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Preface

The Sandman, a short story written by a German writer Ernst T. A. Hoffmann in the beginning
of the nineteenth century, has had a great impact on its readers. When the protagonist,
Nathanael, was a child, there was a man who visited his father regularly. Every time this man
came to his house, his mother told him that there comes the Sandman. One night, his nanny told
the story of the Sandman to Nathanael: “He is a wicked man who comes to children when they
won’t go to bed, and throws a handful of sand into their eyes, so that they start out of bleeding
from their heads. He puts their eyes in a bag and carries them to the crescent moon to feed his
own children, who sit in the nest up there.”' Once one has read this story, it is almost impossible
to forget it. Just as Nathanael is unconsciously looking for opportunities to recall the Sandman
and eyeballs, the readers cannot get rid of the image of the Sandman carrying eyeballs either.
The nanny told the story of the Sandman, originally because she had to make him stay in his
room and sleep during the visit of his father’s friend. However, the story he listened to,
especially the image of the Sandman who gathers eyeballs, haunted his entire life and drove
him insane.”

This story may be an extreme case, but every one of us, I assume, has more or less
similar experiences in his or her childhood. For example, parents tell that a bogeyman will come
and take children away, if they do not behave themselves. Both of the story of the Sandman and
that of a bogeyman are utilized by parents or the elders as a part of education of children, and
these kinds of stories function well in most cases. Children start going to bed early at night,
and, as a result, parents think that such scary stories are useful as long as children believe them.
However, the latter half of the Sandman which depicts how Nathanael gets mentally disordered

shows another aspect of the power that stories can have. The story which gained a vivid image

"Ernst T. A. Hoffmann, Der Sandmann.
* Freud analyzes Hoffmann’s The Sandman, focusing on why Nathanael sees the same image
repeatedly from the psychological perspective. See Sigmund Freud, “Das Unheimliche.”
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through the rich imagination of children sometimes haunts children and it has a life-long effect
on them. The Sandman hints at such an enormous impact of children’s stories on people and
makes us wonder: Is it really good that parents or nannies tell scary stories to children for an
educational end? What kind of impact would it have on the entire society, if all members would
listen to such a scary story? Would not children experience the same thing as Nathanael did?

I found it appropriate to begin this thesis with a small reference to Hoffmann’s The
Sandman, because this story seems to illustrate the fear for education through poetry that Plato
expresses in his second most voluminous work, the Politeia. It is unquestionable that this is one
of the most important works in the field of political thought, but at the same time, as Jean-
Jacques Rousseau rightly pointed out in the Emile, or On Education, it is also a writing about
education.’ Political science and pedagogy are separately studied nowadays. There are, indeed,
some studies on civic education in the field of political thought or political theory, but they
mainly concern how citizens, members of a political community, should be educated in order
that they can acquire knowledges and skills necessary for the participation in democratic
politics.” In contrast, Plato’s educational system which is discussed in the Politeia starts from
the recognition of human beings as one species of animals. This education is, as Rousseau calls
it, “public education,” practiced solely by the polis. There is no room for private education in
Plato’s pedagogic system. In the Seventh Letter, which was probably written by Plato in his

later years, he tells that he went to Syracuse because he got chances to “practice (mpdrtev)”

3 “If you wish to know what is meant by public education, read Plato’s Republic. Those who
merely judge books by their titles take this for a treatise on politics, but it is the finest treatise
on education ever written.” Jean-Jacques Rousseau. Emile or On Education. p. 8.

* Of course, since there are various layers and perspectives in the discussion on so-called civic
education or education for citizenship, my formulation here may be oversimplified. However,
as Kymlicka argues for example, “citizenship” in the modern world presupposes liberal
democratic institutions. (Will Kymlicka, “Education for Citizenship.”) In this sense, the
condition that the educational system Plato depicts presupposes a different relationship between
political science and pedagogy.



politics.” He attempted to educate the tyrant of Syracuse, Dionysius II, and lead him to
philosophy. This is what he did in Syracuse and what he thought to be the practice of “the
political (fa politica).” As his deed shows, the practice of politics for Plato is, first of all, to
educate. In addition, this education is not teaching something useful for governing the polis nor
for sustaining a biological life, but leading one’s soul—that is, psychagégia.

This thesis is an examination of Plato’s political philosophy from the perspective of
education. The main question of this thesis is how Plato’s ideal polis is established and what
kind of education is required for its establishment. As the main character of the Politeia Socrates
tells repeatedly and its structure also shows,® it is quite obvious that, in establishing a polis, the
cardinal role is given to the education. In other words, educating people in the polis rightly is
the main political concern of Plato. In this sense, education can be seen as a part of the political
art (politiké techné) of Plato. The concept of political art is normally understood as a technique
of governing a political community, such as a polis or a state. It concerns practice (prattein or
ergon) of politics in most cases. However, the political art of Plato, at least that in the Politeia,
does not seem to be limited to this meaning. As his practice in Syracuse proves, the practice of
politics is almost equivalent to educating people.

In this thesis, I shall address the main question raised above by examining mainly the
Politeia. This work was written by Plato, when he was around forty to fifty years old. This

dialogue has the subtitle “On Justice,” which was probably given by later writers. However, in

> Plato tells why he decided to go to Syracuse, although he experienced “the dizziness” after he
had seen how politics revolves as follows in the Seventh Letter: “Holding this view and in this
spirit of adventure it was that I set out from home—mnot in the spirit which some have supposed,
but dreading self-reproach most of all, lest haply I should seem to myself to be utterly and
absolutely nothing more than a mere voice (mavtdnact Adyog pévov dtexvdc) and never to
undertake willingly any action (€pyov) [& | (328¢c). The Seventh Letter is sometimes seen as
a non-authentic work of Plato, but even if it is not authentic, it seems to be written by someone
from the first generation of students in Academeia who knows Plato very well. See: R. S. Bluck,
Plato’s Life and Thought.

® The educational program is discussed from the second book to the seventh book with some
excursions.



spite of such a subtitle, the theme of this dialogue covers a wide range, from politics to literature.
The observation of justice forms, indeed, an undercurrent of this work, but the discussed themes
are neither limited to ethical ones nor political ones. It is not a typical ethical or political treatise
that one imagines when one hears its title. As Rousseau warns, we should not judge this work
only by its title.

The complexity of contents of the Politeia is a puzzle that scholars who are engaged in
this work necessarily face. This puzzle can also be formulated as follows: What is Plato’s
political philosophy? Or, where does his political philosophy begin? This question sounds, on
one hand, strange, because it is a common recognition that Plato is a political philosopher. On
the other hand, however, this question may be provocative, because studying Plato’s philosophy
from a political perspective contains a peculiar danger. Although there is an enormous amount
of studies on Plato’s philosophy and those on his Politeia, only a few of them among recent
studies concentrate on the political aspect of his philosophy. This situation can be seen as a
result or a reflection of some studies in the nineteenth and twentieth centuries that tried to
associate his philosophy with totalitarianism.” One of the most famous and severest criticizers
taking this standpoint is Karl Raimund Popper. It is well-known that he impeaches Plato as the
first enemy against “the open society.” Popper depicts Plato’s ideal polis as a closed society
where the tribal hierarchical rule exists, in order to show how incompatible with “the open
society” this ideal political community is.® A series of studies of the Politeia from the political
perspective mentioned above and the criticism by Popper and others had—or has had—a great
impact on the study of Plato’s political philosophy. In response to this trend, there rose another
trend in the study of the Politeia; this is what Mario Vegetti calls the “de-politicization” of the

Politeia.” According to Vegetti, this trend began already in the late 1960s, and some famous

TSeetex A [T b LG chapter | and Ex AK%% [ b oml | .
® Karl R. Popper, The Open Society and Its Enemies. Volume 1: The Spell of Plato.
? Mario Vegetti, “How and why did the Republic become unpolitical?”
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scholars leading studies of Plato’s philosophy in the English-speaking world, such as Julia
Annas and Giovanni Ferrari, made a significant contribution to developing this trend.'® For
example, on the ground that “too much stress on the political may lead to misunderstanding of
the Republic as a “political manifesto” of an elitist type,” Annas tries to avoid locating the
Politeia in the tradition of political philosophy, to which so-called political philosophers, such
as Thomas Hobbes and John Locke, belong."!

Contrary to the trend of “de-politicization,” Malcolm Schofield investigates almost
exclusively the political aspects that are developed in the Politeia. He concentrates on some

P19

concepts, such as “democracy,” “rule” and “ideology,” which are also the main themes in
modern political theory, although he admits that “Platonic political philosophy may at this point
[that the best form of political community is supported by the Form of the Good, i.e. only one
good] look as far removed from the philosophical presuppositions of modern political
liberalism as it would be possible to be.”"?

This thesis, however, does not side with either approach. Both of them presuppose
“the political” as common recognition that is already given. Annas tries to avoid stressing the
political aspects of the Politiea too much, but each and every part of the entire dialogue has a
connection to “the political” in some way. If, as Burnyeat points out,”” even the first scene of
this dialogue, which seems to be a mere description of Socrates’ experience at first glance, hints

at the rule of philosopher(s), which part cannot be political? Schofield’s approach is not fully

rejected in this paper, but if one tries to observe “the political” itself, it is also necessary to pay

' The following works of them can be counted as a typical interpretation of this trend: Julia
Annas, An Introduction to Plato’s Republic; Julia Annas. “Politics and Ethics in Plato’s
Republic (Book V 449a-471c¢)”; Giovanni R. F. Ferrari, City and Soul in Plato’s Republic.
Vegetti names also Norbert Bl" ssner and Dorothea Frede as the leading scholars of this trend.
' Julia Annas, “Politics and Ethics in Plato’s Republic (Book V 449a-471c).” p. 108, 118.

'2 Malcolm Schofield, Plato: Political Philosophy. pp. 212-218.

> Myles F. Burnyeat, “First Words: A Valedictory Lecture 1.”
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attention to some concepts which contemporary political philosophy or theory tend to ignore in
discussing “the political.”

In the following examination in this thesis, I refer to Michel Foucault’s interpretation
of Plato, although he does not comment much on the Politeia. In the process of analyzing
parrhésia, he emphasizes the difference between governing of others in the polis and governing
oneself.'* What connects of these two forms of “government” is “care of self” or “care” for
souls.”” The care for souls appears as philosophy or governing oneself when it is done within
one’s soul, but it appears as politics or governing others when its field is politics. The problem
in reading Plato’s Politeia is, therefore, not whether it is political or not; rather, it is how two
different dimensions, the political and the individual or psychic dimensions, cross in his
thought.

This paper starts by inquiring where Plato’s political philosophy begins. The aim of this
inquiry is, of course, not “de-politicization.” It is an attempt to re-politicize the Politeia. Chapter
I shall show why Socrates introduces the analogy between polis and soul for the sake of finding
justice itself. I do not address the question raised above through an examination of the analogy
itself, but an examination of the dialogical context which requires on observation of the polis.
This examination leads us to the problem of how people in the polis should be educated through
mousiké, which is a complex concept including music and poetry.

Following the results of Chapter I, Chapter II shall investigate the conditio humana and
the environment that Plato presupposes for education as well as establishing an ideal polis. This
chapter also analyzes many passages from the Nomoi, which is regarded as the last work of
Plato. Because the themes in which I am engaged are analyzed in more detail and more clearly

in the Nomoi than in the Politeia., the examinations on the Nomoi will help us understand the

'* Michel Foucault, The Government of Self and Others. Lecture of 16 February 1983, First
hour.
' Michel Foucault, The Courage of Truth. Lecture of 15 February 1984, First hour.
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Politeia. It is often said that the political thought or conception of the polis in the Nomoi are
different from those in the Politeia.'® While the rule by philosopher(s) is seen as the best and
Socrates emphasizes its realizability in the Politeia, the best political system—or the best
feasible political system—in the Nomoi is the rule of laws. The continuity or the discontinuity
of his political thought which stretches from the middle period dialogues to the later works must
be one of the most difficult themes in his political philosophy, but in this thesis, I examine only
passages from the Nomoi whose contents overlap with the Politeia in terms of the understanding
of the conditio humana and his special attention to music.

The last chapter, Chapter III, shall examine the education through mousiké. Based on
the understanding of the conditio humana, Plato establishes the education through mousiké,
which includes music and poetry, as the first stage of his educational program. This education
is, in contrast to other higher educational programs, such as mathematics and dialectic, open to
every child in the polis. It can be, therefore, regarded as fully public and necessary education.
The examination of the education through mousiké, however, leads us to one difficult problem.
It concerns Plato’s severe criticism of poetry. At the end of Chapter III, I shall inquire why Plato
criticizes poetry in his time so severely, while he deploys it as a means for the ideal education

on the ground of its usefulness.

' Horn discusses the differences between the Politeia and the Nomoi in detail. According to
him, there are ten differences between them: (i) the position of philosophy, the possibility that
all citizens can access virtue and happiness, (iii) the status of citizens, (iv) the importance of
laws, (v) the function of political offices, (vi) the educational system, (vii) the role of women,
(viii) the thought concerning citizens’ properties, (ix) the existence of criminal laws, and (x)
the understanding of tyrannies. (Christoph Horn, “Politische Philosophie in Platons Nomoi.”)
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CHAPTER L.

WHERE PLATO’S POLITICAL PHILOSOPHY BEGINS

1. Introduction

Plato is widely regarded as one of the fist thinkers of political philosophy.'” If one tries to study
history of political thought or political philosophy, it is almost impossible to avoid reading
Plato’s works, especially his Politeia. Even if the beginning of political philosophy is found in
other contexts, for example in Homer’s /liad or Thucydides’ Historiae, the position of Plato as
one of the most important founders of political philosophy is unchallenged. However, if his
dialogues are read with an expectation to find out a germination of so-called “political
philosophy,” one may wonder why Plato is seen not only as a philosopher but also as a political
thinker, because what is found in his dialogues, such as the Politeia and the Apology of Socrates,
does not fit our images of “the political.” Socrates, the main figure of these dialogues,'® does
not develop and show his fixed arguments on, for example, a political system.

