his friends
into evil living—all laws broken—or, to make use of their
language, into “complete freedom.” His father and family
fight in his soul against these friends of his: the econom-
ical, money-saving desires war against the ungoverned
desires. And then, when these last terrible Magi and
tyrant-makers have no other hope of getting a grip on
the young man, they manage to raise in him one over-
(573-4) powering passion like a great winged drone to
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i i he desires buzz
be their leader. This done, the: rest of t desir 2
round nursing this leading passion and blowing it up till
nothing can stop this representative _of_ the soul. Hav-
ing Madness now for its bodyguard, if it sees any sense
of shame in him, or any opinions or gicsu:es wl}lcl_l are
still thought of as good, it does away with them till it has
purged him of all self-control and filled him with fren-
ﬂe;l.deimmms: The complete picture of how the tyran-
ic man comes into being.
m(.:S'g)ciates: Doesn’t this parallel show why Love from
of old was named a t){)ll'ant?
Adeimantus: Probably.
Socrates: And hasn’t 2 man who has had too much to
drink a tyrannic spirit?
Adeimantus: He has. s ki
Sociates: And when a man is out of his mind, and un-
balanced, doesn’t he dream of ruling other men and even
the gods—and attempt to do so?
Adeimantus: Certainly he does. Y
Socrates: So, my friend, a man becomes tyrannic in
the full sense of the word whenever—by nature or habit,
or the two together—he becomes like tl}ose_who are mas-
tered by wine or love or are out of their minds.
Adeimantus: Quite so.

ber of such
Socrates: If a state has only a s'mall num
(575) men, the rest being quiet-minded, they go out of
the country, and join the bodyguard of some tyrant or
take part in any war which may be going on. In quiet
times they may do a certain amount of damage within
the state. e

Adeimantus: Such as: :

Socrates: Oh, taking other men’s things, and so on.
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Sometimes if they are good at talking they become in-
formers and give other men away, making false state-
ments about them and taking money for it,

Adeimantus: True, these are not great evils if the
criminals are few.,

Socrates: Things that are small are small in compari-
son. Certainly all this, however unhappy it may make a
state, is nothing to what a tyrant does. But when there
are many such men about and they get together, and see
how many they are, they bring the tyrant to birth for
he is simply that one among them whose soul has the
greatest and strongest tyrant in it. And what is such a
man like, as a private person, before he gets his power?
His only company is people who will say anything to
please him. And he himself, if he is attempting to get
(576) something from others, will go down on his knees
for it, and has no shame about pretending to be their
dearest friend; but when he has got his point, see what
airs he puts on!

Adeimantus: Tt is so.

Socrates: All his days through he is friendless. He has
to be master or slave; a tyrant never tastes freedom or
friendship. And such men are not only false but as un-
just as it is possible to be, if we were right in our earlier
view of justice.

Adeimantus: Certainly we were right.

worst of all possible nen. He is the man who when most
awake is what other men are only in their worst dreams;
absolutely a tyrant, absolute power is his and the longer
he lives as a tyrant the worse he will be.

Glaucon: There is no way out of that.

Socrates: That being so, will not this man now shown
to be worst be also the most unhappy? And isn’t it clear
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o has been a tyrant for the longest time,
itr}:at%zhgi;lﬂt“c’llggree, has tml?been for the -lo,ngesg time
worst and most unhappy, whatever the public’s opinions
may be abou{“ tilt? ) :

: That is certain. /
ggrzjfti’:‘:: And, as with the man, so with the_state. Hm:v
far is a state good and happy under a tyrant in compan;
son with one under such a wise r_ule as we went mt«;3 at
first? And don’t let us be takel_'l in by appearances, 151
go right through the stlatt; looking into every corner t
i i 10le.
Weri’i;g;ligEil;;ts. Tﬁi’d it will be certain to everybody
that a tyranny is the most miserzi?_le of all and the hap-
i is one ruled by a true king.
plcSS;;;:;Zsjslgow, as to t);le two para]lc! men. And let us
take as our judge here someone able in thou%hlt_Lf to gg
(577—9) into and see clearly the-_vcry' way oh_ ef an
make-up of a man—not like a Chllfl viewing | unf r(i)%n
outside, overpowered by the tyrant’s great train o old-
cers and all the airs he puts on in the eyes of the Wﬁrb )
but able to see through all that. The best judge wou h.e
someone who had lived with a tyrant and seen him 1‘11){; hls
everyday doings and without his tragedy robes. ! );
shouldn’t we make believe then that we are able to judg
in this way, and have in the past lwed.wnl-l tyrants, so
as to have someone to answer our questions?
: Certainly. ;
gjﬁaﬁii (():ur ﬁrst);rgument to show that the soul with
a tyrant in it is the unhappiest has been its likeness to a
(580) state ruled by a tyrant: enslaved, unable to dg an)gl-
thing it really wants to do, poor, in need, afraid, and mad.
Here is a second. Parallel to the three classes 1‘r(:I a ;tatc
are the three sides of the soul. And these three sides a}rc
three different sorts of pleasures and desires and controls.
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Glaucon: What is all this?

Socrates: O{le side, we say, is that with which a2 man
learns and one is that with which he is angry. But the third
side _has such numbers of different forms that it was hard
to give it any one special name. We named it “desire”
because the desires that have to do with food and drink
and love are so strong—and we put the money-lovin
(581) part with them because money is the chief instrug-
ment of such desires. How about naming all these t
gether “the profit-loving side”? And again, of the s 12:
ited side, as we say that it loves to ovcrcon;e and top et
honor, may we name it “the honor-loving side”? .

Glaucon: Certainly. .

Socrates: The third is “the philosophic side.” What
rules men’s souls is, with some people, this and witah
others one of the other two. And that’ is w,h we sa
there are three chief sorts of man—the philoéi)pher 0);

1 .
p(i-‘(;%rt.Of wisdom, the lover of honor, and the lover of

gz’-aucan: That is so.
ocrates: And t
i the:::re are equally three forms of pleas-
glaucon: Certainly.
ocrates: And you see, don’t you i
question men of these three sortz in?tit.ll:‘it, i;fs );guw‘gfgﬁ (t)(;
Itll_nelr lives has the most pleasure in it, each would say that
1s own was best? The money-maker will say that in
comparison with profit the pleasures of honor or of learn-
ing are of no value—if they don’t produce money. And
;von t the lover of honor think the pleasure whichy:::omes
r;)}m money is common and low, and that of learnin
::n Sn 1; gives no honor, is only smoke and nonsensg
b what will the philosopher say of the other plcasurc:s
y the side of his delights? Won't he say they are only
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forced pleasures, because he would have no use for them,
if he did not have to have them? Now, how are we to
(582) be certain which of them is right about these pleas-
ures?

Glaucon: 1 am not able to say.

Socrates: Well, what is anything to be judged by if
not by experience, reasoning, and discussion? Or will
someone name a better test than these?

Glaucon: No one will.

Socrates: See now. Of our three sorts of men, which
has had most experience of all these pleasures? Has the
lover of profit—by looking into the very being of truth
—got more experience of the pleasure which knowledge
gives than the philosopher has of the pleasures of profit?

Glaucon: No, he need know nothing about it. But the
philosopher has anyhow to taste the other two pleasures
from his earliest days.

Socrates: The lover of wisdom, then, has far more ex-
perience of both sorts of pleasure. And how is he placed
as to the lover of honor?

Glaucon: Honor, if they succeed, comes to them all,
so all are experienced in the sort of pleasure which comes
from being respected. But only the lover of wisdom can
taste to the full the delight which comes from seeing true
being.

Socrates: Then, as far as experience goes, he is the best
judge of the three.

Glaucon: By far.