There are several reasons why it is difficult to read Plato’s works as the starting point of

his alledged political philosophy. First of all, he seldom mentions “the political” directly. As we

' This understanding is widely accepted not only in English-speaking countries, but also in
Japan and Germany. For example: BEJ RS TREICRME ZFEE =56 © PRI BOR MR
(_E) 1 ); Manfred Brocker (ed.), Geschichte des politischen Denkens: Ein Handbuch. Many
introductory books begin with the ancient Greek philosophy and its social system. However,
Rawls does not include Plato in his lectures on political philosophy. Compare: John Rawls,
Lectures on the History of Political Philosophy, and John Rawls. Lectures on the History of
Moral Philosophy.
'8 When I write “Socrates” without a special note, in this paper it means the main figures of
Plato’s dialogues.
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shall see in this chapter, the discussion developed in the Politeia, which is regarded as one of
the most political dialogues of Plato, does not begin with a political question. Surely, this
dialogue, consisting of ten books, includes arguments concerning political systems, but they do
not appear until Book 8. Even though Socrates says that he moves on to the observation of the
polis from that of the individual soul, his two perspectives are complexly intertwined. This is
not only the case in the Politeia. In the Nomoi, which is also regarded as a political work of
Plato, the mythology, the theology and the cosmology are inextricably intertwined in the
discussions on the laws or constitutions. The Apology of Socrates, which belongs to the earlier
dialogues, does not provide us a political philosophical argument by itself. Rather, what the
Apology provides us is the difficulty of the relationship between philosophy and politics (cf.
29a). If this difficult relationship is Plato’s basic recognition, it would be quite natural that it is
not an easy task to grasp his political philosophy. In addition, the dialogical form of his works
makes it difficult to capture Plato’s philosophy in general. The arguments seem to be suspended
all the time. Further, since Plato does not appear as a partner of the dialogues,'® one cannot
define which one is Plato’s view and which one is not. Normally we understand the statements
by the main character, which is played most often by Socrates, as the expressions of Plato’s
view, but sometimes this understanding is not enough. For example, Callicles, the main
interlocutor in the last half of the Gorgias, can be seen as a voice of Plato.”” This is the reason

why I pay attention not only to the words of Socrates, but also to those of other interlocutors.

' His name is mentioned only twice: in the Apology and in the Phaedo (59b). But in both of
them he does not play a practical role in the dialogue. In the Phaedo, Phaedo gives Plato’s
name in order to explain his absence at the time of Socrates’ death. Although Plato does not
take part in the discussion, one can interpret that he—or his absence—plays an important role
underneath. See Yahei Kanayama, “Socrates’ Last Words” (oral presentation).

2 «“One is tempted to believe that Callicles stands for something which Plato had it in him to
become (and would perhaps have become, but for Socrates), an unrealized Plato [& ].” Eric R.
Dodds, Plato Gorgias. p. 14.

13



The interlocutors are there in front of Socrates, not in order to reinforce or affirm his arguments,
but in order to inquire the questions together.

The attempt of this chapter is to depict how the political dimension appears in the
Politeia from the perspective of the relationship of polis to soul. As pointed out above, neither
the Politeia nor the Nomoi discusses political systems or constitutions directly and exclusively.
In the Politeia, the observations of the political constitution are introduced as a helping medium
of the inquiry of justice in the individual soul. Then, the question arises: how and why the
problem of considering individual soul is, or should be, treated as the pivotal political question

in his philosophy.

2. Polis and Soul

2. 1. Polis as a Large Letter

Before beginning our inquiry into the starting point of Plato’s political philosophy, it is not
useless to pay attention to the opening scene of the Politeia. For, as is often said,?' the first
words of his works are full of allusions and metaphors. Although the task of this chapter is not
the observation of the opening scene, we need to begin our inquiry also by taking a look at it.
The Politeia is not a direct dialogue. While it is a dialogue between Socrates and some
interlocutors, mainly with Thrasymachus, Glaucon and Adeimanthus, the entire dialogue is
narrated by Socrates. We do not know to whom Socrates reports his experience in the house of
Cephalus from “yesterday.” Socrates speaks out his report with the following words: “I went

down to the Piraeus yesterday with Glaucon, son of Ariston, to pray to the goddess [& ]

1 On the theme of Plato’s opening scene, see Myles. F. Burnyeat, “First Words: A
Valedictory Lecture 1.” After the approach of Proclus, he examines some opening scenes of
Plato’s dialogues, and finds the connection between the opening scenes and the important
theme of each dialogue. As Burnyeat mentions, Leo Strauss and his followers (Straussians)
also pay special attention to the opening scenes when they interpret Plato’s dialogues. See
also Leo Strauss. The City and Man. The University of Chicago Press.

14
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(327a). ** There is an ancient anecdote concerning this first sentence.”® After Plato’s death,
people found a wax tablet with numerous traces that indicate that he rewrote the first sentence
of the Politeia many times. This story must be just an “anecdote,” but it suggests that the
opening scene including the first words seems to allow its readers to interpret the dialogue in
an adventurous way.

In the case of the Politeia, the very first word “went down (katéfnv)” uttered by
Socrates is thought to reflect on “an image of the philosopher rulers going down to the cave to
rule.”** In addition, the place they head to is a port city called Piraeus. It was “the seat of
Athenian naval and commercial power” as well as “the place to find all the diversity and
disorder that come from foreign lands.”” Piraeus, as a symbol of Athenian democracy, was a
place where diverse cultures and various viewpoints crossed. People lived there with others
with various backgrounds. If one takes the approach of Burnyeat—or Proclus—seriously, and
I believe it is worth trying, it is reasonable to read this opening scene as a prologue of tragedies.
Namely, the opening scene hints at the theme of this entire work and it is about ruling a polis,

or more broadly stated, it is about “the political.” This expectation is, however, not fulfilled

*? For the English translation of the Politeia, I usually use: Allan Bloom, The Republic of Plato,
second edition. However, I change some words from Bloom’s translation in order to make the
connection between the translation and the original Greek texts more understandable. In
translating, I also refer to: G. R. F. Ferrari (ed.), Tom Griffith (trans.), Plato: The Republic. The
number and alphabet without title in the parentheses indicates the passage from the Politeia.
The words in the square brackets are author’s addition.

» Myles F. Burnyeat, “First words,” pp. 5-6.

** Myles F. Burnyeat. “First Words.” p. 7.

** Leo Strauss, The City and Man. p. 62; Allan Bloom, The Republic of Plato, pp. 440-441.
Roocknik observes the opening scene in more detail, paying attention to the points that the
Piraeus “was the setting of the resistance movement that fought against the Tyranny of the
Thirty [& ] had overthrown the Athenian democracy, which had been proudly in place for a
century,” and that “the Piraeus was filled with foreigners.” David Roocknick, “The Political
Drama of Plato’s Republic.” pp. 156-158.
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until Book 2 where the discussion on the polis or the political is first introduced with the well-
known analogy between polis and soul.

After Socrates went down to Piraeus in order to pray to the goddess, Polemarchus and
his company saw Socrates and Glaucon going back home to the Athens. Socrates and Glaucon
were almost forced to stay in Piraeus and finally visited Cephalus, father of Polemarchus,
Although their stay in Piraeus was against Socrates’ will, he expressed his pleasure to talk with
the old men like Cephalus, because he thinks “one ought to learn (ypfjvar TovOdavesbat) from
them what kind of path (tiva 666v)” on which they have proceeded (328¢). The entire endeavor
throughout the dialogue is “to learn the path.” Since the path on which Cephalus has proceeded
cannot be separated from the concept of justice, justice appears as the central theme at the very
first phase of the dialogue (330e). The inquiry into the path and that of justice converges in this
way. However, as the discussions with Polemarchus and Thrasymachus in Book 1 show, it
becomes clear how difficult the inquiry into justice is. In addition, the request by Adeimanthus
and Glaucon makes it much more complicated. Then, Socrates introduces the analogy between

polis and soul.

Politeia 368c-e

[& ], 61110 (RTnua @ émyepodpey od @adiov GAL” OED PAémovTog, (G &uoi aivetal.
gne1d) ovv NuEig ov Sewvoi, dokd pot, RV & &yd, TowdTV TomocacOor itnoty adtod,
olavrep av €l mpocstalé Tig ypappato cpkpd mOppwbey avayvdvat un mavoe &L
PAémovoty, Emeltd T1g Evevonoey, 0Tt Td avTd Ypappota 6Tt ToL Kol dAlob ueilom te
kai &v peilovi, Eppotov av épdvn oipon Ekeiva TPp@GTOV Avoryvovtag oDTme SMIGKOTETV
10 EMaTTo, €l 0 avtd dvia Toyydvel. [& ] &l ovv PovrecBe, mpdTov &v TOig TOAEGT
nmoompev moidv Ti €oTv: Enetta oVTMG EMokeydUeda Kal &v €vi EKAGT®, THV TOD

peilovog opototnTa £V T ToD AATTOVOG 10€0 EMGKOTODVTEG.
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Socrates: It looks to me as though the investigation we are undertaking is no ordinary
thing, but one for a man who sees sharply. Since we’re not clever men, I said, in my
opinion we should make this kind of investigation of it: if someone had, for example,
ordered men who don’t see very sharply to read small letters from afar and then
someone had the thought that the same letters somewhere else also, but bigger and in
a bigger place, I suppose it would look like a godsend to be able to consider the smaller
ones after having recognized these first, if, of course, they do happen to be the same.
[& ] If you want, first we’ll investigate what justice is like in the cities. Then, we’ll
also go on to consider it in individuals, considering the likeness of the bigger in the

idea of the smaller?

“The inquiry (10 {mua)” indicates Adeimantus’ previous demand of proving not only “by
argument (t@® Ady®) that justice is more powerful (kpeirtov) than injustice,” but also “what
each in itself does to the man who possesses it” (367¢). Adeimanthus and his brother, Glaucon,
beg Socrates to prove it, because Thrasymachus, the main interlocutor of Socrates in the first
book, insists that injustice is more powerful and more beneficial than justice. If Thrasymachus
would be right, a just person will be unhappier than an unjust person because the former is less
powerful and enjoys less benefit.

The important point here is that the main and present concern of this passage is the
inquiry of justice of a person. Although the analogy between polis and soul can be seen as the
starting-point or the emergence of the political dimension of the whole argument in the Politeia,
it is, as a matter of fact, introduced as an auxiliary or an additional line which helps them to
observe justice of the individual more clearly. Socrates explains the easiness of the inquiry of
justice in the polis in the passage above, comparing it with bigger letters in a bigger place. In
this comparison, the justice in the polis corresponds to the bigger letters (ypaupoata peiCw), and

the justice in the individual soul to the smaller ones (ypappato opkpd). Two steps are required
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in order that this analogy functions as an auxiliary tool for understanding the easiness of the
observation of justice in the polis. As the first step, let us focus on the size. It is obvious that,
for example, recognizing the letter A on a traffic sign is easier than recognizing the same letter
in a paperback book, if one has to observe them from a meter distance. Just like in a vision test,
the biggest letter or symbol on the top line is easiest to recognize, while the smallest one on the
bottom line is hardest to recognize. The analogy, however, does not make it easy to observe
justice in the polis, as long as we observe it only from this perspective. The analogy does not
seem to embrace only the difference of size between polis and soul. We need to go a step further.

It is noteworthy that Socrates uses the plural form in comparing justice to letter; justice
in the individual is analogous to small letters and that in the polis to bigger letters. There can
be, at least, two possible explanations why he uses the plural form here. First, the plurality of
letters hint that justice is not like a separate and independent symbol or sign, such as A or Q,
but it should be understood as words or a sentence.?® In other words, letters do not exist
randomly but with some meanings. This point is suggested also by the word “avayryvdrokm
(<avayvévtac)” whose precise meaning is “know well,” “recognize” or “acknowledge.”’ On
the other hand, the plural letters can also imply several conceptions or understandings of justice.
In accordance with this view, each individual letter can be understood to represent a definition
of justice; for instance, “speaking the truth and giving back what one takes” (331d) is one of
various probable definitions of justice. The plural form indicates that there are various
definitions of justice that are to be considered in the inquiry into justice. This point seems to
hint at their inquiry method using two flints, which will be examined later.

It is difficult to judge only from this passage which connotation the analogy contains.

However, both views suggest that the analogy does not imply that justice in the polis and that

*® Mr. Kanayama mentioned this point in our conversation.
27 See: Liddel, Scott and Jones, Greek Lexicon. A. Bloom translates this word to “read,” but [
adopt “recognize” in order to emphasize this aspect of the Greek original word dvayryvooko.
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in the individual are assumed as one meaningless letter which is something to be discovered or
simply read just as a letter or a symbol in a vision test. The analogy implies not only the
difference between justice in the polis and that in the individual, but also the commonness
between them.

In this way, the inquiry of justice in the individual as recognizing the small letters is
postponed. Socrates begins “first (mp®dtov)” the inquiry of justice in the polis, just like someone
trying to recognize the larger letters before reading small ones. This is how the inquiry of the
justice “in the poleis (év taic moéAeot)” begins. The question addressed here is “how it is
designed (molov ti éot1v)” (369a); i.e., it is the question of the mode of justice. Note that the
plural form of moAic, “mdrerc (poleis),” is adopted here.”® The justice that is inquired at the first
stage is not the justice that can be applied only to one particular polis. The inquired justice
should be something that appears every time in every polis. In other words, he starts inquiring
the definition of justice which is universally valid and does not presuppose any condition. This
usage may be also understood as a criticism of the definitions of justice suggested by
Polemarchus and Thrasymachus in the first book, because the justice defined by them demands
some particular conditions; for instance, justice as “giving back what one takes” demands the
condition that its original possessor is not mad.

At this moment, Socrates and his interlocutors do not know whether justice in the poleis
and that in the individual resemble each other or not. One must prove afterwards that they do
not only seem to be similar but also they really resemble (6po1dtng) each other. One may ask,

therefore, why Socrates is able to bring the comparison between the justice in the poleis and

% As the translation of oA, I use “polis” and “poleis” for its plural form, because the
concept of the ancient Greek community does not seem translatable. Since it does not fit to
the definition of the concept of modern national-state, which is given by Max Weber or Hans
Gelner, the popular translation, “city-state,” seems an inappropriate translation. As for the
difference between the concept of modern state and polis, see: ERJIHER [ [RYV T4 7] &
AU AOQBE—FRY XX TEZE] 5 pp. 70-82. Additionally, the romanized notation “polis”
expresses the direct connection of the gathering of people (polis) and politics.

19



that in the individual soul.?’ For, one cannot find out the small letters without an auxiliary, but
in order to utilize the auxiliary, one has to know beforehand that this comparison is valid
because of its likeliness or sameness. A reasonable answer to this question is that they have
already an supposition of their sameness, because both of them are called by the same name,
“justice.” This inquiry is not such an attempt in which one has to read the small letters without
knowing at all what are written. They foreknow that the small letters in a book at least look like
the bigger letters on the traffic sign, even if they are not exactly the same.

It will be helpful now to turn our eyes onto the Nomoi, which is probably the last work
of Plato.”® In the first book of the Nomoi, where the Athenian Stranger (hereafter: the Athenian)
plays the main role instead of Socrates, the metaphor of “divine marionette (Badua 0giov)” is
introduced, firstly in order to explain the meaning of the statement that “those who are able to
rule themselves are good (Gya®dv pév Sviov Tdv duvapévav dpyety adtdv)” (644b)." Just as
is in the case of the Politeia, the Athenian uses the metaphor at its beginning in order to explain
that goodness of the individual. This metaphor is worth a close examination, but in respect to

the relationship with the analogy in the Politeia, it is enough to know the following point

%% This point reminds us of the so-called “Meno’s paradox” or “the paradox of inquiry.” It
means, namely, one cannot inquire the thing about which one does not know at all, while one
will not inquire the thing about which one has known already (Meno 80d). The decisive
difference between the inquiry of virtue in the Meno and that of justice in the Politeia is that
in the Politeia Socrates and his interlocutors start their inquiry with the assumption that the
things which are called by the same name have similarities (cf. Politeia 435a). The inquiry in
the Politeia is not a search for something which is not known at all.

3% Except for the Minos, which is often not regarded as an authentic dialogue of Plato, the
Nomoi (the Laws) is his last work. (Hamilton and Huntington, ed. (1961). The Collected
Dialogues of Plato. introduction.)

3T translate Godpo into “marionette” but this marionette can move their own strings.
“Although thauma is commonly translated as ‘puppet,’ this translation is misleading if it
suggests that humans are mere marionettes whose strings are pulled by the gods. For, as the
further descriptions show, the ‘puppet’s’ behavior is not determined by the higher powers; it
depends, rather, on the workings of its own strings. Hence, Plato seems to have in mind wind-
up toys that move by themselves, rather than marionettes.” Drothea Frede. “Puppets on
strings: Moral psychology in Laws Books 1 and 2.” p. 116.
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concerning this metaphor. Each living being ({®ov) is likened to a divine marionette (644e).
Since it is a marionette, tendons and strings draw and pull it to different and, sometimes,
opposing ways. The strings within each one are sorted to two kinds: iron and hard strings and
the golden and soft string.”* The passions (n66n) that humans and animals possess inside to
belong to the former one, and the logismos to the latter.* It is in this description of the golden

strings that the divine marionette metaphor has the connection with the political dimension.

Nomoi 644e-645a

Mg yap enotv 6 Aoyog deiv TV ELEE®V GuVETOUEVOV AEl Kol Undaut] dmoremdpuevoy
gkeivng, avOElkey Toic BALOLS vebpolg EKacTov, TaOTV & £ivol THV TOD AOYIGHOD
Ayynv xpvoiv Kol iepdv, Thg TOLE®S KOOV VOUOV EXKOAOVUEVIV, BANOG OE OKANPAC
Kol odnpdc, TV 8¢ pakakny dte ypuoeiiv odoav, Tig 8¢ dAMAC TavTodamoic sideotv
opoiac. 0gtv dn TN kKaAAiotn dywyf T ToD vopov del cvAlaupdavewv: dte yop Tod
Aoyopod kaAod pev dvtog, mpdov 6& Kai ov Praiov, deloBot HINPETGY AVTOD TNV

Aywynv, 6mmg v &v NUiv 10 YpLGodV YEVOGS VIKE T dAA YEVT.

Stranger: Now the argument asserts that each person should always follow one of the
strings, never letting go of it and pulling with it against others; this string is the golden
and sacred pull of logismos, and is called the common law of the polis; the other strings
are hard and iron, while this one is soft, inasmuch as it is golden; the others resemble

a multitude of different forms. It is necessary always to assist this most noble pull of

32 There is a significant dispute concerning the understanding of the relationship between
passions and /ogismos in the Nomoi and the Politeia. For example: Joshua Wilburn, “Moral
Education and the Spirited Part of the Soul in Plato’s Laws.”

33 The Aoyiopog is normally translated to “the calculation.” (For example, Pangle and Bury
translate it “calculation.”) However, in this paper I use the romanized word, logismos, because
the point of this word is that the /ogismos does not concern exclusively the function of the
individual soul; it is rather the nodal point of the individual soul and the polis.
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law because logismos, while noble, is gentle rather than violent, and its pull is in need

of helpers if the race of gold is to be victorious for us over other races.**

According to the Athenian, the logismos has two aspects. One is the psychological aspect: it is
the ability to calculate which of passions—pleasure and pain, expectation and fear—is better or
worse (644d). The other is the political aspect: when the logismos forms “the common decree
(06yua kowvdv),” it is called “law (vopog)” (ibid.). In the metaphor, the logismos is expressed
as “the golden and sacred (ypvoi] kai iepd)” string which one should always follow and never
let go of. The adjectives, “golden” and “sacred,” of this string indicate three important features.
First, since it is gold, it is softer than other “hard and iron” strings, i.e. passions. Second,
connected to the first point, since it is softer than others, one needs “the helpers (bnnpértat)” in
order to follow this string for sure. Note that what or who helps the golden sacred string is
described with plural, not singular. This point hints that there are several possibilities to help
the golden string. The third point concerns the word “sacred.” Why it can be described as such
is not clearly explained, although this feature is revealed to have an important meaning if one
has an overall view on the entire dialogue.*® For now, however, let’s move on to the further
examinations. Although the psychological aspect is more emphasized in the passage cited
above, one can see the Athenian’s assumption that each marionette has a connection with the
polis, because the golden string that each one possesses within itself is the common law of the
polis, if it is announced by words (A0yoc). Also in the marionette metaphor, Plato presupposes
that the individual can be compared with the polis, because the “strings,” namely what pushes
the whole—the entire individual as a marionette or the entire polis—, are the same, whether

they lie in the individual or in the polis. Just as the inquiry of the justice in Politeia begins in

3% For the English translation of the Nomoi, 1 use: Thomas L. Pangle. The Laws of Plato.

3 In the tenth book, the Athenian attempts to persuade the atheistic young people that “he
who cares (émipeiéopar) everything has put all things together with a view to the safety and
virtue of the whole, and each part suffers and does what befits it, insofar as it can” (903b).
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the political dimension, the Athenian attempts to examine what kind of laws, the golden string,

is able to make the citizens good (dya00¢) and the entire polis sustainable.

2. 2. Method of Inquiry

The previous examination shows that the political aspect and the individual (or psychic) one
are inextricably linked in Plato’s thought. As the small excursion to the Nomoi in the last section
presents, the first appearance of the political observation can be found in the comparisons
between the individual soul and the polis, which view is also shared by the Politeia. The
introduction of the political aspect in the Nomoi is, compared to that in the Politeia, easy to
acknowledge. The analogy between polis and soul, or the metaphor, functions as the nodal point
where the psychic aspect combines soul with polis or laws, in order to demonstrate that the
political does not and cannot exist separately from the individual soul. However, the emphasis
of the analogy seems to lie rather on the political aspect, because the Athenian introduces the
theme covering the entire dialogue with words, such as “the originator of the establishment of
laws (1 aitio g T®V vopmv dabécemg),” and the figures there discuss directly “laws of your
poleis (taic TOAesY VUiV BEVTOC TOVG VOHOVG)” (624a-b). In the Politeia, on the other hand, the
original attempt is to explain and define justice in the individual.*® Here, it would be false to
question which of them, the justice in the individual or that in the poleis, is the main concern in
the discussion throughout the Politeia.>” What is peculiar to the argument in the Politeia is that
justice in the individual has the same specific gravity as that in the poleis, although Plato gave

a quite political title to this dialogue.

3% As to this point, see Jonathan Lear, Inside and Outside The Republic.

37 This kind of question can be found in several studies. For example, Sasaki argues that, since
the dialogue ends with the story of Er, the problem of justice is finally regarded as the
problem of the individual soul. He concludes that “it is obvious that the entire theme of this
dialogue is the soul and there is no place for the polis.” £ % RK¥ T 77 + v L Biha p.
235.
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In the Politeia, the implicit content of the analogy relates to the method of the inquiry
into justice. The following passage displays that the question concerning the justice itself cannot
be observed only from the individual-ethical dimension without the political-normative

dimension, and vice versa.

Politeia 434e-435a

g ~

0 ovV NUIV €KeT EQAavn, Emava@épmpLey €ic TOV &va, KOV PEV OUOoAOYTiTOL, KAAMS EEEL:
€av O0€ TL dALO v 1@ &vi uaivntal, TdA Enavidvteg €ml TV TOAWY facavioduey, Kol
Tay’ av map’ GAANAa okomodviec Koi Tpifoviec, domep €k mupeiov EKAGuyL
TOMGOULUEV TNV OKAOGVVIV: Kol @avepav yevouévny Pefarwcduedo adTVv mop” fuiv

aTOIG.

Socrates: Let’s apply what came to light there to an individual, and if the two are in
agreement, everything is fine. But if something different should turn up in the
individual, we’ll go back again to the polis and test it; perhaps, considering them side
by side and rubbing them together like flints, we would make justice burst into flame,

and once it’s come to light, confirm it for ourselves.

This passage shows what should be done after observing and finding justice in the poleis.
Through this statement, Socrates also tries to answer the question of how one can recognize the
correspondence of the two concepts, namely justice in the individual and that in the poleis.
What he explains in this passage does not perfectly match to what he said in the introduction of
the polis-soul analogy. For, there he needs larger letters only for observing the true object which
is described as smaller letters, but this passage makes it clear that the true object of their inquiry
is neither the smaller letters nor the larger ones, but the letter or letters. The inquiry of justice

in the poleis does not serve as a way-stop before moving to justice in the individual, and so
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does that in the individual. The inquiry of justice in the poleis and that in the individual are the
components of the inquiry into justice itself.*® Let us now examine the passage above precisely.

According to the method Socrates explains in the passage, after finding justice in the
poleis, one shifts one’s eyes “to the individual (€ig Tov &va)” in order to examine whether these
two kinds of justice are “accorded (6poloyfton).” If it appears to be different, one has to “go
back again” to the examination of the justice in the poleis. It is noteworthy that Socrates calls
this process “test (Bacavilewv),” which indicates that it is not enough at all to “find” the justice
in the individual or that in the poleis separately. The word tpipewv etymologically means “to rub

»3% which corresponds to refer to the metaphor of “rubbing flints.” It is

upon the touch-stone,
obvious that Socrates and his interlocutors need a pair of “flints” in order to acquire the idea of
justice as a spark and this pair consists of justice in the individual and that in the poleis.*® This
explanation, however, implies also the requirement of, at least, two interlocutors.*' “A pair of
flints” for the acquisition of “a spark” of justice functions at two levels. The first and inquiry-
oriented level indicates the level of their inquiry on justice. At this level a pair of flints means

the inquiry of justice in the individual and that in the poleis. The second and contextual level is

the level covering the entire dialogue.** A pair of flints at this level indicates the interlocutors

3% The dialectical inquiry is defined in the seventh book as follows: “Only the dialectical way
of inquiry (1] dwahextikn pnéBodog) proceeds in this direction, destroying the hypotheses, to the
beginning itself (avtnv Vv dpynv) in order to make it secure” (533c¢).

3% This is the first definition of LSJ. In order to make the English translation close to the
original meaning, I translate it rubbing “flints,” instead of “sticks” (Bloom’s translation) or
“dry sticks” (Griffith’s translation). “Flint” is “a hard grey rock. It was used “to produce an
igniting spark” in ancient times (Oxford English Dictionary).

** The metaphor of light through an examination or a personal dialogue reminds us of the
definition of philosophy in Plato’s Seventh Letter: “Philosophy cannot teach by words (pntov
ovdaudq) like other studies, but, as a result of continued application of the subject itself and
communion therewith, it is brought to birth in the soul on a sudden, as light that is kindled by
a leaping spark, and thereafter it nourishes itself” (Seventh Letter 341c-d).

*! Foucault refers to “basanos” as test of souls. Michel Foucault, The Government of Self and
Others, pp. 366-367.

*2 This connotes the method introduced at the end of the ideal educational program which is
apt only for the philosophers (the seventh book).
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who are to take part in the inquiry in question. The examination of justice, or the examination—
elenctic as well as dialectic—in general, is not a linear motion which enables one to discover
something, but an interactive motion which enables one to “look at the two sides (map’ dAAnAa
okomodves)” and “rub (tpipovrec)” the flints.*

It is also noteworthy that Socrates describes the process of his method with the word
noléw; “we would create the justice (mowmoapev v dikatoovvny).” The original task in the
inquiry was to recognize the letters which are written large and small; they tried to “read” and
“recognize” justice. However, their task shifts from recognizing it to creating it. The “spark”
can be gained only through rubbing the flints; if one tries to find the spark without flint, namely
neither a pair of concepts nor one’s interlocutors, one’s inquiry will fail. Here we can find
Plato’s (or Socrates’) declaration of his new challenge in his philosophy. What he tries to
“create” is something that has never come to being, just as the spark does not emerge before a
rub of flints. The unique point here is that the method introduced above requires two
conceptions, namely justice in the individual and that in the poleis. Nevertheless, it is still
obscure why Socrates brings the examination on the poleis as one piece of the pair of “flints”
for the inquiry into justice. In other words, it is still obscure why Socrates needs to examine
justice in the poleis in order to answer the question which seems to be a question concerning
only the individual soul.

Apparently this kind of question does not arise in the Nomoi, solely because the theme
the Athenian firstly introduces to the entire discussion is, as we have seen, what the modern
readers see also as “the political,” namely the laws of “your poleis.” Nevertheless, the discourse
concerning intoxication, which appears as the main discussion theme in the latter part of the

first book, may seem strange, because we, modern readers, as well as the readers in the ancient

* This metaphor corresponds to the explanation of the dialectical method in the sixth book:
“making the hypotheses not beginnings but really hypotheses—that is, steppingstones and
springboards—in order to reach what is free from hypothesis at the beginning of the whole”
(511Db).
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time, think it is not the matter to which “the political” has to pay attention. The Athenian, who
seems to notice that his interlocutors including the readers wonder about the connection
between them, explains the connection of “the political” to individual soul as follows: “This
then—the knowledge of the natures and the habits of souls (10 yv@®var tac evoelc T€ Kai £Ee1g
TV Yyuxdv)—is one of the things that is of the greatest use for the art whose business it is to
care (Oepamevewv) for souls. And we assert (I think) that that art belongs to political art
(moMtikiic)” (650b). In this sentence in the Nomoi, the Athenian intelligibly defines that the
political art concerns care for souls.