Socrates: And he is the only one in whom experience
has gone together with reasoning. And again the instru-
ment with which he judges is the instrument not of the
lover of profit or honor, but of the philosopher. So, since
(583) the tests are experience and wisdom and discus-
sion, it is most true that the pleasure of the part of the
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soul which learns is the sweetest and the life of the man
in whom that part rules has the greatest amount of pleas-
ure in it.
Glaucon: So the reasoning man at least has authority
when he praises his own life.
Socrates: And what life and what sort of pleasure come
second?
Glaucon: Clearly the honor-loving life, for it is nearer
to the first than the money-maker’s is.
Socrates: So the lover of profit is in the last place?
Glaucon: Certainly.,
Socrates: Then the just man has overthrown the un-
just in these two arguments. Now for the third round
which gives the decision. Note that pleasures other than
those of the mind are not truly pleasure—but a sort of
shadow, as some wise man has said. Pleasure and pain
are opposites, we say. And there is a condition in between
them, a sort of rest in the soul. Men who are ill say there
is nothing sweeter than to be well—though, before they
were ill, they did not know that. And men in great pain
say there is no greater pleasure than the end of the pain.
And again, when delight comes to an end, the quieting
of the pleasure may be painful. But pleasure and pain
are a sort of motion in the soul, and this in-between state,
(584~5) which is both and neither at once, is a sort of
rest. It seems then that these contrast effects are no true
pains or pleasures but illusions. But pleasures themselves
are a sort of fulfilling—whether they are the pleasures of
food for the body or of knowledge for the soul. Which,
then, is most fulfilled with that which most truly is—the
body with things which are always changing or the soul
with that which is ever the same? Which pleasures then
will be most real? And the same question must be an-
swered in the same way for the spirited lover of honor
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as for those who seek only the delights of the body, if
they seek their ends apart f{)orn reason.
it : Yes, that must be so. i
SGoif;rii Then we may be certain that the desue;
(586) which are guided by knowledge and reason, an

. )
which seek only those pleasures which have 're::so;;i
approval, will have the truest pleasures, those rlgh it fo
them and their own—for what is best for anything 1s
what is most its “own”’! i V.

i own.

Glaucon: Yes, that is truly its very ; )

Socrates: Then when the whole scn_ll takes the wlsdpm
loving part as its guide without ben-lg broken ulp r1111::]01
(587-8) divisions, each part kf.eps to its own vgro]: g 1l ]
respects and so is just. Each delights in 1ts own right picas
ures—the best and, as far as is possible, the truest.

Glaucon: It is so.

Socrates: But when one of the other two parts becc;mes
master, the outcome is that it does not get its own pleas-
ure and it forces the others to go after pleasures stf(angc
to them and not the true ones. And now lqt us make an
image of the soul, so that those who praise njustice may
see clearly what they arefsaylpg. ;

Glaucon: What sort of an image: ]

Socrates: One of these beings which the old ston;fI ali{';:
about, a sort of Chimaera, or Scyllla or @erbefruhs. Y a :
up, then, a many-headed bcast_ with a ring of hea ls.1 o
tame or violent beasts, and let it be able to chan%e t c_rtn
and cause all sorts of such growths to come out from 1
self. 3

Glaucon: That is hard to do, but language 15 softer
than wax, so we will say it is done. i )

Socrates: Now make a second form like a lion, gni a
third like 2 man. And let the many-headed beast be by
far the greatest and the lion smaller.
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Glaucon: That is
< not s : i
e o hard; I have done it.

s s: Join the three in one, and let them seem from
\Trcllt out like a man, so that to anyone who can’t look in-
side, \x{ho only sees the outer skin, it seems to be one liv-
ing being only, the man.

glaucon: I have put his skin round them.,
Hevoc?'ates:ﬁNow, let us say this to the person who be-
himes it proﬁts a man to be unjust and that being just gives
. :)10 }];)ro t: You are saying that it profits him to feast
t]—f 9) the many-headed beast and the lion, and to keep
the m;n in him without food, and to make him so feeble
hiat- e ;ls pulled abqut wherever the other two take
e 1:;, t\;;t out atte?plflpg to make them friends, but let-

m go on ting and bitin i
e ghting g and eating up one
Glaucon: Yes, that i

: , that is what the 1 injusti
e praise of injustice
Wiﬁocmteﬁ: And he who says justice is of greater profit
- say that all our acts and words are to give the 7uan
:Vi{t un us complete control over the rest and make him
fa ¢ care of the beast with the mixed heads—like a
“a;rrréler who cares for his plants and keeps down the
; ce s—fand he will make a supporter of the lion, and
f?irelz?gl or all the bgasts together, will first make therr;
y to one another and to him i
i self and so see to their

Glaucon: Yes, that i

; ; t is what the ises |
g ; man who praises jus-
Of.S?ocrf:res:' From every point of view, then, the praise

: justice is true and the praise of injustice false. As to
Eoee;sure,kor h(lm(;)r, or profit, it is the same and there is

rue knowledge of what he is attacking i
: owledge acking in
who is against justice. i
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Glaucon: None whatever.

Socrates: Only when a man is too feeble to control
(590) the beasts but has to work for them and please
them, only then do we say he must be the slave of an-
other man in whom a godlike wisdom rules. It’s to give
him the same sort of government. It isn’t, as Thrasyma-
chus thought, ruling him to his own loss. No, the best is
for everyone to be ruled by a wise and godlike power,
if possible seated in his own heart; if not, let it act upon
him from without; in order that we may all be, as far
as possible, like one another and friends, being all guided
by the same pilot.

Glaucon: Yes, that is right.

Socrates: And this is clearly the purpose of law, which
(s91) is the friend of all the citizens in the state. And it

is the purpose of all government of the young, which
keeps them from being free till we have z)rmed a gov-
ernment in them, as in a state, and—out of the best in
them through the help of the best in us—we have estab-
lished in their hearts a guardian and ruler—the very same
that is in us—from which time they may go free.

Glaucon: Yes, that is clear.

Socrates: The wise man will give all his powers, all his
days, to making the state in his soul more just, more tem-
perate, and more wise, and give the highest place to what-
ever will make it so. And as to the outcome of it all in the
opinions others form of him, and the rewards and honors

they offer him, he will keep the same measure before his
eyes, and prize only what will make him a better man. In
(592) public and private life he will put aside all that
might overturn the constitution of his soul.
Glaucon: If that is his chief interest, then I take it he

will have no hand in politics.
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_Socrates: Yes, by the dog, he certainly will. At least in
his own state, though maybe not in the land of his birth—
unless some god-sent chance makes this possible.

Glaucon: 1 see. He will take a part, you are saying, in
_tht?dstatc we have been founding: a state whose beigé is
:)nnl esiflﬁnly, for I do not believe it can have any existence

Socrates: Well, maybe its pattern is already there in
heaven for him to see who so desires; and, seeing it, he
makes lnmse.lf its citizen. And the question of its re;ent
or quure existence makes no difference. He whopsees it
will live by its laws and by no other. :

Glaucon: That seems probable.

wmmmmm

BOOK X

Socrates: Numbers of other reasons make me see how
(595) right we were in our organization of the state—
especially in what we did about poetry.

Glaucon: What was that?

Socrates: We kept out all poetry of the sort which
copies things, and why it is to be kept out is much clearer
now that we have separated the different sides of the soul.

Glaucon: What is your point here?

Socrates: Don’t give me away to the tragic poets and
the other copiers—but that sort of art, I think, damages
the mind. The only remedy would be a knowledge of
what it really is.

Glaucon: What makes you say this?

Socrates: Let me say i, though the love and respect I
have had for Homer from my boyhood would keep the
words back. For he was the first teacher from whom all
these beautiful things have come. Still, let us not honor a
man higher than the truth, and so I will say on. ‘What
do you think copying is? For [ am not quite certain my-
self what it is attempting to do.

Glaucon: Is it likely then that I would know?

Socrates: 1 wouldn’t be surprised, for frequently the
(596) less clear vision sees things before the sharper.

Glaucon: That is so, but with you present I would not
185
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be very ready to i
say how anything seemed to
me.
on, yourself. by .
Socrates: Let us st: i i
v start as we generally do—with one idea
! ch covers the many different things to which
E)V%glve the same name. Any example will do here. Take
eds or tables. There are only two ideas or forms here—
one of a bed, the other of a table.
Glaucon: Yes.
i gsc;cl?;ate[f: 1D_on’r we say that the workman produces
ik yl 00 :;)mg at the form or idea, and so makes the
r the tables we use, and the same with other things?

Ee;tamly no workman makes the form itself. How would
e

Glaucon: In no way.
mglocrﬁtes: I;JOWIFV?IM name would you give to a work-
who makes all the things that all w
ork -
e g men separately
g}laucon': He sounds like a surprisingly able man!
] oc}l?::ztes.' Wait a bit and you’ll say so with more reason.
bor tI 1s same workman not only malkes all sorts of tools
ut all plants and animals and himself as well, and earth

and heaven and the gods and all things i ; .
Hades under the eartgh. all things in heaven and in

Glancon: What a sophist!
_b?'ocmze{: You don’t believe in him. Is he quite impos-
:ih ec 0:}‘1 _mlgh_t there be such a maker who does make all
se things in one sense, though in ano
; ther he doesn’t?
Glaucon: In what way? ® 8
Socm{es: There is r}Othiﬂg hard about it. You may do it
most quickly by taking a looking glass about with you
e}x:erywhcre: That will quickly produce the sun and all
1 ea 3ther things of W]::lCh we were talking.
ancon: Yes,_a picture of them but not the things
themselves in their own being. -
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Socrates: Good, and that is the point. A painter is this
sort of producer. You will say that his works are not real.
But still there is a sense in which a painter malkes a bed.

Glaucon: Yes, but it is a pictured bed only.

Socrates: But what of the workman who makes beds in
(597) fact? We agreed that he does not make the idea or
form which is the true bed—the bed in itself—but only
an example of a bed. But if he doesn’t make what truly
is, he only makes something which is like a true being.
I¢’s not true that he makes beings in the complete sense.

Glaucon: That is what those who are good at this sort
of thing say.

Socrates: Don’t let us be surprised if even this is again
only a shadow in comparison with what is true.

Glaucon: No, we will not.

Socrates: But let us use this example in looking for what
this copier truly is. We get three beds: one which has true
being—I take i, God produces that one; one which the
workman made; and one which the painter made. Is that
so?

Glaucon: Be it so.

Socrates: The painter, the workman, and God, then,
are responsible for these three sorts of beds. Now God—
because he so willed, or was somehow forced to—made
only one true bed. There is only one, for if he were to
make two, there would again have to be a form or idea
they would share as beds and zhat would be the true bed.

Glaucon: Right.

Socrates: And the workman makes everyday beds. But
the painter doesn’t make and produce that sort of bed.

Glaucon: Not at all. He’s a copier of the things which
the others produce.

Socrates: Very good. Then a copier is a man who makes
what is three moves away from true being.
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Glaucon: Certainly.
aHSoc:r_ates: And the tragic poet is a copier too, and, like
copiers, thref: moves away from what is true.
Glaucon: So it seems.
(sg'g;r%re:: '%;hen we are in agreement about the copier
ut about i — i ing
il painting now—does it copy the thing
e things the workman makes?
Glaucon: The last.
Socrates: As the
£ are or as they see ?
i y y seem to be? Make that
Glaucon: What is this?

chmtes: Y_ou may look at a bed from different points
of view, stralght or sideways, or from any other lzamrri
and the bed will seem different, but it is the same in fa .
And so with other things. 0
Glaucon: That is so. It seems different but is the same
Socrates: Now take this point. What is painting at-
tempting to do: to copy things as they are or as the 7
the image or what is true? ki
Glaucon: The image.

Socrates: ing i
P Sl e e ke
because it grips only a small p i A b
s gorpex yl - all part of‘ ever_ythmg, and that
e ; ample: a painter W:lﬂ paint a shoemaker,
penter, or any other worker without being master of
any of their arts. 'If he is a good painter, he may take in
children or the simple; his picture of a carpenter ma
make them believe they are truly looking at a ca : 4
Glaucon: Certainly. v e
Socmrer.: Well, whenever they tell us of a man who is
an expert in all the arts or say that there is nothing this
man doesn’t know better than all other men, let us Eietl 7
say to ourselves that they are being a litl:le1 overre(id i
belief or have been listening to some wonder-wofkg;
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or copier and been tricked into believing him all-wise,
through not being able to test and separate knowledge,
no knowledge, and copying.

Glaucon: Very true.

Socrates: Well, don’t some people say the tragic poets
and Homer, who is at their head, are experts in all the arts
and in all things for good and evil which have to do with
man, and in all things that are of the gods? The good
writer, so they argue, has to malke his verses with knowl-
edge or not make them at all. Haven’t these people been
tricked? Have they noted that copies are three moves away
(599) from true things and not hard to produce without
any knowledge of what is true? Or are they right and do
good writers in fact have this knowledge about the things
they seem to the masses to talk of so well?

Glaucon: It's a question which has certainly to be
looked into.

Socrates: 1f anyone were able to make real things as
well as images could he give himself up seriously to image-
making? If he knew the things he copies, he would go in
for them, not for copying them. He’d hope to be the
praised one, not the praiser!

Glaucon: Yes. The honor is not a bit the same.

Socrates: Then let us put a question to Homer—not
about medical things or any of the arts his verses only
touch on—but about the military arts, and government,
and education, which are the chief and noblest things he
undertakes to talk of: “Friend Homer, if you are not
three moves away from true being in what you say about
virtue, if you are not an image-maker, a copier only, i
you are able to see what makes men better or worse in
public or private life, let us hear what state ever had any
better government through your help? The good order

of Lacedaemon came from Lycurgus, and other states
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great and small had other lawmakers, but who says you
have done them any good? Italy and Sicily say this of
Charondas and we of Solon. But who says it of your”
Will he be able to name any?

Glaucon: No.

Socrates: Well, then, is there any war on record that
(600) was well guided or helped by his orders or sug-
gestions?

Glaucon: There is not.

Socrates: Or any invention, such as might come from
an expert in the arts and business of life, from a Thales
or Anacharsis?

Glaucon: Nothing of the sort.

Socrates: Well, if Homer never did anything of public
note, was he in private a guide or teacher? Had he friends
who have handed on a certain Homeric way of life, as
with Pythagoras?

Glaucon: Nothing of that sort is reported.

Socrates: But do you take it, Glaucon, that if Homer
had in fact been able to give men an education and make
them better, and had had true knowledge in place of the
art of copying, he wouldn’t have had a great following
who loved and honored him? Is it possible that the men of
Homer’s day, or Hesiod’s, would have let them go about
making songs if they had in fact been able to help men in
becoming good? No, they would have kept to them as to
gold, and forced them to live with them in their houses,
or, if the master wouldn’, they would themselves have
gone about with him everywhere till they got enough
education.

Glaucon: Yes, Socrates, that seems quite true.

Socrates: Then won’t we say that all these poets from
Homer down are only copiers; every one of them copies
—images of virtue and whatever théir verses are about—
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but never gets to true being. And th'e people, who _kngw
(601) as little and only judge by his words, take it that
when he talks of shoemaking or war or what not, in meas-
ure and harmony and rhythm, it is all very good—such is
the sweet power music and rl}ythm naturally have. ]_3ut
you have seen again and again that when the musical
coloring is taken off them, these sayings by themselves in
cold prose don’t amount to very much. Maybe you have
noted that?

Glaucon: 1 have. :

Socrates: They are like faces which never were truly
beautiful, but only young and bright, and that h:,ls all gone
from them. Here is another point: Take a horse’s bit. It is
the horseman only who is the true judge of how to use i,
and of its right form. And with everything, aren’t there
three arts which have to do with it—the user’s, the mak-
er’s, and the copier’s?

Glaucon: Yes. i (<

Socrates: And for everything—instrument, hvmg.be—
ing, or act—doesn’t the questioq “Is it good, beautiful,
right?” come down to the use it is made for or naturally
has?

Glaucon: True. |

Socrates: The user of anything has the most experience
of it and he has to point out to the maker the good and
bad effects in use. And so the maker gets lx{s idea of t_he
right and wrong of it from the user, by talking with him

(602) and being forced to attend to what he has to say.
It is the user who has true knowledge.

Glaucon: Certainly. _

Socrates: But as the copier hasn’t this ]_mowledgc ar!d
won’t take orders from the man who has it, ar}d still VE’].H
copy, what he copies will probably be the Ehmgs which
seem beautiful to the public—and they don’t know.
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Glaucon: That’s it.

Socrates: Now what is it in men on which this business
of copying has such effect?

Glaucon: What is your point here?