Note that Socrates does not plainly express this view in the Politeia. We can assume that
the figure Socrates in the Politeia would have the same view as that of the Athenian, namely,
that the political art is caring for soul. For, this is often articulated in other dialogues,** therefore
we can expect that this view on the political art lies as the background of the Politeia. However,
even if it is presumable based on a contextual reason, we cannot conclude that the political art
is defined as caring for soul also in the Politeia; we are in want of a decisive evidence. The
reason is, assumedly, that in inquiring justice, they are on the quest for the political art at the
same time. He cannot easily submit a definition that the political art is caring for souls. Through
the inquiry conducted in the Politeia, Plato tries to understand the meaning of the statement that
Socrates had held long and expressed at his trial. The contrast found between in the Politeia
and the Nomoi prompts us to forget the easy formulation, or a substitution of words, that the
political art is caring for soul. As Plato tries, we have to try to consider its meaning, so that we
become able to find the political and the political art in Plato’s philosophy.

The requirement by Glaucon and Adeimantus to prove that justice itself brings

advantages to its possessors originates from the discussion on justice, which is started by

* One of the clearest examples is the following passage of the Gorgias: “I think I am one of
few, not to say the only one, in Athens who attempts the true art of political art (émyeipeiv i
¢ AAN0BGC moArTiki) Téxvn), and the only man of the present time who practice the political
(mpdrtey 10 moAtikd)” (Gorgias 521d).
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Cephalus and then developed between Socrates and Thrasymachus in the first book. The
statement of Thrasymachus is quite simple: “justice is nothing other than what advantages the
stronger (10 TOD Kpeittovog ovueépov)” (338c). Being led by Socrates’ examination,
Thrasymachus had to reluctantly add many conditions to his original statement which contradict
his own thought eventually. In the end of the Book 1, Socrates is almost finishing the discussion
with him. Contrary to Socrates’ perception, however, the discussions developed in Book 1 are
merely a “prelude (nmpooiuov)” (357a). Two brothers of Plato, Glaucon and Adeimantus, are
not satisfied with the conclusion Socrates gives in the “prelude.” They introduce some
arguments opposing to Socrates’ thought, so that they can extract a further discussion from
Socrates. Their arguments consist of two parts in accordance with the narrators.

The first part, which is introduced by Glaucon, is almost a repetition of the statement
suggested by Thrasymachus before.* According to him, the origin of justice is only “a
compromise between what is best—doing injustice without paying the penalty—and what is
worst—suffering injustice without being able to avenge oneself” (359a).*° People who are not
able to do injustice admire justice, only because they do not want to suffer injustice by people
who are able to do injustice. As already shown, people do not practice or admire justice
willingly, but unwillingly; in fact, they want to practice injustice to others, but they do not have
enough strength nor courage to do so. In order to prove people’s unwillingness to practice
justice, Glaucon introduces an allegory which tells the story of Gyges, who had been just a
shepherd but got a ring with magical power accidentally (359d-360b). The ring that Gyges

found had a power to make its owner invisible. Gyges took advantage of its power, killed the

* G. R. F. Ferrari adds several comments on the characters of Glaucon (Ferrari. City and Soul.
pp. 13-14, 21-23), namely the aspects of “man who loves to win (¢tAdvikoc),” “man who
seeks glory (piidtov)” and “the manly man(dvopeiotaroc).” Although I admit some points
Ferrari suggests, I do not believe that these aspects of the description of his character
challenge my theses.

% 1 adopted the translation “compromise” by Griffith, instead of “mean,” the translation by
Bloom.
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king and deprived the place of the king. The question Glaucon casts to Socrates is whether there
is a difference of the behavior between a just man and an unjust man, if these two people should
be placed in the same situation where Gyges was placed. By introducing this hypothetical
experiment, Glaucon tries to show that, even if one is a quite just person, if one has enough
power with the help of the ring making its owner invisible, one will practice injustice. This
experiment discloses the fact that both a just person and an unjust person are willing to do
injustice. If one is able to do injustice without being noticed by others, one does rather injustice
than respects justice. Since justice is only a compromise with others, as long as others do not
notice what one does—for example, robbery or plunder—, one is not seen as doing injustice;
the eyes of others are the criterion. The greatest injustice which everyone desires is, therefore,
to be seen as a just person in spite of being unjust. Everyone is secretly eager to do injustice,
even if they seem just persons. In fact, they pretend as if they are just persons. They do not do
injustice, just because they do not have enough power or courage to do injustice. Yet the
actuality is that they watch for an opportunity to do injustice to others, or, at least, to break
justice.

This description, which is originally Glaucon’s repetition of Thrasymachus’ statements,
omits some points that Socrates mentioned when he tried to refute the statement that justice is
what advantages the stronger. There are two points Galucon omits; first, every art (fechné) aims
at the best for the people who receive its effect, not for the people who practice it (346e-347a);
second, just people have knowledge and virtue, therefore are superior, but unjust people are
ignorant, therefore inferior (350a-c). Why does Glaucon omit these arguments, although
Socrates has refuted the statement of Thrasymachus step by step and Thrasymachus seems to
admit in some degree the difficulties his thesis includes? The reason is that Socrates’ refutations
do not seem to Glaucon to be convincing enough to undermine Thrasymachus’ claim. Socrates
did not refute him enough, especially at the point of the appearance of being just. As long as

justice exists in a community, i.e., the others judge whether one is just or unjust, it is plausible
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that just people and unjust people enjoy the equal amount of advantage. For, the latter ones may
be skilled in pretending to be just or hiding their injustices, or, the criterion of the judgement
whether one is just or unjust is entrusted to people who have no ideas on justice itself under
democracy. What is even worse is that, because of lacking the skill of appearing to be just, just
people cannot save themselves from groundless stigma, if they are said to be unjust by others.
The reformulation of the question by Glaucon hints that Socrates’ refutations do not consider
the difference between being just and appearing to be just. Glaucon’s argument introduces one
new perspective to the discussion, although it has been already lurked in the assertion of
Thrasymachus. It is, namely, that justice and injustice cannot be discussed without considering
a community where various people live together, just like in a port city called the Piraeus. In

this way, the problem of justice appears as a matter in a community.

2. 3. Emergence of the Political Dimension

At the beginning of the second book, Glaucon urges Socrates to explain what is justice and to
persuade the interlocutors that justice brings more advantages to its possessor by itself than
injustice does. However, these two are not the only questions that Socrates has to answer.
Glaucon demands him also to prove an additional point: being just is better than appearing to
be just. It is noteworthy that Glaucon introduces this demand by referring to Aeschylus’ poetry.
Modifying the line of Aeschylus’ Seven against Thebes, Glaucon gives a definition of the just
person (0 dikatog) as follows: “a simple and honorable man who wants [& ] not to appear to be

good, but to be good” (361b).*” However, Glaucon uses other lines in order to give a definition

*" The original Aeschylus’ text is: o0 y&p Sokeiv dpiotog GAL" eivar O€het (Line 592). English
translation: For, he does not wish to appear to be the greatest, but to be the greatest (author’s
modification is added to the translation by Herbert Weir Smyth). The clear difference between
the original text and Glaucon’s quote is the adjective, “the greatest (dpiotog)” and “the good
(GyaBdc).”
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of the opposite: the unjust man.*® Actually, this scene composed by Aeschylus illustrates the
man claiming that he is the man who wants to be just, not appear to be just. Nonetheless,
Glaucon uses the lines in order to “polish” the totally unjust man. This does not necessarily
mean that he takes a warped view of the Seven against Thebes. This is only one of the possible
interpretations that every one could draw from the poetical work which was popular in their
times.

Glaucon’s quotation from one of the most famous tragedians, Aeschylus, can be seen as
the biggest turning point in their earlier discussion. The discussion held inside the house of
Cephalus is no more a private dialogue among Socrates and his company. Glaucon enlarges
intentionally or unintentionally the range of the members taking part in their discussions; he
also invites poets to their discussion. This involvement of poets are observed much clearer in
the second part of the passage where the counter-opinion against Socrates is further developed
by Adeimantus.

The second part of the counter-opinion is introduced by the brother of Glaucon,
Adeimantus. He tries to compensate the point that seems to Adeimantus most important but
Glaucon does not include. The principal point of Adeimantus’ claim is that people admire
justice only because they value what it brings, but not because they value justice itself.
Adeimantus turns back to the problem that is casted by Glaucon before. Again he urges Socrates
to prove that justice is better than injustice by itself. Differently from last time, Adeimantus
brings some powerful supporters who claim that justice is better than injustice only because of
what they bring to people practicing justice. The supporters are namely the greatest poets,

Homer and Hesiod.

Badeioy Ghoka Sii Ppevds Kapmodpevog / £ fic T kedva PAactdvel fovievpata. “In his
mind enjoying the deep furrow’s fruit / from which good counsel grows” (Politeia 362a;
Seven against Thebes 593-4).
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Politeia 362e-363b

Aéyovot &€ oL Kol TapaKEAEDOVTAL TATEPES TE VEGLY, KOd TAVTEC Ol TIVAV KNOOLEVOL,
Oc xpn Sikatov sivar, odK avTO SIKOOGHVNV EmavodvTeg GAAL TG G’ odTHC
g0dOKIUNCELS, Tva Sokodvt Sucaim stvar yiyvnrat amd Tiig S6ENG dpyai te Koi ydpot kai
doamep Thodkmv SIHAOV dptt, dmd Tod eDSoKIETV dva T dikaim. &mi mAéov 8¢ oDtot
0 TOV S0EDV AEYOVGLV. TOC Yap Topd Be®vV svdoKIUNoElg EuPailoviec dpbova Exovat
Aéyewv ayabd, toic 6ciolg & pact Oeovg dddvatl: domep 6 yevvaiog ‘Hoioddg te Kai

‘Ounpds pacty, 6 pev g 0pdg Toic dikaiolg Tovg Beovg motelv [& .

Adeimantus: No doubt, fathers say to their sons and exhort them, as do all those who
have care of anyone, that one must be just. However, they don’t praise justice by itself
but the good reputations that come from it; they exhort their charges to be just so that,
as a result of the opinion, ruling offices and marriages will come to the one who seems
to be just, and all the other things that Glaucon a moment ago attributed to the just man
as a result of his having a good reputation. And these men tell even more of the things
resulting from the opinions. For by throwing in good reputation with the gods, they
can tell of an inexhaustible store of goods that they say gods give to the holy. And in
this way they join both the noble Hesiod and Homer. The former says that for the just

the gods make the oaks [& ].

First of all, we need to pay attention to the first sentence. It reveals the point Glaucon does not

refer to but Adeimantus introduces anew in this part. Adeimantus calls those who encourage

others to be just “fathers (matépec)” and “those who care for others (oi tiv@v knoodpevor).” In

the first part introduced by Glaucon, there are no such people who encourage others to be just;

there is no distinction between fathers and sons among them. There are only people who are

able to choose what they themselves do. It is assumed that all people equally calculate the
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difference between advantages and disadvantages that justice could bring, and, according to
Glaucon, every one of them concludes that justice never brings more advantage than injustice.
Contrastingly, the situation Adeimantus presupposes puts a distinction among people: fathers
and sons, or those who care for others and those who are cared.*’ Only fathers and those who
care for the cared tell that justice is valuable with regard to its approvals, because their children
or the cared have no idea about advantage and disadvantage that justice could bring, as long as
they are too immature to judge such a thing. Actually, this claim does not contradict what
Glaucon says, but it explains the reason why all people come to have the same opinion that
justice is not advantageous by itself. Children accept the saying by their fathers without
reflective thinking, because they have not yet acquired language nor reason to understand and
deliberate what their fathers say. They accept their fathers’ view on justice and eventually it
becomes their own view. After they reach adulthood, they tell the view that they inherited from
their fathers to their children. The structure surrounding fathers and sons, in this way, can be
regarded as circulative.

The question is, then, how this circulation begins. Differently phrased, who is the
forefather that creates such a view on justice. This is the second point that Adeimantus
introduces in the discussion for the first time. What fathers tell their children is not limited to
human and current-life approvals; they include “the approvals of the gods (ai mapd Oedv
evdokymoelc).” According to Adeimantus, many poets including Hesiod and Homer tell the
story that justice brings the approvals by gods. Note that Adeimantus quotes here Hesiod’s
Works and Days and Homer’s Odyssey. Hesiod depicts that the just people would receive

acorns, [honey gathered by] bees and fleecy sheep heavily laden with wool as the rewards for

* “Fathers” and “sons” are used only in the metaphorical sense. As the following expressions
show, the emphasis of the distinction among people lies not on the parent-child relationship,
but on the relationship between the carer and the cared. Therefore, the “fathers” can be
understood to also include, for example, nannies and educators (cf. 373c).
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their just lives.” In a similar way, Homer describes that their rewards are barley and wheat,
trees laden with fruit, sheep and fish.”' The list of the rewards that just people would receive
after their bodily deaths is, as a matter of fact, not so special. Hence, Adeimantus would also be
able to count all of these things without quoting the lines of the Works and Days or the Odyssey.
It would be, however, not persuasive enough. The important thing is that Homer and Hesiod,
the greatest poets, mention the approvals and rewards of justice and a just life. It would not
persuade others, if Adeimantus would list the things that are also listed by Homer and Hesiod
without quoting them.

After this reference, these two names, Homer and Hesiod, and quotations from their
works can be frequently found in the Politeia, although, except for one case,”” no one of the
characters appeared in the dialogue refers to these two poets before this passage. This fact
indicates the beginning of the debate over justice from a different perspective. Indeed, Glaucon
has introduced the verse of Aeschylus and enlarged the range of potential discussion partners.
It is, however, not a passage where the poet shows his view on justice. What Galucon comments
on the verse is more or less a digression from the subject which the poet generally depicts.
Contrastingly, the verses which Adeimantus quotes here represent undoubtedly the rewards that
the just people could receive, which theme is exactly what Socrates and the brothers are
discussing. The difference of quoting the poets between Glaucon and Adeimantus lies in the
aims of their quotations. Although Glaucon tries to “polish” the perfectly just and unjust ones

and to enlarge the range of persons discussing justice, he refers to Aeschylus for the sake of

> Hesiod. Works and Days, Line 232-234.