Socrates: Something like this: The same size seen from
near and from far does not seem the same. The same things
seem bent or straight to people who view them in water or
out, and hollow or rounded, through the same sort of

“error in seeing colors. And this way of mixing things up
is everywhere in our souls. And scene-painting profits
from this, to the point of becoming almost a black art,
and so with other conjuring tricks.

Glaucon: True.

Socrates: Don’t measuring and numbering and every-
thing give us most welcome help here? They keep our
souls from being overruled by what seems greater or less
and hand over the control to what has been numbered,
measured, or even weighed. And this is the work of the
reasoning and best part of the soul. And whatever opin-
(603) ions go against this work come from one of the
lower things in the soul.

Glaucon: Necessarily.

Socrates: Well, that is my point when I say that she
copying arts damage the mind. They produce something
far from true and deal with something in us which is far
from knowledge and no friend to it for any healthy pur-
pose. And this is true not only with vision but with verses.
So don’t let us keep only to this paralle]l with painting but
turn to see if that part of the mind with which poetry in
fact deals is good or bad.

Glaucon: Certainly.

Socrates: Poetry copies men: acting either under force
or of their own free will; seeing themselves in the out-
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come to have done well or ill; and, in all this, feeling grief
or joy. Is there something in addition?

Glaucon: Nothing.

Socrates: Is a man of one mind with himself in all this?
Or is there division and fighting with himself—as there
was when in vision he had opposite opinions at the same
time about the same things. But we came to agreement on
that before. Our souls at any one time are attacked by
endless opposite views. There was one thing, however,
we didn’t say then which has to be said now.

Glaucon: What is it?

Socrates: We said then, I believe, that 2 good man who
is guided by reason will take such blows of fate as the
loss of a son or anything very dear to him less hardly than
other people.

Glaucon: Certainly.

Socrates: Will he feel no grief or—that being impos-
sible—will he be temperate in his grief?

Glaucon: The last 1s truer.

Socrates: Will he keep down his grief more when he
(604) is under the eyes of his equals or when he is by him-
self?

Glaucon: He will be much more self-controlled when
he is on view.

Socrates: By himself he will cry out, as I see him, in
ways which if another heard him would put him to shame,
and he’ll do things he would not have anyone see him
doing. Reason and law urge him to l{ecp down this grief,
while the feeling itself forces him to give way to it. So,
because there are two opposite impulses in such a man at
the same time about the same thing, we say there are two
things in him. One of them is ready to be guided by the
law which, I take it, says that it is best to keep quiet as
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far as possible when griefs come and not to cry out, be-
cause we are not certain what is good and what is evil in
such things, and to take them hardly does not make them
any better. Reason says that nothing in man’s existence is
to be taken so seriously, and our grief keeps us back from
the very thing we need as quickly as possible in such times.

Glauircon: What is that?

Socrates: To take thought on the event; and, as we
order our play by the way the cards fall, to see how to
order our acts, in view of what has come about, in the
ways reason points to as the best. Don’t let us be like chil-
dren when they have had a fall, and go on crying out with
a hand on the place. Look after the wound first and pick
up what has had a fall, and make grief give place to medi-
cal help.

Glaucon: That would certainly be the best way.

Socrates: And what is best in us is willing to be guided
by reason?

Glaucon: Clearly.

Socrates: And the part which goes over our grief in
memory and never has enough of lamenting is unreason-
ing and useless and feeble-spirited?

Glaucon: Yes, we will say so.

' Socrates: Now the part which grieves may be copied
in numberless different ways, while the reasoning temper-
ate condition, always nearly the same, is hard to copy or
to take in when copied—especially by the masses of very
d_lﬁerent people who go to the play. That whole way of
(605) living is strange to them. The copying poet is not
patgral]y turned toward this best thing in the soul, nor
is his art framed to please it, for he has to get the praises
of the Public. So he gives himself up to the sort of man
who cries out in changeful ways as something not so hard
to copy. And in doing so he plants an evil government
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within every soul. He pleases its foolish part. But still we
have not come to our chief point against poetry. Its power
to make even the better sort worse is the thing most to be
feared.

Glaucon: It would be, if poetry could do that.

Socrates: Hear and take thought. The very best of us,
hearing Homer or one of the other tragic poets copying
some great man in grief, running on and on 1n his outcries,
or wounding himself in his pain, have feelings of pleasure
and let our hearts go out to the picture. We give our-
selves up to it and praise, as a great poet, whoever makes
us do this most.

Glaucon: We do.

Socrates: But in our own lives, when some grief comes
upon us, we take pride in the opposite behavior, in our
power to keep quict and take it with courage, believing
that this is a man’s part and that the other we were prais-
ing in the play is a woman’s. Are we right to praise so
what we would be ashamed of in ourselves?

Glaucon: By Zeus, no. There is no reason in that!

Socrates: There is if you look at it this way.

Glaucon: Which way?

Socrates: In our own grief there is that in the soul which
(606) is kept back by force, which by its very nature i
in need of tears and lamentations as an outlet. This is what
the poets please and delight in us. And what is best in us,
having never had a right education or even training, lets
down its guard over this grieving part because here we are
looking on at the grief of others. But what we take plea-
sure in when we see it in others will have its effect on our-
selves; after feasting our feelings of pity there it is hard

to keep them down in our own grief. Few are able to see
that.

Glaucon: Most true.
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Socrates: And the same is true of the causes of laughter,
with comedies, or in private talk. When you take the
greatest pleasure in things so low that you would be full
of shame about them if they were yours, you are doing
just what you do at the tragedy. Sometimes you let your-
self go so far that before you know it you become a clown
yourself in private. And so, again, with the desires of sex,
and with anger and all the other passions and desires and
pains and pleasures of the soul that go along with all our
acts. The effect of such poetry is the same. It waters and
cares for these feelings when ‘what we have to do is dry
them up. It makes into our rulers the very things which
have to be ruled, if we are to become better and happier
men.

Glaucon: 1 may not say no.

Socrates: Then, Glaucon, when the praisers of Homer
say that he gave Hellas its education, and that if a man is
to guide and better his behavior he will do well to give
himself up to reading Homer, and that we are to order
(607) our lives by his teaching, we may love and honor
these people—as doing their very best—and agree that
Homer is the highest and first of all tragic poets; but let
us keep true to our belief that only hymns to the gods
and praises of good men may be allowed in our state. For
if you let in this honey-sweet music, pleasure and pain,
not law, will be its lords.

Glaucon: Most true.

Socrates: So—to make an end of this—we had good
cause to send this Muse out of our state. For reason or-
dered so. And let us say again, if she protests against us
as rough and unlettered, that there has been an old quarrel
between poetry and philosophy of which the signs are
everywhere. But if poetry has good arguments for a place
in a well-ordered state, why then with joy we will let her
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in, for we ourselves well know the delights she offers.
Only we may not sin against what we believe to be true.
Is that not so, my friend?'You yourself are moved b_y her,
especially when the voice comes through the lips of
Homer.

Glaucon: Very much so.

Socrates: We will let her friends—not the poets but th'e
lovers of poetry—plead her cause in prose, and say, if
they can, how she is not only c.iehghtful l?‘{lt useful in
ordering government and man'’s life. And with good will
we will hear them, for it will all be clear profit to us, if
truly it is made out that she gives not only pleasure but
things of use. :

Glaucon: Certainly we will profit.

Socrates: But if it is not so, my friend, as men who have
been in love and see that their love is not good for them
(608) turn away, however hard it is; so we, tboug_h our
miseducation has made us love such poetry, still will say
these reasons over to ourselves, as a charm to keep our-
selves from slipping back under her power into the child-
like loves of the masses. For, as we see now, we are not to
take such poetry seriously as a thing with truth in its
hands. He who gives ear to it must believe what we say
and keep watch and fear for his soul’s state.

Glaucon: I am altogether with you.

Socrates: Yes, for much turns, dear Glaucon, more than
we are conscious of, on a man’s becoming good or bad;
so never may the attractions of honor or wealth or any
office, no not even of poetry, make us careless of justice
or of the rest of virtue. 3

Glaucon: All we have said makes me agree with you;
everyone would, I think. ; '

Socrates: But we have still said nothing about the great-
est rewards of virtue,
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Glaucon: Can ther i
3 ¢ be other things greater tha
n these
we have talked of? =
OSoc?'at.?s: What great thing may a little time take in?
ne lifetime is small in comparison with all time.