>! This is the words of Odysseus whom Penelope asks who he is. Odysseus answers to this
question with the admiration of her, and these words are used in order to compare her
greatness with the governance of the best king. Homer. Odyssey, Song 19, Line 109-111.

> The exception is found in Socrates’ words at 328e. There Socrates quotes “the threshold of
old age (émi ypaog o0d®)” in order to depict the ages of Cephalos. The original expression is
found in several passages of Homer and Hesiod, for example: //iad, Song 22. Line 60,
Odyssey, Song 15. Line 246, Works and Days, Line 331 (James Adam. The Republic of Plato.

p. 5).
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reinforcing the ground of the private discussion. On the other hand, Adeimantus refers to the
greatest poets in order to show the view on justice which is shared not only among his fellows
inside the house of Cephalus, but also people in entire Greece.

We should not overlook that the quotations of their works function as an extension of
the discussion that fathers teach their children justice. The greatest poets’ coming on the stage
relates closely with the first part introduced by Adeimantus. Homer and Hesiod are regarded
not only as authorities in the field of poetry, but also as educators in Plato’s times.’* Just as the
fathers instill the advantages of justice in their children, these two poets have taught as the
forefather of the immature citizens by showing the images of gods and the Afterlife. This point
is hinted also by the words “those who care for others (oi tiv@yv kndéuevor)” at the first line of
the passage cited above. The relation between “fathers” and “sons” has the same structure as
that between “those who care for others” and those who are cared. Socrates takes up the word
“caring for (kndecbar)” afterwards when he describes his education or government.>* For
example, when Socrates explains the importance of the ideal educational system, he calls the
people who would grow up under the ideal education “the people whom we say we care for,
and who should grow up into the good men (Gv Qopév kRdechot kol Seiv adTOvg EvSpag
ayaBovg yevésOar)” (395d). The word “knodecBar’” here is understood as almost the same as to
educate people. When he emphasizes the effect of using the myth, especially the Phoenician
myth on metals embedded in human being, he explains that the myth will help the people “to
care more about the polis and one another (1pdg t0 piAAov aOTOVG THG TOAEDS TE KOl AAANA®OV

kNoecbar)” (415d). This sentence shows that “kndecBar” is used not only to indicate the care

>3 The poet “has educated people in Greece (tiv EALGSa nemondevkévar)” (606e). At 606e,
however, Socrates mentions only Homer. Havelock explains this point from the cultural
background: “[One’s] Greek counterpart had to mobilise the psychic resources necessary to
memorise Homer and the poets, or enough of them to achieve the necessary educational
effect” (Eric Havelock. Preface to Plato. p. 45). The education through poetry is performed
also in the Protagoras.

>* Socrates uses k118ec0at before this passage once (344e).
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by the educators for the children or the immature ones, but also to describe the care among
people.

When Adeimantus uses “kndecBot” by connecting fathers and poets, apparently
Socrates captures the new dimension of the inquiry of justice—although Adeimantus himself
does not seem to notice that what he is doing is the watershed in the Politeia. This new
dimension can be called the “political” dimension, being contrasted with the private or
individual dimension. Since Glaucon refers to Aeschylus’ verses and Adeimantus takes over the
enlargement of the range of the discussion partners, the discussion on justice cannot be handled
only as a private matter. For, even when justice comes to an issue in a private quarrel between
two persons, what has created their conflicting images of justice is the poets as the carers and
educators of the entire Greeks and the community that accepts and has handed down their
poetical works to their offspring.” Therefore, exactly at the point where Adeimantus quotes the
verses of Homer and Hesiod as the representative opinion widely shared among people, it is
brought to light that the subject concerning justice is inevitably political. Justice is taught not
privately from a father to his children within a house, but rather publicly through the mouth and
works of the poets. In this way, in the words of Adeimantus we can find the reason why Socrates
introduces justice in the poleis as one piece of a pair of flints for the acquisition of the spark of

justice itself.

2. 4. Other Perspectives—Nomoi, Gorgias and Apology
As stated in 2. 2., Plato clearly defines the political art as caring for souls in the Nomoi, while

we cannot find such a clear definition in the Politeia , because one of its aims is to inquire the

>> Havelock emphasizes this point: “The essential vehicle of continuity was supplied by a
fresh and elaborate development of the oral style, whereby a whole way of life, and not
simply the deeds of heroes, was to be held together and so rendered transmissible between the
generations” (Eric Havelock. Preface to Plato. p. 119.)
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political art. This section sketches the connection between the political art or politics and caring
for souls by analyzing other dialogues.

First, let us consider the following passage of the Nomoi which we observed before:
“This (tobto) then—to know the natures and the states of souls (10 yv@vat Td¢ @OGELC T€ Kai
gEeic TV Yyuy®dv)—could be one of the most useful things (tdv ypnowmtdtov £v) for the art
whose business it is to care for souls (¢ éottv tadto Oepomeverv). And we assert (I think) that
that art is the political one (moAtikiic)” (Nom. 650b). Here the Athenian clearly defines the
important thing in “the political art.” That is, “to know the natures and the states of souls.” Note
that the Athenian uses the infinitive form “yv®dvot” to explain “one of the most useful things.”
He does not say with a noun, “the knowledge (1 yvotc).”® The difference between “to know”
and “the knowledge” lies in its dynamic process and activity. This, namely “to know the natures
and the states of souls” lies at the basis of the political art. The business of the political art is,
“caring for these things (tadta Oepomevewv).” Again, note here that the Athenian uses the
infinitive form “Ogpanedev” not a noun, Oepaneia. In addition, he does not clearly indicate that
the object of care is “souls (yvyoi).” He says “these things” (tadta, neutral plural of obtoc). It
is indeed clear that “these things” concern almost solely the souls of the citizens, but this word
also indicates, assumedly, that the object of care includes not only “the souls” themselves, but
also “to know the natures and the states of souls.”

Now the question is what “caring for these things or souls” actually means. The word
“Bepamevev” is used twice one page before the line in question (649b, ¢). In both sentences, it
is used in order to describe the attention to the souls or the emotion (precisely, fear), therefore,
one does not find a meaning that is largely different from that used above. However, the

Athenian uses this word elsewhere in order to explain “to cure bodies (or their diseases).” For

*® Cf. “Glaucon’s goods, in all categories, are expressed as states or activities or processes.
Not pleasure, but ‘being pleased’ (10 yaipewv, 375b); not ‘gymnastics,’ not ‘the art of
medicine’ (yopvaotikn, iatpwkn) but ‘taking exercise,” ‘doctoring’ (10 yopvalesOat,
tdtpevorg, 357¢).” Giovanni Ferrari. City and Soul. p. 18.
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example, he mentions the doctoral treatments as an analogy of the work of lawgiver: “the many
command their lawgivers to establish such laws as the populaces and the majorities will accept
voluntarily, just as if someone were to command gymnasts or doctors to do what is pleasant as
they care for (Oepamevev) and cure the bodies they care for (idlcOout Ta Ogpamevdpueva cohpata)”
(684c). Of course, its fundamental meaning remains the same, namely, “taking care of
something.” Nevertheless, by using “idc0at” (to heal, cure) together, the physical and curing
(not only taking care) aspect of the word is emphasized.

The analogy between the medical treatment and the legislation reminds us of an similar
analogy found in the Gorgias. Socrates, who tries to criticize the art of rhetoric because of its
flattering character, divides arts (t€yvau) firstly in accordance with its objects: body and soul.
The art handling bodies can be further divided into two arts, the medical art and the gymnastics,
while the art handling souls can be divided also into two arts, the legislation and the judiciary
(Gorg. 464b-466a). Socrates explains the true arts with the word “Ogpamnevev” (curing and
caring); “Now there are these four arts, and they always care (6epamgvovcdv) for the best thing
(mpog 10 PéATIoTOV) respectively of the body and the soul” (Gorg. 464c¢). This sentence indicates
that caring for bodies by using the medical art and the gymnastics corresponds to caring for
souls using the legislation and the judiciary. As the medical art does, the Ogpamevetv means on
the one hand “curing and healing” something bad or unhealthy, but on the other hand, it means
“caring for” something that is not in a unhealthy condition . The analogies in the Gorgias,
especially the analogy between the medical art and the judiciary, reveal the meaning of “curing
soul,” because it prescribes a cure called punishment. However, “curing” is only one aspect of
Bepamevewv. The other aspect is the aspect of “caring for something.”

In the Gorgias, we can find another word for describing “caring for something:”
epimeleisthai (émpeheiobar) or epimeleia (émpélein). As we have seen, the art for souls to
which the legislation and the judiciary belong is called “the political art (1] moAitikn téxvn)”

(Gorg. 464b). A person who possesses this art is called “a politician (moAitng).” Callicles counts
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Pericles, Themistokles and others as good politicians (Gorg. 515d). Socrates understands these
politicians, especially Pericles, under the category of “carer (émpeinimg)” (Gorg. 516a). He
asks Callicles whether Pericles was a good politician, using the verb epimeleia: “Then, did
Pericles care the people? (ovkodv dvOponwv Iepukdiic éneuéleto;)” (Gorg. 516b, emphasis
added). These words indicate that Plato uses these two words, therapeuein and epimeleisthai,
in a similar way. Both of them describe the practice in which the politicians have to be engaged.
According to Socrates, the care the politicians take of the citizens must involve a certain
consequence; that is, “the souls of citizens become as good as possible” (Gorg. 503a). If the
case of Pericles is compared to this criterion of a good politician, according to Socrates, we can
conclude he failed to “care” for the citizens, because the citizens judged him as bad (Gorg.
515e-516a). This implies that there is “good” or “right” care on the one hand and “bad” or
“incorrect” care on the other hand. Socrates provides two criteria for judging the correctness of
“care.” First, the consequence: whether the cared—in the case of the political art, the souls of
citizens—become better than before. The second criterion is whether one cares the right object.
Socrates asserts that the care in “practicing politics” (molrtedecBar) should concern the question
of “how the citizens can become as good as possible,” but not “matters or business of the polis
(T Thic TOAemG Tpdrypata)” (Gorg. 515b).

Then, what does Socrates assume with “the matters of the polis” that one has not to care
about? It seems natural that one cares about “the matters of the polis” when one uses the
political art. This view seems to be solid, because it is mentioned also in other dialogues. The
difference between caring for the souls of citizens and caring the matters of the polis would
become clearer, when we turn our eyes to the Apology of Socrates.

After the first judge reveals that Socrates is guilty, he attempts to explain what he has
done in the polis until his trial, or at least, what he wanted to do: “I tried to persuade each of
you not to care for the matters of you before caring for yourself (U1 npdtepov pnte t1dv E0vtod

unoevog émpereictan mpiv £avtod €mypeinbein) so that you could be as best and wisest as
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possible, and not to care for the matters of the polis before caring for the polis itself (uite 1OV
g mOAewC, Tplv avThg Thg mOAewc)” (Apol. 36¢, emphasis added). In this passage, Socrates
emphasizes the obliged action with the word “epimeleisthai.” Also here, Socrates differentiates
“taking care of the matters of the polis” and “taking care of the polis itself.”” The point that we
do not have in the Gorgias is that Socrates mentions “the care for oneself” (£avtod
émpueleioban). First of all, one has to “take care of oneself” so that one can become as good as
possible. Taking care of the matters of oneself should come after the first “care.” Then, it is
natural to question what is “the matters of oneself,” which is different from “oneself.”

The clue to understanding this point can be found elsewhere in the Apology. Socrates
claims that he would never stop “doing philosophy” through examining the citizens even if he
could avoid his death penalty by stopping doing so. If the citizens in Athens require him to stop
examining themselves and doing philosophy, he would answer as follows: “Oh my best men,
Athenians, [& ] aren’t you ashamed of yourself, if you care for wealth, fame and reputation
(8mueroduevog dmwe oot Eatan M¢ TAEToTA, Kol d0ENG Kai Tiufg), but neither prudence nor truth,
and if you do not care and consider (ovk €miperi] ovdE povtilelg) how your soul would become
as good as possible?” (29d-e). This passage shows the view of Socrates that what is to be cared
and what should not be cared. The things one has to “care and consider” is “prudence,” “truth”
and how one’s soul can become as good as possible. The last point is already repeated in this
section. Although “prudence” and “truth” appear here firstly, we do not have to think that they
are independent from caring for soul; caring for them can be seen as a part of “caring for soul.”
On the other hand, wealth, fame, reputation are things that one should not care. These things
can be regarded as the things that Socrates calls “the matters of oneself” (4pol. 36¢).”” This
contrast between things concerning oneself and those concerning the matters of oneself is once

more emphasized at the end of the trial (4Apol. 41e).

37 A similar view is shown also in the Phaedo, 64d-e.
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This section outlined the concept of “caring for soul,” paying attention to two words,
therapeuein and epimeleisthai / epimeleia. The point is that Plato has defined “the political art”
as caring for the soul or oneself in other dialogues, even if (historical) Socrates would not have
called his practice “political.” This view seems to always have remained in his thought.
However, in the Politeia, he does not bring such a plain definition, because, as mentioned

before, Plato’s endeavor throughout the entire dialogue is the inquiry into the political art itself.

3. Establishment of Polis

3. 1. Polis of Pigs

The previous sections revealed how the discussion, which has begun with the inquiry
concerning justice in the individual within the private interlocutors, comes to that on justice in
the poleis. Now the task is to find or to define justice and injustice in the poleis. In order to
work on it, Socrates gives a suggestion: “If we should watch a polis coming into being in speech
(el yryvouévny ol Bsacaineba Loyw), would we also see (idotuev)” its justice and its injustice
coming into being?” (369a). Although it is an inquiry into the origin, it is not historical. What
he is doing is to observe the “theoretical” or “hypothetical” origin.’® This object of the inquiry
decides the method; Socrates tries to “establish a polis in speech (t® Aoy® tOA To1Eiv)” (369¢).
Note again that they do not describe history of a particular polis that exists or existed like Athens
or Sparta, but establish a completely new and non-existing polis in speech (1® Ady®). There are
several different ways to explicate the reason why Socrates suggests this method for the inquiry.
In addition, it is also necessary to keep in mind that he tries to find how “justice and injustice
come into being.” In other words, the inquiry in which Socrates is engaged is no more finding

the justice but investigating the origin of them. This slight change of the goal of their inquiry

*% Griffith uses “origin” as the translation of yryvopévny, while I prefer here the more literal
translation by Bloom. Also I do not adopt “theoretical” (369a) and “hypothetical” (369c) for
the translation of (1@®) A6y, which is adopted by Griffith.
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seems to hint at Plato’s large project to establish a just polis. Socrates does not attempt to
remedy an individual injustice in the existing poleis. By establishing a totally new polis in
speech, he attempts to depict the blue print of the just polis.