Glaucon: It is nothing.

Socrates: What then? Should an eternal thing be seri-
ously troubled about anything so short rather than about
all time?

Glaucon: You are right. But why do you say this?

Socrates: Have you not seen that our souls live for ever
and never come to an end?

1 g?laucon: No, by Zeus, I haven’t. Are you able to say

Socrates: How would I not? And you may, for there

is nothing hard about it.

Glaucon: There is for me, and Ill be glad to hear this

argument you take so lightly.
? Socrates: Do you agree to this> What damages any-
témg and makes it worse is evil; and what keeps it safe
(609) and makes it better is good. And everything has its
& 1 3 o L7
O?nhspcn:lal_ lgood and its own special evil. And when one
of these evils comes Ing it m: is thing i
P pese i mes to anything it makes this thing it
ad, and in the end destroys it.

Glaucon: It does.

Socrates: The point is that the destruction of anything
c}?mt?s from its own natural evil, its own disease, and if
that is not able to put an end to it, no other thing may;

1

for clearl i i i
r y the good will not, nor, again, that which is
neither good nor bad.

Glaucon: Certainly not.
Socrare{.' \'VI:ICI] we see, then, something which has a
natural evil which makes it worse, but is #ot able to de-

: . :
stroy 1t, won’t we be certain that such a thing will never
be broken up or destroyed? A
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Glaucon: That seems probable.

Socrates: Well, hasn’t the soul something which makes
it evil?

Glaucon: Truly it has: all the things we've been going
over—injustice and loose ways and the wrong fears and
ignorance.

Socrates: Does any one of these put an end to it? Take
thought, and don’t let us be tricked into mistaking the
destruction of the body for that of the soul. Note, Glau-
con: a body is not broken up by what is bad in its food,
whatever that may be, but only when that causes in the
body its own evil condition—the disease which is the effect
(610) of the bad food. By the same argument, if the evil
of the body does not produce in the soul the soul’s own
evil, the soul will not be broken up or destroyed by any
evil which is not its own. The evil of one thing is never
the destruction of another.

Glaucon: That is reasonable.

Socrates: Never say, then, that the soul comes to an
end by any disease, or by a knife through the throat, or
even when the body is cut into little bits. We have to say
that these things don’t wound the soul if there is no rea-
son to think that they make the soul itself more unjust.

Glaucon: No one will argue that men’s souls are made
more unjust by dying.

Socrates: But if anyone is so brave as to come to grips
with this argument and say—to get out of being forced to
believe that the soul is immortal—that at death a man does
become more evil and unjust, we will say that, if so, in-
justice would be a disease which put its victim to death
and the more quickly the more unjust he was. But in fact,
when the unjust are killed, they come to their bodily end
— because of their injustice, no doubt—only by the acts

of those who punish them.




200 ‘The Republic of Plato

Glaucon: By Zeus, injustice would not be so much to
be feared after all, if it were the death of its owner, for
that'“.?oul_d b? a way out of all troubles. But it SCCH;S to
me 1njustice is quite the opposite; it may put others to
_death when it is able to, but, so far from killing its owner
it makes him livelier and more wide-awake than beforei

Socrates: Well said. Then there is no one evil, its own

(611) or another’s, which puts an end to the soul. So it
lives forever.

Glaucon: Necessarily.

Socrates: But, if so, the number of souls will always be
thc_e same. Increase would come from the mortal and all
things would end by becoming eternal. We will not say
so for the argument will not let us. And again, we may
not say that in its truest being the soul is the sort of thing
\yhlch is full of very different, contradictory, and o 0?-
site things. , 5

Glaucon: What is this?

Socrates: What is immortal may not well be made up

of numbers of things not put together in the best way—
as the soul has seemed to us to be.

Glaucon: It is improbable.

Socrates: But the argument we have just gone through
gm_d other reasons, force us to the decision that the soui
is immortal. To see what it truly is, you must view it not
as now spotted by keeping company with the body and
ptl}er evtls,_but judge rightly, in the light of reason, what
it 1s when it is cleared of all this—and then you will see
it to be a far more beautiful thing and will more clearly
separate justice from injustice and understand all the rest
that our discussion has been about. We have been talking
of how it seems to us at present. We have been looking
on the soul as men did on the sea-god Glaucus. What he
was might hardly be made out because his arms and legs
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were broken off and cut and crushed by the waves, and he
was coated over with shells and sea plants and stones so
that, to look at, he might have been any sort of beast in

lace of what he truly was. So do we see the soul, low-
ered to this condition by unnumbered evils. But let us
turn our eyes another way, Glaucon.

Glaucon: Where?

Socrates: To its love of wisdom. And note the things
it has a care for and the company it desires—being itself
of the same family with the godlike, the ever-living, and
the eternal. Take thought, then, how the soul might be if
it went after this without hanging back, and by this im-
pulse were taken up out of this deep sea in which it is
(612) now, and were cleaned and freed from the stones
and shellfish which now cover it over so thickly with a
stony and earthy coat because of its feasts here below,
which are taken to be so happy. Then would we see
what it truly is in itself, if complex or simple, one or
more than one, and what is true of it and how, But for
now we have given enough of an account of what it
undergoes and of the forms it takes on in this present
life of ours.

Glaucon: We have, certainly.

Socrates: The other conditions of the argument we
have kept as well. And we haven’t talked of the rewards
and fair name of justice—as you said Homer and Hesiod
do—but we have made it clear that justice in itself is the
best thing for the soul itself, and that the soul will do
well to be just even if it has Gyges’s ring.

Glaucon: Most true.

Socrates: Is there anything now, Glaucon, against our
letting justice, and virtue generally, have all the different
rewards they win for the soul in this life and hereafter?
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Glaucon: Nothing.

Socrates: The first thing to give back will be that
knowlt_:dge which the gods certainly have of the just and
the unjust. And all that they send to their friend will be

(613) for his good——putting on one side the evil that had
to come to him from his'sins in an earlier life. Even
poverty, dl_sease:——or any other thing said to be evil—
will to the just in the end be for good in life as in death.
Such will be his reward from the gods. And what do
the just get from men? What does in fact take place?
The unjust start off well in the race but don’t get back
from the'rurn. Those wicked men are quick enough at
first but in the end how foolish they look creeping off
the_ field, uncrowned, with their ears hanging down on
their necks. But the true runners, when they come to the
end, get the prizes and are crowned. And that is so, as a
rule, with the just, isn’t it; toward the end of ever;' act
andl undertaking and of life itself they have honor and
praise from men?

Glaucon: It is so.

Socrates: May I not say of them what you said of the
unjust? I am going to say that the just, when they be-
come older, get positions in the government if they will
have their children married into whatever families the);
please, and every other thing you said of the one I will
say of the other. And of the unjust in turn I will say that
most of them—even if they are not seen through at first
—are caught in the end. They undergo all the things you
truly said were not for gentle ears. Take it I've gone
through all that. Well? May I say that?

Glaucon: Certainly, for it is just.

Socrates: While he lives such are the rewards of the
(614) just man from gods and men—in addition to the
blessings of Justice herself.
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Glaucon: Fair and lasting rewards.

Socrates: But nothing in number or amount to those
waiting for him after death. Give ear, then, to a story
about them so that just and unjust both may get in full
all that was to be said of them in our argument.

Glaucon: Say on. There is little that I would more

gladly hear.

Socrates: This is not the story Alcinous heard, but the
story of a brave man, Er, the son of Armenius, a Pam-
hylian by birth. It came about that, after falling in the
fight, his body was taken up on the tenth day, un-
changed, and ‘on the twelfth day when his body was
stretched on the wood ready to be burned, he came back
to life, and he gave this account of what he had seen
over there on the other side. He said that when his soul
went out of his body, he journeyed in company with a
reat band of others till they came to a strange place,
where two openings side by side in the earth faced two
others in the heavens. Between them were judges who
fixed on the just a sign of their reward in front and on
the backs of the unjust an account of their crimes, and
the just they sent up through the heaven on the right
hand and the unjust down by the lower way on the left.
When Er came before them himself, they said that he
was to be a witness to men to report to them of that
other world, and they ordered him to watch and hear
everything in that place. Then he saw the souls after
judgment going off by one of the openings of heaven
and one of earth, while by the other two openings other
souls were coming back, dirty and covered with dust
from under earth, or clean and shining from heaven.
They kept coming back as if from a long journey, and
gladly took up their places on the field as persons do at
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some great festival. Friends welcomed one another, and
those from within the earth asked about the heaven, and
(615) in turn were questioned about the life under earth.
And these wept and cried out at the memory of all the
things they had seen and undergone in their journey
down under the earth—it went on a thousand years—
while those from the heaven talked of joys and visions of
things more beautiful than any words might picture.
The full story, Glaucon, would take us overlong, but
this, Er said, was the substance. For every wrong they
had done to others, they made a payment ten times as
great; and this was measured in periods of a hundred
years, for a human life was taken to be a hundred years
long, so that they had ten punishments for every crime;
and again those who had done good acts, and been just
and holy men, would get their reward in the same meas-
ure. And other things not to be recorded he said of those
new born who lived a short time only. And there were
rewards and punishments still greater for those who
were pious or impious to their parents or to the gods,
or who put themselves to death. He was within hearing
when one was questioned by another, “Where is Ar-
diaeos the Great?” Now this Ardiacos had been ruler in
a town of Pamphylia a thousand years before that time,
and had put to death his old father and a brother older
than himself, and had done numbers of other unholy
things. And the other answered, “He has not come, and
robably will never come. For this was one of the fear-
Ful things we saw. When we were near the mouth, and
were about to come out, and all our other pains were
ended, we suddenly saw him with others, most of them
tyrants, though some were private persons who had
done great wrongs. And when these were about to go
up and out, the mouth would not take them, but roared
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when any of those who were too qvﬂ to be rf:forrmedCi (g;
who had not completed their punishment, attempte
come up. And then,” he said, “violent men, like fire to

look at, who heard the Voice, would seize Ehemd a]r’lrtiloii}:fi
them off; and Ardiaeos and others they took and d\ra e
(616) with cords, head and l}and and foc?t;lztnh i gﬁkc
them by the wayside,l combl?g :::;;I; t‘:;tw; yothi; e

and saying to those who wel i
:rrlodOlt:hat the)); v.;gerc to be thrown nto Tartan;ls. Wi:;i
then, of all they had undergone this fei-l;r \\rias [ttim it
for each—that the mouth would roar w elnd"lxe a hmpthc
to go up, and everyone went up most ga );\:{w o
Voice was quiet. Lhese, said Er, were ém?onareat p
and punishments, and there were rewards as great.

Now when they had b_cen in the green1 ﬁclga:;::ciﬁ
days, they were forced to journey on, and it_lf:y Foi o
four days to a place where they saw, stfctc m;giaht e
high through the heaven and the earth, abs' i
like a pillar, and like the rainbow, bu«cd righ .
clearer. They came to this after another day fl }ouds ())IE
and there at the middle of the light they §a\i~f tl e enS i
its chains stretching from heaven; for thls“ig 1tl wz:)ands
band which keeps the heavens together, 11 edt 1{;: iy
about a ship. And from tbe ends was stretche niets Fi-od
dle of Necessity, on which all the circles 1turn.n -
and hook were made of steel, :*L_nd the whor Fpo e
made of steel and other materials. And the l0}.’1’1‘1 e
whorl was like those used on ;hfileartl\‘;hfgﬁma;g if;‘lcoother

re seems to be one great hollow . ;
tv&«'h;:ti'lin it, like boxesdwhifch g? 11131;1{;&:}605;:2;1816% lz_llslilci_r;
e way a third, a fourth, an ur ¢ 3 '
twh:riagzght o)iz the u{horls in all, one w1th1{1d2rl1)c:1tt}1::;,g ;?[féi
edges seeming like circles from the upper s
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they form the back of one solid whorl about the rod,
which is fixed right through the middle of the eighth.
The first and outermost whorl has the widest edge, the
sixth has the second widest, then the fourth, then the
eighth, then the seventh, then the fifth, then the third,
and the second has the narrowest edge. The edge of the
greatest whorl is of mixed colors; that of the seventh is
brightest; that of the eighth takes its color from the
(617) seventh shining upon it. The colors of the second
and fifth are like one another, being warmer than the
seventh and eighth. The third is whitest, the fourth is a
little red, and the sixth is the second whitest. The whole
spindle turns one way, but within the unit as it turns the
seven inner circles turn gently in the opposite direction,
and of these seven the eighth moves most quickly, and
after it the seventh, sixth, and fifth move together, and
more slowly turns the fourth as it seemed, moving back
upon itself, and then the third, and the fifth and slowest
motion is that of the second. And the spindle turns round
upon the knees of Necessity. On every one of its circles
is a Siren, who travels round with the circle, and cries
out on one note, and the eight notes are joined in one
harmony. And round about are seated at equal distances
the Fates, the daughters of Ncccssity, Lachesis, Clotho
and Atropos; who, clothed in white robes, with flowers
on their heads, keep harmony in their song with the
music of the Sirens. And the song of Lachesis is of the
past; that of Clotho, of the present; that of Atropos, of
the future. And Clotho with her right hand helps to turn
the outer edge of the whorl, stopping from time to time,
and Atropos with her left hand turns the inner circles,
while Lachesis in turn helps one or the other.
Now, coming here, the souls were sent at once before
Lachesis, and first a sort of prophet placed them in order,
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d having taken from the knees of Lachems certain l(_)ts
22(! dcsigrgls of lives, went up to a high puiplt' and salc]l,
“The word of Lachesis, daughter of Necessity: Smi s
that live for a day, here is the start of another round tak-
ing men back to death. Your daimon will not be given
you by chance but will be of your own ChO?SIHg.ILeﬁ
him who gets the first lot choose the life he wills, w m:ill
then shall be his destiny. But Virtue is free; a man w
have more or less of her, as he hqnors_her oinot. He whg
chooses is responsible, Heaven is guiltless. Having sai
this, he cast the lots down among them all, and every
soul took up the lot that fell to_hlm, all but Er, who was
ordered not to do so. After this the prophet placed de-
(618) signs of lives before them on the earth, and they
were far greater in number than the company. The;;
were of every sort, for there were lives of all sorts o
animals and all sorts of men, there were tyrannies
among them, some unbroken till the end, and other(si
cut short and changing into poverty, beggardom an
exile. And there were lives of men noted for their beaq—
tiful forms and faces and strength as athletes, or fqr thené

high birth and the virtues of their fathers, and lives o

the opposite sorts; and of women the same. But_ quality
of soul was not fixed in them, becagse a soul taking up a
different life necessarily becomes different. But all other
things were mixed with one another, and \}rith riches and
poverty, disease and strength, and the middle ways be-

them.