In the second book, Socrates establishes two kinds of polis: “a polis of pigs” and “a
luxurious polis” which are not independent from one another. A luxurious polis emerges only
after a polis of pigs is established, because the luxurious one needs the basic necessities that a
polis of pigs provides. Therefore, it is natural that Socrates begins his inquiry with establishing
a polis of pigs.

Polis (méAig) is, according to Socrates, originally a “joint habitation (cuvoikia)” (369c).
It is a house (oixio) where people live together (cOv). Human beings have to gather and live
together, because “we are not, any of us, self-sufficient (o0k avtdpxnc)” (369b). They begin to
live together in one large house, namely in a polis, in order to meet the wants which are
necessary for sustaining their biological lives. The primitive polis requires only four or five
members who are engaged in the primitive and the most important needs, i.e., food, housing,
and clothing. Hence, the first group of the inhabitants is a group consisting of the people who
take care of these matters: farmer, carpenter, tailor and shoemaker. In this polis, it is
recommended that each one be engaged in one job which one is good at; for example, the farmer
produces food not only for himself but also for others so that he needs not to take on housing,
which he is not good at. This distribution of the roles in the polis is justified from the viewpoint
of their natural disposition or physis (pHo1g).”” Although this concept comes to be the central
issue of justice in the poleis in the later discussion, here Socrates mentions it without a precise
examination. The claim that each one has something that one is “naturally” good at is brought

not as Socrates’ surprising statement, but as a statement appealing to the commonsense of his

>® The natural disposition is one of the most important concepts in the Politeia, especially in
the discussion on the education (of the guardians), and I will examine it precisely in the next
chapter.
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interlocutors and those attending. This observation requires a further enlargement of the polis-
members, because, while the farmer is good at producing foods, but they cannot produce the
tools they need. Even if they can make them, it might take time and their quality might be worse
than that made by the craftsmen who specialize in producing such tools. If the farmer, or other
members of the polis, wants to produce more and efficiently, it follows that the polis requires
more people. In this way, the second group consists of craftsmen who produce tools the first
group uses such as harrows, hammers and looms. Besides, the polis has to import the things
which cannot be produced sufficiently within the polis. Now the polis demands not only more
people of the first and the second groups in order to provide productions to feed themselves as
well as to trade with other poleis, but also a third group engaged in trading business: merchants
and experts of seafaring (371a-b). As the fourth group, there are people who take on exchanging
the goods which the other groups produce. They are called dealers. They sit in the marketplace,
offering a selling and buying service. Finally, there is a kind of people whose physical strength
is for sale. They offer their physical strength and receive money as its reward. The fifth and last
group is, therefore, “hired labor” (371e). It is noteworthy that the community consisting of these
five groups is regarded as the first “true (dAn0iv))” and “healthy (0y1i})” polis (372¢), because
the polis which has been just established does not seem to us to be such a polis. It may be
understandable, if the “true and healthy” polis shall consist of only the first and second
groups—farmer, carpenter, tailor, shoemaker and craftsmen.®” However, the imported goods
are also counted as the requirements in this polis. The importation includes necessarily the smith
art in order to build a ship for foreign trade. This point offers a clear difference between the
Politeia and the Nomoi.

Also in the Nomoi, we can find the explanation similar to the establishment of a polis in

the Politeia. In the Politeia, as we have seen, the main question of the inquiry is how a polis

% Compare with the natural state which is found in thought of the modern social contract
theorists such as Rousseau or Locke.
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emerges, but, at least in its second book, the regime, politeia (moMreia), of a polis does not
stand at the center of the discussion. Contrastingly in the Nomoi, the Athenian handles the origin
of a political regime before examining that of polis. In addition, there is a difference also in the
perspective of their examinations. While the polis in the Politeia is established “in speech,”
namely hypothetically and theoretically, the political regime is observed firstly from the
descriptive viewpoint in the Nomoi. The Athenian tries to portray the origin of the regime as
historically as possible. In spite of these differences, the examination of the Nomoi will help us
understand the discussion on the establishment of a polis in the Politeia.’’

The Athenian begins the description of the polis with “the ancient tales (oi maiatol
Adyou),” because they seem to contain some truth (Nom. 677a). According to these tales, human
beings had often been destroyed by “many disasters” including floods. Thereafter, only a few
of them survived and most of them were “herdsmen (voun)” living on the peaks (Nom. 677a-
b). Even if they had acquired some arts (technai) including the political one before catastrophes,
people lost them at the time of natural disasters. After numerous destructions, human beings
came to live in “a vast and frightening desolation (pvpia pév tic poPepa épnuia),” while they
had “a great mass of abundant land (yf] 6" &@6ovog mAfi0o¢ maumdrlin)” with a few herds of
oxen and flocks of goats (Nom. 677¢). Because of the lack of the art to extract metals, they were
not able to acquire fresh metals. This led to two consequences: the lack of transportation and
that of wars. Since they were not able to engineer the means for transportations, they were
“delighted (diopevol)” to communicate with others, because they were not able to see other
humans often; they never regarded others as their enemies. Although they lacked many
techniques and their lives were laborious, the Athenian describes the life at that time as “simpler
(evnBéotepor) and more courageous and also more moderate (cw@povéstepot) and in every

way more just (cOumavta dwkootepot)” (Nom. 679e).

°! As I mentioned in the Preface, there are many different arguments between the Politeia and
the Nomoi, but how a political community emerges (or emerged) is discussed in both works.

44



The people at this first stage are characterized by having two features. First, “owing to
their desolate state, they showed affection (dyomdv) and were friendly (@ilo@poveicObat)
towards one another” (Nom. 678d). Second, there was no fight among them because they were
well supplied not only with foods but also with clothes and houses. They had already met all
necessities, and, therefore, they did not have to wage a war against another community in order
to gain more foods or lands. In addition, since there was neither poverty nor wealth because of
the lack of gold and silver, they never waged a civil strife.’” They did not try to deprive others’
wealth in order to become rich, because there was no means to define who is wealthy. All people
in this community have foods and clothes equally enough. What this equality did not bring is
quite a lot: there emerged neither “insolence (bPp1g)” nor “injustice” nor “rivalries ({fjAot)” nor
“jealousies (@B6vol),” not only because there was no poverty nor wealth over which people
attempt to fight, but also because their disposition was characterized with “naive simplicity
(e0nONG)” (Nom. 679c¢). As a result of their “naive simplicity,” they believeed what they heard
as true; they never suspected that what they heard contains a falsehood, because none of them
possessed “wisdom (coia)” with which people come to “know (énictacbat)” and judge what
is true and false.

It is noteworthy that the description of the first kind of people is that this gathering of
people is not called “polis.” The Athenian does not give the name “polis” to a community until
the post-first generation comes into being. It can be understood that the people at the first stage
with “naive simplicity” had no polis, i.e., no political community. This non-political community
had no need of “lawgivers (vopoBétar);” hence, there was no law (Nom. 680a). However,
although the Athenian does not regard this community as a polis, it had a regime which is called

“dynasty (duvaoteia)” (Nom. 680b). The Athenian describes this regime as follows: “the eldest

%2 In the Nomoi, a civil strife (otao1c) is depicted as the worst war among different kinds of
war: “[& ] that internal war called ‘civil strife,” which occurs from time to time and which
everyone would wish never come to pass in his polis and, if it does, would wish to end as
soon as possible” (Nomoi 628a-b)
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rules with an authority handed down from the father and mother (ékx matpoc kai pentpoc), whom
the others follow, like birds forming one flock” (Nom. 680e). The dynasty is also called
“monarchy (PactAieia)” which is ruled by “paternal laws (moatpovopeicfan)” (ibid.).

Now recall the words of the Athenian that “they [i.e. people under the dynastic
community] did yet need lawgivers and such a thing [i.e. law] was not likely to occur in those
times” (Nom. 680a). On the one hand, the Athenian clearly explains that there was neither
lawgiver nor law. Just after three paragraphs, on the other hand, he defines the dynasty as a
regime “ruled by paternal laws.” This point, which apparently contradicts one another,
expresses Plato’s unique view of the political community.®> As we imagine from the contract
theory in the history of political thought, we normally recognize that regime and laws come
after or at the same time that the political communities are established.®* The community before
people make a social contract is only a gathering of the people. In contrast, the predecessor of
polis Plato has in mind seems much more “political” than the natural states of the social contract
theorists, such as Thomas Hobbes or Jean-Jacque Rousseau, because people under dynastic
communities have a regime, ruler(s) and laws, even though the validity of rulers and laws was
based solely on its tradition. However, for Plato in the Nomoi, what makes a community of
human beings into “polis” is neither regime nor laws that are only handed from their ancestors.
This observation is important for us, modern readers, who know the social contract theory and
the state of nature, because, in reading Plato’s works, we tend to see the difference between a
political community and a private (or primitive) one in the existence of, for instance, regime or
economics that we subsume under the concept of “the political” nowadays. What is clear from
the argument above is, however, that the criterion (or criteria) of “polis™ for Plato is different

from ours.

5 Polis is mentioned at 676a, 676b, 677¢, 678a, 679d within Book 3.
% For example, Thomas Hobbes’ Leviathan; John Lokce’s The Second Treatise of
Government; Jean-Jacques Rousseau’s Social Contract.
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Now let us turn our eyes back to the discussion in the Politeia. In contrast to the first
community whose regime is called “dynasty” in the Nomoi, Socrates and his interlocutors
designate the first form of the community “a polis.” There seems to be the art of extracting the
fresh metals, since there are transportations, especially ship for the importation and gold and
silver for payment. In spite of these developed remarks, Socrates describes this first polis as a
“true” and “healthy” one, and Glaucon calls it a “polis of pigs (0@v toAc)” (372d). The healthy
polis seems to Glaucon to be a polis for animals. Although “polis” is widely understood as a
community which only human beings are able to establish, the polis which lacks of things that
“people today (oi vdv)” have is almost the same as a community of animals like a herd (ibid.).
If one takes this into account, one would understand the reason why Glaucon (and Socrates)
do(es) not find justice and injustice in this first form of polis. Glaucon hints, in fact, that there
might be justice and injustice in this polis, saying “I can’t think [& ] unless it’s somewhere in
some need these men have one another.” In short, he speculates that justice and injustice can
come into being through the birth of exchange or trade of productions. Socrates replies with
“perhaps (iowg)” (372a). This passage can be interpreted to be pointing at the origin of justice
and injustice. However, taking into consideration that Socrates never turns back to this theme,
we should rather understand that there are no justice and injustice in this “true and healthy”
polis. Since this polis is a community of animals, Glaucon, a human, cannot find justice and

injustice there.

3. 2. Luxurious Polis

Being encouraged by Glaucon, Socrates goes forward and attempts to establish another polis
whose residents possess what people today have, so that they can “see the point where justice
and injustice come into existence” (372e). These words of Socrates also demonstrate that there
is neither justice nor injustice in the “true and healthy” polis. Socrates calls this new polis “the
swollen and inflamed polis (pAeypaivovca mOAC),” contrasting it to the true and healthy one.
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This polis is “luxurious (tpvedoa-tpvedm: live luxuriously),” because people there “lie on
couches, eat off tables, and have the cooked dishes and desserts” (372d), so that they do not
have to feel they are living in the polis of pigs. They insist on more than the bare necessities.
This luxury is likened to heat or fire (pA€yua); the heat swells endlessly, because, unlike the
desire for the necessities, that for luxury knows no limits.®® This polis swells with the heat of

P14

people’s desire for luxury, which makes this polis “luxurious,” “swollen and inflamed.” People
in this polis are never satisfied with the necessities. The luxury comes only from people’s
greediness. Although Socrates does not use the word “greediness (mheove&ia)” to illustrate this
polis, it is plausible that Socrates takes greediness into account when he describes this polis
with heat which makes the polis continue to swell endlessly. Actually, the greediness has been
mentioned already when Glaucon repeated Thrasymachus’ claim: the greediness i.e., “a desire
to get the better” is “what any nature naturally pursues as good” (359¢). Exactly this greediness
makes even the good people do injustice. Socrates does not say clearly yet, but it is almost
obvious that the greediness has a strong connection with the origin of justice and injustice. This
feature is further emphasized in the discussion on the origin of wars, which shall be examined
later.

Now the question is what the concrete difference between the swollen luxurious polis
and the true healthy polis is. As stated before, the greediness prevailed in the luxurious polis
requires more people who are engaged in the luxurious productions which are not equivalent to

bare necessities. Hence, the first difference between two poleis is the list of members. In the

luxurious polis, there are people who are added newly in this polis.

% The image of fire is always associated with heat (8eppdg / T Oeppév). In the Philebus,
where Socrates discusses the endlessness (t0 dneipov), heat is given as an example of the
limitlessness, or things that has no limit (népag). Socrates says: “But always, we affirm, in the
hotter (Beppotépov) and colder there is the more and less. [& | Always, then, the argument
shows that these two have no end (1éAoc); and being endless, they are of course infinite”
(Philebus 24a-b). By describing the luxurious polis with “heat,” Socrates tries to show that the
luxury this polis longs for is infinite.