tw’?;cre, my dear Glaucon is the danger of dangers for
every man. That is why every one of us—putting all
other cares on one side—has to look for the man who
will give him the power and the knowledge to separate
the life which is good from that which is bad, and al-
ways and everywhere to make the best decision which
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conditions offer him. And let him take into
the t_hmgs ‘we have talked of, and see how theag(\::::llilg; {:)Ig
his life will be changed by their being present or not
present in it. Let him judge the effects of high and low
birth, private station and office, of being strong or feeble
quick or slow, and all such gifts of the soul, natural or
gained by experience, when mixed and joiner with one
another; so that by weighing all these things he will be
able to make a reasonable decision berween the better
an_d the worse life, with his eyes fixed on the innermost
being of the soul, naming as the worst life that which
will have a tt?ndency to make it more unjust, and the bet-
ter that which will make it more just. But all other
thoughts he will let be, for we have seen that this is the
best dec1510n,_ for life and for death. A man needs to
(6{19). take_wuh him to the house of death an adamantine
faith in this, so that even there he may not be dazzled
by wealthland other frippery, and jump into tyrat;l:lies
and su._ich like crimes, and so do evil which can never be
put right, and undergo still greater himself; but ma
always be able to judge and take the life which is in the
mlddl_c wgy,_and keep from excess in this direction or
that, in t'l'llS life so far as may be and in the life to come;
fthls is man’s greatest happiness. ,
oreover, the witness from the other si
that the pI"OPhC[ then said: “Even he whsold:mfgog)cﬁ
ward last_, if he chooses wisely, and lives hard and seri-
ously, will get a good enough life, not an evil one
{.,ct not the first make his choice without care, or thf;
ast be downhearted.” When the prophet had said these
things, the one who had the first number jumped at once
for the greatest tyranny, and in his foolish greed he took
it without examination, not seeing that he was fated b
it to eat his own children, and other shocking thinggr
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And when he looked it over, he hammered his breast
and lamented over his choice, without recalling what the
prophet had said. He did not look upon himself as re-
sponsible, but cried out against chance and the gods and
anything but himself. He was one of those who had
come down from heaven, a man who had lived in a
well-ordered government, and so had gained some meas-
ure of virtue by use, and not by philosophy. It seems that
of those who were thus overtaken, not a few came from
heaven; they had not been schooled by trouble. For most
of those who came from under earth did not choose
carelessly, for they had undergone pain themselves, and
had seen the pains of others. For which reason as well
as through the chances in the lots there was generally an
exchange of the good and bad. But if whenever he comes
back to the life of this earth, a man loves wisdom and
does not get one of the very Jast numbers, by this report
he will not only be happy here, but his journey back to
this world will not be rough and under the earth, but
smooth and through the heavens. Passing strange it was,
(620) he said, how the different souls chose their lives—
sad and absurd, and foolish, for their choice was guided
for the most part by what they were used to in their
earlier lives. He saw the soul of Orpheus, he said, choose
the life of a swan, for he hated all women because of his
death at their hands, and was unwilling to have a woman
give him birth. He saw the soul of Thamyris choosing
the life of a nightingale, and a swan changing over to
the life of man, and the same with other music-making
animals. The soul which had the twentieth number took
the life of a lion; it was the soul of Ajax, the son of Tela-
mon, which, remembering the decision as to the arms
of Achilles, was unwilling to become a man. The one
after, the soul of Agamemnon, for the same reason that
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its pains had made it hate all men, changed to the life of
an eagle. The soul of Atalanta gave one look at the great
honors of an athlete’s life and grasped them at once, un-
able to go farther. After her, he said, he saw the soul
of Epeius, the son of Panopeus, taking on the nature of
an expert work-woman. Far off at the back the soul of
the clown Thersites was putting on the body of an ape.
And it chanced that the soul of Odysseus had the last
number of all, and came to make its selection. From
memory of the toils of its last life, it had no longer any
ambition, and went about everywhere in search of the
quiet life of a private person, and was a long time look-
ing till it saw it at last in some out-of-the-way place un-
touched by the others, and, on seeing it, said that it
would have done the same if it had had the first number,
and took it gladly. And in the same way with the rest:
beasts changed into men and into one another, the un-
just into cruel beasts, the just to gentle ones, and there
were mixtures of all sorts. But now, when all the souls
had chosen lives in the order of their numbers, they were
taken in turn before Lachesis. And she sent with every
one the daimon he had chosen to guide his life and see
that all came true. And this guide first took the soul to
Clotho, under the twisting motion of her hand, and so
fixed the destiny he had chosen. After touching her, the
daimon took the soul to the turning hand of Atropos,
that the threads might never be untwisted. From there,
the souls traveled without turning back under the throne
(621) of Necessity. When all had passed, they jour-
neyed into the Levels of Oblivion, through thick, pain-
ful heat, for there were no trees or plants; and in the
evening they stopped by the River of Unmindfulness
whose water no vessel may keep. They were all made
to take a measure of the water; those who were not saved
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eir good sense drank more than the measure, sO
Isgatd;ll n%cmory of everything went from them. A:ild
after they had gone to sleep and it was the middle of t ﬁe
night, there was a sound of thunder and a slmkmg of the
earth, and they were suddenly sent away, one this way,
one that, up to their birth, like qu1;kly~movmg stars. Er
himself, he said, was kept from drinking the water; but
he had no idea how and in what way he went back to
his body. Only he suddenly opened his eyes at dawn,
and saw himself stretched on a funeral pyre. .

And so, Glaucon, the story was saved, and will save
us, if we believe it; we will pass safely across the R.lveé
of Lethe, and keep our souls clean. If you will be gmde'
by me, we will believe that the soul lives fore'ver1 and isl
able to undergo every measure of good and evil. We wi
keep ever to the upward road, and follow justice :'md rea-
son always and in every way, that we may be friends tg
ourselves and to the gods, both while we are here and
when, like victors in the games, we have our reward.
And so, here on earth and in that journey of a thousand
years, it will be well with us.
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a state, 462; dangers from, 4015
Great Beast’s view of, 493; idea
of the, 505, 509, §17-18; what
every soul looks for, 505; off-
spring of, 507; rulers must see,
519, 520, 534, 540; Beauty and,
558; and use, 6o1
GOVERNMENT, forms pf, 338,
426, 449, 543-4; Wisdom in, 428;
agreement as to, 432 pattern of,
472-3; nothing right in present,
496; education for, 520, 590; 10
the soul, 591; Homer no help to,

99

GISUEF, 386-9, 603-06, 615

GUARDIANS, 414, 419, 422-3;
guardhouse in music, 424; Wis-
dom in, 428; false, 433-4, 466;
women, in  COMIon, 450;
women, 454-8; selection of,
484-5, 535-7; character of, 503-
04; return to t!u: cave, 519-20,

o0; command in war, 521

GUARDS, gentle, 375; philo-
sophic, 376; fearless, 386, 429;
truthful, 389; artists in free-
dom, 395; lovers of beauty, 40z;
training, 410-1 3;_of silver and
gold, 415; no private property,

416
GYGES' RING, 3359, 611

HADES, 534, 596, 614-15

HERACLEITUS, 498

HESIOD, 466, 600, 611

HOMER, 595, 598, 599-600, 605,
607, 611

HYPOTHESIS, 533

IDEAS, 476-9, 505-11, 5§17, 5246,

502; of bed, 596-8
INTEREST, as justice, 336-0;
guard’s, 486; low, 495, 519

JUSTICE, as truth, 331-5; aS in-
terest of stronger, 339; as being

simple-minded, 348; as the vir-
tue of a soul, 353; as a necessary
evil, 358; as folly in strong, 360;
as seeming, 363; larger in the
State, 369; definition, 432-4, 435,
441-5; as ideal, 472; opinion and
knowledge of, 477, 517; longer
way to, 504; rewards of, 612-14,
621

KNOWLEDGE, of Thrasy-
machus, 338; in watchdogs, 376;
of ideas and their copies, 402,
595-9; as philosophy, 410; as
wisdom, 428; longer way to,
435, 504, 531-4; of ideas, 476-9,
505-11, §17, §24-6, 592; in the
ruler, 484-5; of the Great Beast,
493; of the good, 505-11; as pic-
turing belief, understanding and
reason, §ro-11, 534; and con-
version, 518; of the arts and sci-
ences, 522-32, §08; traditional,
538; of truth, honor and profit,
582; of pleasures, §84-7; of whsu:
copying is, §95-9; the poet’s,
508, 600, 603; the user’s, 60z; of
the soul, 611-12

LACHESIS, 617, 620

LANGUAGE, right use of, 3413
of poetry, 390-4, 6og; and inner
order, 395-400; guardians’, 400;
better than fact, 473; of geom-
etry, §27-8 )

LAW , as limiting, 359; theological,
380; against new ways, 424-6;
of health, 444-5; of return to the
cave, s19; of astronomy, 529-
31; of dialectic, 532; of educa-
tion, §37; of oligarchy, 551; In
democracy, 557-9, 563; broken
equals freedom, 558, 563, 572;
purpose of, 501; of emotion, 604




216

ing E, 621

HT, 507-08, 514-18, 532, 540

LONGER WAY, 435, 501. 5531-4

LOVE, Sophocles on, 329; as ty-
rant, 320, 573; from justice, 351;
as de;lre. 437-0; as necessary at-
traction, 458; of knowledge
(philo-sophy), 490, 495-6; and
ggﬁconscxcus, 5713 and comedy,