48



Politeia 373b-c

ovkoDV peilové te avd v TOA Sl moteiv: dkeivn yap 1 VYLEWVT OVKETL ikavi), QAN
fon Oykov guminotéa kol mANOoVG, 6 OoVKETL TOD Avaykaiov £vekd €oTv €v TOig
TOLEGLY, 0lov of TE OnpevTal TAVTEC Of TE LuNTai, TOALOL PV oi TTEPL TO GYALOTE TE
Kol ypdpaTo, ToAAOoL 88 0l TEPl LOVGIKNY, ToMTai T Kol TOOTOV DANPETUL, POUYMOOL,
vIoKpLTad, yopevtal, £pyoldpot, GKELMV T€ TAVTOdATMY dNLoVPYOi, TOV T€ AAAMV Kol
TV TEPL TOV YOVALKETOV KOGUOV. Kol O] Ko S1aKOVOV TAEIOVOV denodpeda: 1 ov dokel
denoetv Tadoymydv, TITOGV, TPOPMV, KOLLOTPLHV, KOLPEMV, KOl oD OWOTOLdDY TE Kol
payeipov; £t 08 Koi cLPOTOV TPpocdencdueda: TodTo yYap MUV &V TH TPOTEPY TOAEL
00K &vijv—=E&0deL YOap 00OEV—EV O TaTI Kal TOVTOL TPOGOENGEL. dENGEL O Kol TMV

AV PooKNUATOV TapmTOAoV, 1 TG odTd EdeTon: 1| Yap;

Socrates: Then the polis must be made bigger again. This healthy one isn’t adequate
any more, but must already be gorged with a bulky mass of things, which are not in
poleis because of necessity—all the hunters and imitators, many concerned with
figures and colors, many with mousiké; and poets and their helpers, rhapsodes, actors,
choral dancers, contractors and craftsmen of all sorts of equipment, for feminine
adornment as well as other things. And so we’ll need more servants too. Or doesn’t it
seem there will be need of teachers, wet nurses, governesses, beauticians, barbers, and,
further, relish-makers and cooks? And, what’s more, we’re in addition going to need
swineherds. This animal wasn’t in our earlier city—there was no need—but in this one
there will be need of it in addition. And there’ll also be need of very many other fatted

beasts if someone will eat them, won’t there?
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This polis is both geographically and numerally much larger than the healthy polis, since it has

to provide more things that are not requisite in that polis. Therefore, “to enlarge the polis

(ueilova moteiv)” in the first line indicates not only geographical enlargement but also

quantitative enlargement of its members and productions. Compared to things and people that

fill the healthy polis, “mass and multitude of things (&ykog kai mAfifoc),” with which the

luxurious polis filled, are prepared not for necessity but for luxury. When the need of “mass and

multitude” of luxurious things combines with the formulation that each one is engaged in one

job which one is naturally good at, this polis requires not only goods but also people who serve

them. It is now important to observe the people who firstly appear in this polis.

Let us observe the Table 1 below. It categorizes the members of the luxurious polis in

accordance with their jobs and productions.

Tabel 1
Category | People Individual Job Main Productions
Hunters of all kinds Hunting Meat of animals, Clothing
Craftsmen of all sorts of| (For example: Jeweler, Feminine adornments
equipment Dress weaver, Craft (such as jewelry and dress)
I worker)
People in service cook, barber, beauticians Livelihood
Swineherds Farming Meat of pigs
Imitators Those using figures Sculpture, Painting
=Sculptor, Painter
Those using mousiké Poetry, Play, Dance
=poets, assistants of poets
I Those engaged in stage
plays
=Contractors of plays,
Craft workers (For example
theater painters)
People in service Educator, Nanny Education, Care

As the citation above shows, Plato himself does not make a distinction between category I and

category II. However, if we divide the members of the luxurious polis into two categories, the
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difference between the luxurious polis and the healthy one will stand out. All the people in the
Table produce something different from the productions or service that people in the healthy
polis produce. However, the productions and service that people in the category I engaged in
necessities in some way: for instance, hunters, cook, swineherds are engaged in food, i.e., one
of the necessities that exist, of course, in the healthy polis. The only difference is that the foods
required in the luxurious polis are not only vegetables but also various kinds of meat. In the
same way, dress weavers and craft workers are engaged in one of the necessities, namely
clothing and housing. The difference of craft workers in the healthy polis and those in the
luxurious one is that the productions in this polis are “decorated and painted” (373a). Therefore,
the new thing of houses or clothing in this polis is “decoration ({oypaia)” and “colorfulness
(mowidia).” Although the decoration on housing or clothing are given by each maker, such as
weaver or carpenter, this is under the influence of imitation, which is, as a matter of fact, a part
of the job of “imitators” in category II.

People sorted under category Il appear in this polis for the first time. They do not exist
in the healthy polis at all. The first kind of them is imitators (piuntai). They are divided further
into two types, as the passage shows: those using “figures (oynuarta)” and “colors (ypouata),”
namely those engaged in things appealing to the visual sense, and those using mousiké, which
appeals mainly to the auditory sense. Painters and Sculptors belong to the former, while “poets
(montai)” and “their assistants (tovtwv vnpétar),” including “rhapsodes, actors and choral
dancers” belong to the latter. There are also other “assistants” of poets who are active on the
border between things appealing to the visual sense and those appealing to the auditory one.
They are “contractors” and we can also add “craftsmen of all sorts of equipment” who are
engaged in creating the theatrical play into this kind of people.” Note that there are no “imitator”

in the healthy polis at all; there are neither painters nor poets. Even when adults and children
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“eat lying on straw beds” and “drink wine after their meals, wearing garlands on their heads,”
people in the healthy polis never enjoy dance and music, because they do not have any.*®

There is, in addition, a kind of people who appear in the luxurious polis for the first
time: people who take responsibility to take care of others, especially children. “Educator
(moudaywydc)” is the representative one of this type; they are those who lead (éy®d) children
(maidec). We can also include “wet-nurses” and “nannies” under this category, because they are
also responsible for caring for infants and children. Note that there are no such people engaged
in care and education for children as far as we can know from the text, although people have
without doubt infants and children in the healthy polis too. Rather, Socrates does not say
anything about education in the healthy polis. Since some people there engaged in commerce,
they must have a minimum knowledge of mathematics, but there is apparently no educational
system. We can imagine, then, that education in the healthy polis never appears as a political or
a common matter, but a private matter; family members or neighbors might teach mathematics
or something required in daily life to their children. The education is not established firmly and
politically in the healthy polis, because the teaching in the private sphere is enough for the
maintenance of the healthy polis. Contrastingly, the luxurious polis requires the education and
educators other than families. It is not a private matter anymore; it comes to concern the entire
polis.

It is not accident that the imitators and the educators appear for the first time in this
polis. As we shall see, the basic education in the luxurious polis is necessarily connected to

imitation and mousiké. The educators, including wet-nurses and nannies, play the role to narrate

% Although there is no imitator, people in the healthy polis know hymns, because Socrates
describes the life of people in the healthy polis: “they sing of the gods (dpvodvteg Tovg
Be00g)” (372b). However, hymns are not included in mousiké, or a part of imitation. In
addition, at the end of the discussion of poetry in the tenth book, hymns are counted as poetry
that is admitted in the polis: “But you must know that only so much of poetry as is hymns to
gods or celebration of good men (6cov pdvov Buvovg Beoig Kai Eykdpua toic dyabois) should
be admitted into a city” (607a).
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stories and myths composed by poets (377¢). Without imitators, children in the luxurious polis
cannot be nurtured nor educated. Now recall the reason why Socrates needs to establish the
luxurious polis, in addition to the healthy one. He says, “in considering such a polis too, we
could probably see in what way (6zm)) justice and injustice naturally grow (éuevovtat) in poleis”
(372e). The reason of its establishment is namely to find where justice and injustice are born.
If we take together the fact that there are neither imitations / imitators nor education / educators
in the healthy polis and the description that justice and injustice do not yet exist either, we can
assume that the lack of imitation and education has some connection with the lack of justice
and injustice. For, people in the first category provide, in actuality, the necessities whose simple
versions exist also in the healthy polis. Then, it seems reasonable to understand that the origin

of justice and injustice can concern the people of category II and their productions and service.

3. 3. War, Guardians and Purification of Polis

The luxurious polis is, as Socrates describes, the “swollen and inflamed” polis; it continues to
swell. As previously mentioned, the character this polis has can be described with the
“greediness” of its members. Adeimantus introduced the concept of greediness as the motor
that makes both just and unjust people do the same, when both of them have freedom and
strength to do whatever they like (359b). Its extreme example is the story of Gyges’ Ring. The
greediness, regardless of whether it lies in a just person or in an unjust person, enables its
possessor to rob others’ property so that they are able to outdo others. Just as a greedy person
tries to take others’ property away in order to fulfill one’s desire, a polis attempts to “cut off a
piece of our neighbors’ land (tfig t@v mAnciov ydpag Nuiv drnonuntéov)” (373d). The luxurious
polis is almost compelled to do this, because it needs to nourish its greedy members. However,
this is not successful, if their neighbors do not offer their land easily, especially in a case where
the neighbors are also luxurious poleis and have enough military power. This is the beginning
of war (molepeiv). Note that war is not depicted as an example of injustice or evil itself. Socrates
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reserves the ethical judgement on wars, saying “let’s not yet say whether war works evil (kakov)
or good (&yaB6v)” (373e). Socrates’ silence on the moral judgement on wars implies that wars
themselves have little relation to the origin of justice and injustice that Socrates is searching
for. Rather, it is the consequence of the characters of people in the luxurious polis, namely the
greediness.

Wars bring a further need of its member as an inevitable consequence: “a whole army”
(374a). Socrates argues that the army should not consist of normal residents in this polis, such
as farmers or shoemakers, but of people specialized in warfare. Also here the rule agreed before
has an effect: each one has to be engaged in one thing that one is good at, or, in other words,
“no individual was capable of practicing several arts properly” (374a). Just as a shoemaker
cannot be farmer at the same time, the task of warfare has to be assigned to people who are able
to fight well and, as a consequence, specialize in fighting. The introduction of the warfare and
the need for the people engaged in fighting can be seen as the second watershed in the Politeia,’’
because the warfare requires the guardians in the polis.

The concept of “guardian (pOAa&)” has already appeared twice before the description of
warfare in the luxurious polis.®® Adeimantus argues that “each would be his own best guardian
(a0tOC ovTod v Ekaotog dpiotog eOAE), afraid that in doing injustice he would dwell with the
greatest evil,” if each one would be persuaded that justice is advantageous by itself (367a). Just
after the words of Adeimantus, Socrates does not consider the concept of “guardian” for a while.
However, by referring to the kind of people called “guardians,” Socrates tries to respond to
Adeimantus to some degree. It is necessary to “keep guard over” (pvAdttewv) people, if justice
is required among people, and those who take the role of keeping guard are called “guardians.”

This point hints that there is injustice over which some guardians have to keep guarding,

%7 The first watershed is the point where Adeimantus quotes the verses of Homer and Hesiod.
% 334a and 367a. In 367a, Adeimantus mentions “self-guardianship.” This is, according to
Ferrari, “instead of watching against and over others one will watch against and over oneself,
impose discipline on the potentially recalcitrant elements within.” Ferrari. City and Soul, p.20.
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although their primary job is to fight against the enemies and guard people in the polis. Socrates

emphasizes that their job should be considered as special.

Politeia 374d-¢

oOKoDV, [& | do® pHéYIoTOV TO TGV PLUAAKWV EPYOV, TOGOVT® GYOATG T TOV AAA®V
mhsioTng av £in kol ad Téyvnc Te Ko émpekeiag peyiomng Sedpevov.

oipon Eyoye [& ].

ap’ obv 0¥ kai v SmTndeiog eic adTO TO EmTHdEV L,

[1dg &° ov;

Socrates: Then, [& ] to the extent that the work of the guardians is more important, it
would require more leisure time than the other tasks as well as greater art and care.
Glaucon: 1 certainly think so [& ].

Socrates: And also, a natural disposition fit for the pursuit?

Glaucon: Of course.

The category of “guardian (pvAa&)” here includes both the soldiers and the rulers, although the
category of guardian is later divided into two groups, soldiers and complete guardians; the class
engaged in the actual fights are later called differently.”” For now, however, let us understand

the people called “guardians” as soldiers and complete guardians.

%% «“This is the first occurrence of gpvAokeg in the technical sense which it bears throughout the
Republic. it is important to remember that the name includes not only the soldiers, but also—
after they have been introduced—the rulers; when it becomes necessary to distinguish
between the two classes, the former are called énikovpot (first named in II1 414b), the latter
@O okeg movteheic (11T 414b), téheor pvlakeg (IV 428d) or the like, or more commonly
apyovreg (first alluded to in I1I 389b, but not expressly separated off until 412b ff., and finally
and fully described only in Books VI and VII)” (Adam 2009: 105).
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Those who engaged in warfare have to be released from other activities because their
job (£pyov) has the greatest importance. As shoemakers cannot do farmers’ job from the
viewpoint of their natural dispositions and efficiency, guardians cannot do other jobs, either.
The rule that Socrates follows in establishing a polis in speech is required especially in the case
of the guardians, because their job is “the most important (péyiotov).” Additionally, as a
consequence of it, the required “skill or art (fechné)” and “care (epimeleia)” have also the
highest level. The point here is that Socrates requires of the guardians not only skill but also
“care.” Art, or techné, has been mentioned several times, especially in the last half of the first
book, where Socrates defines the feature of fechné by criticizing the argument of Thrasymachus
(344a ft.). The point of Socrates’ criticism is that each art, as long as it is an art in the precise
sense, does not pursue “the good of anything other than that of which it is the art” (342b). In
the same way, people with the art of ruling never pursues “what is best for themselves (abt®
10 BéATioToV),” but only “what is best for the ruled person (1® apyopéve).” Although Socrates
has in mind the art of fighting in battle (1] mepi t6v TdAepoV dywvia) as the art that the guardians
should have (374b-d), the art of fighting and the job of the ruler (6 dpywv) (342b) are closely
connected. This aspect of art, i.e. to pursue what is the best for the object which the art concerns,
can be understood as what Socrates calls “care (émpéiewa).” However, he does not count “care”
as something that other craftsmen should have, while art—which must be perceived in the
precise sense—is named as a requirement. Since Socrates does not explain it here, we are faced
with a question: to whom or to what is this care directed? Taking into consideration that the
subject that needs this care is “the work of the guardians,” we can understand that the work of
the guardians is required to have special attention paid to and to be taken care of. One of the
decisive elements that contain the content of this care is, as Socrates adds, “suitable natural
disposition.” Now the gravity of their inquiry shifts to the suitable “natural disposition (¢¥o1g)”

of the guardians.
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After introducing the most important job in the polis in speech, Socrates starts
discussing “which (tiveg) are the natural dispositions, and what kind (moiat) they are that fit for
guarding of the polis” (374e). After the explanation of wars and the introduction of guardians,
the establishment of the polis in speech is suspended and their inquiry starts to focus on the
character of guardians. It is first in the middle of the fourth book that Socrates comes back to
the theme of justice in poleis. In a passage following the examination on the natural dispositions
suitable for the guardians and the educational system for children in the polis, he defines justice

as follows:

Politeia 433a
0 yap €€ apyfic €6€éueba detv molelv S mavtog, Ote TNV TOAMY KotKilopev, To0Td
gottv, OC €10l SoKET, FTot ToVToL Tt £160C 1) Sikanocvvn. [& ] &1t &va EkacTov Ev S€ot

EMTNOEVEY TV TTEPL TNV TTOALY, €ig O adTOD 1 EVOIC EMTNOEI0TATN TEGLKVIN ETN).