LYCURGUS, 599

MARRIAGE, holy, 459

MEDICAL MAN; 340-2, 349, 373,
403-09, 426, 454

MONARCHY, 444-5

MONEY, 32932, 337, 341-3; as re-
ward of office, 347; guardians
without, 416-21; to philosopher,
486; enemy of philosopher, 491;
in tmarchy, s546-50; in oli-
garchy, s50-3; -loving man, 553-
4, 581-3

MUSIC, as education, 376, 391~
411; as all important, 4o1; new
ways in, 424; women and, 452;
and concert-going, 475; and sci-
ence, 522; and Homer, 6oy

gg%‘{fSSITY, 61618, 621
W AYS, in art, 422,
NUMBERS, 512-6, 608

ODYSSEUS, 620
OFFICE, punishment for not tak-
ing, 347, 520; for the unjust, 362;

philosopher and, 473, s20-2; in .

democracy, 557; and tyrann
Semeea e e
» 3205 and learning,
OLIGARCHY (Plurocracy)g, 554335,
based on property, sso; and
danger, ¢56; its idea of the
good, 562

Index

OLY MPI A, 465, 613, 621
OPINION, and will, 413; right,
431; and knowledge, 476-9, 490,
506, 508, 511, §33-4, 538; of what
is between being and not being,
477; and the Great Beast, 403;
eyeless, s06; and numbering, 6o3
OFPOSITES, the soul’s, 436-9,
603-04; spirit and desire, 439-
40; and word-fighting, 454;
beautiful and disgusting, 476;
and the senses, 523; and pleas-
ure, §83-7; not in the soul,
ORPHEUS, 620 i

PAINTER, 373, 420, 472, 598

PARALLELS, mir1¢i4?a1':csi9 state,
368, 543-80, 591-2; statesman and
pilot, 488; philosophy and love-
making, 490; the masses and the
C:%reat Beast, 493; thinkers and
tinkers, 495; the cave, 514-18,
532; education and conversion,
518; as a limit, §33; dialectician
and the parentless boy, 538;
with Many-Headed Beast, 588-

00

PARENTS, 415, 456, 460-1; re-
spect for; 425, 538, 563; people
as tyrant's, 568

PHILOSOPHER, watchdog as,
376; and music, 4o01-09; as king,
473, 519-21; description of, 474-
9, 484-511; philosopher com-
monly a rogue, 487; enemies of,
491; and the masses, 494; educa-
tion of, 522-30; as dialectician,
5§31, 533-5; as judge of values,
580-2

PICTURING, 511, 534

PINDAR, 331

PLAY, 424, 537, 558

PLEASURE, 328; one form of
gooq, 357; proper, 386, 419-21;
wasung, 411, §56; as enemy, 429-

Index

31; in common, 462-5; learning
as, 486; as the good, 505, 509; of
argument, 539; timarchic, 547-
g; oligarchic, 550; necessary,
554, 5§59, 57123 demoeratic,
§57-62; tyrannic, 571-5; three
forms of, s81-7; of contrast,
584; and poetry, 605-07; of
Heaven, 615

PLUTOCRACY, See OLIGAR-
CHY

POET, 373, 379, 380, 391, 595, 598,
600, 6o5-08

POLEMARCHUS, 327-9, 331-5)
340, 427, 449

POVERTY, bad effect of, 422;
and the just, 613

PRIMITIVE SOCIETY, 372

PROFIT, 336; of the unjust, 343,
362, 527-8; and the good, 5053
desire for, as Great King, 553-4;
lover of, §81-3

PROPHET, 617, 619

PUNISHMENT, after death, 330-
1, 616; of not raking office; 347;
of the just, 362; of the philos-
opher, 492; of the tyrant, 567;
of the unjust, 613

PYTHAGORAS, 6oo

REASON, among greatest goods,
3573 introduction to, 401-02;
gymnastics and, 4115 as ruler,
431; and desire, 437-9; and spirit,
439-41; and learning, 475; and
being, 508; and opinion, 508,
510-11, 5343 and understanding,
500-11, 5343 perpetual, 518; as
slave to Great King, 553; and
pleasures, 584-7; and grief, 604,
607; and the Way, 621

REW ARD, of office, 345-7; and
forms of good, 357-8; of the
just, 362, 612, 614; of seeming
just, 363; of guardians, 419-20,
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465, 5913 of virtue, 6o8; of the
unjust, 613, 616, 621

RHYTHM, 391-401; New, 424,
20-2, 601

RULERS, and false statements,
389; and the arts, 395; tests for,
412-14; and constitution, 426;
and social unity, 431; all in com-
mon, 458-61; philosophers as,
473; as pilots, 488; and educa-
tion, s19-22; choice of, §35-6

SEEMING, good, 340, 505; jus-
tice, 361, 365; not of God, 380;
dreams as, 476; opinion as, 476-
9; size, 523, 602; and copying.
508, 6oz; the soul’s, 611

SELF-CONTROL, 386-401, 416,
425, 431, 5712, 573-5, 604

SENSES, 411, 537; and go-
betweens, 507-08; and thought,
5113 giving opposite Views, 523;
and dialectic, 532, 537

SIGHT, s507-10

SIGN, Socrates’ inner, 496

SLEEP, and opinion, 476-7; and
waking, sz0; and learning, 537;
and the unconscious, 571-2

SOCRATES, his death foretold,
362, 488, 492, 494, 496; his inner
sign, 496; his fate, 517

SOLON, 535, 599

SOPHIST, 328, 336, 492

SOPHOCLES, 329

SOUL, its virtue justice, 352-3;
least changing, 381; and educa-
tion, 402-09; sides of, 431, 435~
44, 572, 580-3, 603; idle, 458; and
unity, 462-5, §86; to work like a

slave, 494; and the good, 505,
532; compared to eye, 508; and
the first principle, 5105 and hy-

otheses, §i1; and power to
ﬁearn, 518; and leaden pleasures,
s19; and attraction to being,
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SOUL (Continued)
§23-0; not to work like a slave,
536; knowledge as guard of,
560; and fulfillment, 584; image
of, 587-9; its end, 591, 621; the
state in, sgi-z; best thing in,
604-05; immortal, 608-11; simple,
611; between lives, 614-21

SPIRIT, how great a thing, 375,
410-11; definition of, 435-41; and
timarchy, 543-9; as slave to the
Grear King, 553

STATUE, 360, 420, 540

SYNOPSIS, 531, 537

TEMPERANCE, 427, 430-1; phi-
losopher as, 485, 5034, 539, 591,
604-6

THALES, 6oo

THAMYRIS, 620

THEMISTOCLES, 330

THERSITES, 620

THRASYMACHUS, 328, 336
5§4; gives up too soon, 358, 368;
on looking for gold, 450; and
Socrates as friends again, soz,

990

TIMARCHY, 543-8

TINKER, little bald, 495

TRANSMIGRATION, 613, 620

TRUTH, 331, 389-94, 490; and
being, s08-11; and the senses,
523-6; and use, 527-9; and to-
getherness, 531, 537; and word-
fighting, 539; and copying, 597-
9, 603

TYRANT, 344, 543-8, 562; at first
representative of the commons,
565; blood purges, 565; request
for bodyguard, 566; warmon-

gering, 567; and church prop-
erty, 568; and disarmed people,
569; how produced, 571-3; most
unhappy, 567, 576-80; after
death, 616

UNDERSTANDING, si1o-11,
3334

W AR, and population, 372, 460;
cause of, 373; qualities needed
for, 375; women to go to, 467-
71; and books, 503; and mathe-
matics, §24-6; as test, §37; —
mongers, 546, 566; class—— 551,
5565 civil —, 557, 566, 569; and
plutocracy, ss1; and private
judgment, 557

WEALTH, bad effect of, 422,
545, 5503 enemy of philosopher,

494

WICKED MEN, 344, 5667, 573,
613, 615

WISDOM, 428, 432; lover of, 475,
484-5; of the Great Beast, 493;
and her evil lovers, 495; and
tinker husband, 495; judges of,
§81-7; government of the mind,
500-2; soul’s love of, 611

WOMEN, in common, 424, 449-
§6; and gymnastics, 452; un-
equal, 455; as guardians, 456,
540; and marriage, 459; and
fighting, 467-71

WORDS, in argument, 453-6,
537-9; and facts, 472; and check-
ers, 487; and the Great Beast,
493; and geometry, 527-8; as
names, §33
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