That rule we set down at the beginning as to what must be done in everything when
we were founding the polis—this, or a certain form of it, is, in my opinion, justice.
[& ] Each one must practice one of the functions in the polis, that one for which one’s

nature made one naturally most fit.

This definition of justice is proved to be adequate also for the individual soul (443d).
Nevertheless, this result seems to be inconsistent with the discussion throughout the
establishment of the healthy polis, because, if it is the definition of justice that Socrates has
been looking for and whose lack makes the polis unjust, one could see the germination of justice
and injustice also in the healthy polis. As we have already seen, Glaucon cannot find justice nor
injustice in the healthy polis, and Socrates does not even try to find them in the healthy polis.

The problem is, then, why Socrates turns back to the rule set at the beginning of the entire
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discussion of the polis-in-speech establishment after moving on to a further investigation of
justice by enlarging and swelling the healthy polis.

This problem will not be difficult anymore, as soon as we consider Socrates’ formulation
of injustice in the polis. He says, “meddling among the classes (roAvmpaypocvvn), of which
there are three, and exchange (petafoAr) with one another is the greatest harm (ueyiotn PAGpn)
for the polis” (434c¢). Three classes include the guardians who rule the polis, the auxiliaries of
the guardians who are also called soldiers and the other members, such as farmers and
shoemakers. This definition of injustice of polis—precisely, “the greatest harm” for the polis—
implies a surprising root of injustice in the polis. Since the guardian including the ruling class
and its auxiliary class appears only in the luxurious polis, “meddling” and “exchange” with
another class can occur also only in the luxurious polis. The existence of the guardian class is,
in reality, the root of injustice in the polis, although the role of the guardian is, whether it is set
in the polis as a job or it is within oneself, to “keep guard over people [because the guardian is]
afraid that in doing injustice he would dwell with the greatest evil” (367a) However, this fact
can be seen as a hint to what justice is, because injustice exists always as the opposite of justice:
injustice can exist only when justice is found. Hence, injustice is defined as the opposite to the
justice that each one does one’s job without meddling nor exchanging with one another. In this
sense, the polis which Glaucon calls “the polis of pigs” is surely “healthy” and “true,” but not
a “just” polis. Just as injustice can be found only in the luxurious polis, also justice can be found
only in the luxurious polis. The question is, then, how one can remake this “luxurious,”
“swollen and inflamed” polis into the just polis, if there is no choice to become the healthy
polis. Because there is neither justice nor injustice in the healthy polis, the healthy polis lacks
the concept “just/unjust” itself. The reconstruction of the luxurious polis is called “purification
(drakabaipewv or kabaipewv).”

Let us turn our eyes back to the explanation of wars. The reference to wars leads

Socrates and his interlocutors necessarily to an examination of the guardians of the polis,
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especially from the perspective of their natural disposition and the educational program for
them. These two subjects shall be examined in detail in the following chapters, but it is
necessary for now to understand the reason why Socrates pays attention to these points for the
sake of searching for justice and injustice in the luxurious polis.

The descriptions of the luxurious polis by Socrates already contain many negative
images; they are observable especially in the presentation of the feature that people there have:
greediness. The luxurious polis entails some seeds or origins of injustice from its very beginning
and it is unavoidable that this polis involves these seeds. The task of Socrates is not only to
illustrate how the luxurious polis comes into being, but also to remove the elements that make
the polis unjust so that the purification of the luxurious polis succeeds. For, by which means
can the luxurious polis purified? It is, according to Socrates, through education. After discussing
the content of poetry and its musical elements (mousiké), Socrates claims as follows: “And by
the dog, [& ] unawares we have again purified (dtaxabaipovteg) the polis that while ago we
said was luxurious” (399¢). Socrates has “purified” the luxurious polis by discussing and
instituting the educational program related to mousiké. In other words, the establishment of the
educational program in the luxurious polis can be understood as removal of the seeds that cause
injustice. What Socrates calls “purify” is not correcting unjust elements; he does not put
something right that has already appeared unjust. What he is doing in the process of the
purification is to uproot things that shall become the motivation of injustice, i.e., exchanging
among three classes. “Purify” here does not mean rushing out everything in the luxurious polis
so that one can acquire the healthy polis. Rather, Socrates tries to pluck the seeds of injustice,
namely something that is not yet injustice but will highly probably become injustice in the
future. According to Socrates’ observation, most seeds of injustice can be found in the
education, especially that using mousiké.

This point has been already alluded to, when Socrates gave the names of people who

appear first in the luxurious polis. Recall Table 1 where two categories of people in the luxurious
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polis are described. People in category I produce something which have direct connection to
the necessities, while those in category Il produce something that does not exist in the healthy
polis at all. Education and imitation—it cannot be understood separately from the concept of
mousiké—belong to the product of those in category II. In this way, Socrates handles education
and imitation as a clue to the inquiry of justice in poleis or the just polis. When the roots of
injustice in education and imitation are able to be removed, the polis will become just, while it

is characterized as “luxurious.”

4. Summary

This chapter attempted to find out how Plato’s political philosophy begins, or, formulated more
precisely, how the political dimension emerges in the Politeia, which begins with a private
dialogue about justice in the individual despite its title. Even though we share the understanding
that Plato’s Politeia is one of the masterpieces in the field of political philosophy or political
thought, it is worthwhile to address this question. For the question of “the political” in Plato’s
philosophy makes us consider or reconsider the border of the political and the non-political.
The fact that the inquiry into the political dimension serves firstly as an auxiliary means to
observe the individual soul shows us the close relation between a polis and an individual soul.
We cannot discuss the political without concerning the psychic dimension of the members of
the polis.

In order to address this question, I took up firstly the analogy between soul and polis,
which is normally recognized as the starting point of the observation on the political in the
Politeia, comparing the similar analogy found in the Nomoi. This chapter revealed that the
analogy between soul and polis is, contrary to its appearance, not the starting point or the first
introduction of the political dimension in the Politeia. This analogy is the consequence of the
discussion that follows from the foregoing discussion on justice and a just man. The analysis in

the Section 2 showed that the discussion on justice in the individual has already included the
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political dimension. The discourse firstly developed between Socrates and Cephalus,
Polemarchus and Thrasymachus in Book 1 concerns almost exclusively the individual life,
because the first question appeared in the dialogue is whether a just man is able to receive a
suitable reward for a just life. In order to deepen this theme, however, it should be questioned
how the individual acquires the view on justice which is more or less consented among people
in the polis. The citations by Glaucon and Adeimantus from some poetical works indicate that
one acquires the view(s) on justice from poetry to which they grow accustomed, because they
have heard them told by their fathers and carers since their childhood. Fathers and carers use
poetry as the ethical examples and models for just persons and, as a result, children learn why
justice is praised; a just person receives rewards and happiness. The works of the great poets,
Homer and Hesiod, have an especially great influence, because they have been known to almost
all of the ancient Greeks. Fathers and carers tell stories of these poets to children, sometimes
just for fun, but sometimes in order to instill courage or justice in children. In the moment when
the carers tell the prevailed stories to the cared, the private dialogue between fathers and
children becomes political, even if it is told within a house. It is for this reason that this chapter
saw the reference to the poetical works by Adeimantus as the beginning of “the political” in the
Politeia.

The second part of this chapter examined how Socrates and his interlocutors establish a
polis by speech and where they find the germination of justice and injustice in the polis. This
examination lead us to the conclusion that the primitive polis is not an ideal polis at all, although
it is called “true and healthy.” The firstly emerging polis is named “the polis of pigs” by
Glaucon. While it is described as a healthy one, there is neither injustice nor justice. Therefore,
Socrates has to establish one more polis for the sake of seeing how justice and injustice come
into being in the polis. The secondly emerging polis is called “the swollen and inflamed polis,”
that is, the luxurious polis. The members of this polis can be sorted into two categories, as is

shown in Table 1. Those in category I are engaged in the jobs providing something relating to
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the products that are consumed also in the healthy polis. In category II, there are two kinds of
people who are engaged in the jobs providing something that does not exist in the healthy polis
but is newly added in this polis: one is imitators engaged in imitation including poetry and the
other is educators. If we consider the fact that there are neither justice nor injustice in the healthy
polis, people in category II and their product can be understood to contain the germination of
justice and injustice. Thus, it is inevitable to scrutinize and control imitators and educators in
order to “purify” the luxurious polis. This point is also related to the guardians, who do not exist
in the healthy polis either. The swelling and greedy feature of the luxurious polis causes wars.
Originally in order to wage wars and fight against enemies well, it requires the class specialized
in fighting: the class of guardians. However, the guardians also have the role of governing the
entire polis. The role of the guardians and the combination of education and imitation
(especially mousiké) converges at the first stage of the ideal education program of the luxurious
polis. Thus, we now have three elements of the ideal polis: the guardians, education and
mousiké. If children are rightly raised and educated through mousiké, some of them will become
guardians who are able to rule the entire polis in an appropriate way. If the polis has right
guardians in the future, it will not repeatedly demand “purification.” In this way, education and
mousiké, or, more concretely, education through mousiké appear as the central concern of

Plato’s political philosophy.
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CHAPTERII.

CONDITIO HUMANA AND ENVIRONMENT FOR

EDUCATION

1. Introduction

As the examinations in the previous chapter showed, the roots of injustice in the polis exist in
the people and the productions that do not exist in the first healthy polis; they are guardians,
education and imitation, especially mousiké. In the words of Socrates, the right establishment
of education through mousiké for children, which necessarily include future guardians, is the
purification of the luxurious polis. Justice in poleis is expected to be found in the purified
luxurious polis.

Before investigating the content of education through imitation in Chapter III, this
chapter concentrates on the inquiry into the preparatory conditions of education: that is, human
nature as the object of education, and the environment under which children should be educated.
Actually, Plato refers to these two points affer discussing the content of education. The order
of the examinations in this paper is, therefore, opposite to that in the Politeia itself. This
relocation of the discussion aims at clearly demonstrating the reason why upbringing and
education through mousikeé is set on the very first stage of the pedagogic program in the just
polis. As this chapter shall prove, upbringing and education through mousiké is directed not
only toward the children who are to become guardians of the polis. It is potentially open to all
children living in the polis. However, because Socrates originally attempts to define the
pedagogic program only for guardians, education through mousiké as its first step tends to be
interpreted also as a program only for guardians. It seems useful to remove this

misunderstanding before the observation on the content of education, so that readers would be
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able to read the first stage of Plato’s educational program in a different way from the
interpretation that it is the educational program only for guardians.

This chapter deals with two themes: conditio humana and environment of education.
Although these are different themes and I discuss them separately in different sections, they are
closely interconnected to one another. The goal of this chapter as a whole is to illuminate Plato’s
view on human being, especially children who are to be educated. The question that will be
addressed in this chapter can be formulated as follows: Who are the children that are to be
nurtured and educated, and what kind of place is it where they are educated? Education defined
by Socrates in the Politeia plays the role of educating children to become human beings before
becoming members of the polis, because they do not have any difference from beasts. In this
way, the question above includes necessarily the more general question of who are human
beings. This is the question of conditio humana.

The concept “conditio humana,” whose English translation “human condition” became
famous by the work of Hannah Arendt,”” is observable from, at least, three perspectives, more
precisely, three different dichotomies, in the ancient Greek world (the seventh to fourth
centuries B.C.E.).”" First, the relationship between humans and gods; in this perspective, the
conditio humana functions as the line differentiating humans from gods. The relationship
between gods and humans in the Greek mythology is quite different from, for example, that in
the Christianity. Since gods intervene in human lives constantly, one needs the clear boundary
between gods and humans. In this dichotomy, the basic conditio humana can be found in the
words of Tiresias to Creon in the Antigone, the masterpiece of Sophocles: “Realize that once

9972

more now you are walking on fortune’s razor-edge.”’” The crucial point of this dichotomy is

7 Hannah Arendt. Human Condition.

! Jonas Grethlein. “Die Griechen-Barbaren Dichotomie im Horizont der conditio humana.”

™ Opovel PePirg ad viv émi Evpod Toyme. (Antigone, Line 996). As for the more detailed
examination of “toyn,” see Martha C. Nussbaum, The Fragility of Goodness, revised edition.
She devotes Chapter 3 to interpretation of the Antigone.
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that human beings can do nothing against fortune or luck, which was normally understood as
divine will in the ancient Greek world.

The second perspective for conditio humana concerns the relationship between humans
and animals. The most famous argument discussed from this perspective is Aristotle’s Politics.
At the beginning of the Politics, Aristotle defines humans as animals with logos—reason and
language—, while other animals possess only voice.”” This perspective has been attractive
especially for political philosophers, because among animals only humans gather and make
“political” communities, although some animals can also be called “political”.”* The task that
Plato and Aristotle engage by distinguishing humans from other animals is to prove that humans
are especially political animals. Plato examines conditio humana also from this perspective.

Finally, there is also the dichotomy of the Greeks and the barbarians; this is known
especially from Aeschylus’ Persians and Herodotus’ Histories.”” Unlike the previous two
perspectives, this perspective concerns only humans. For the Greeks who faced the oriental
people at the Persian War, the separation of “us,” the Greeks, from the barbarians, the Persians,
is of great significance. The dichotomy between them appears mostly in the political sense: the

Greeks living under democracy, in free-poleis, versus the barbarians living under despotism, in

7 «And why human being (6 évOpwmoc) is a political animal (moltikdv {@dov) in a greater
measure (pAAov)than any bee or any gregarious animal is clear. For nature, as we declare, does
nothing without purpose; and man alone of the animals possesses speech. The mere voice, it is
true, can indicate pain and pleasure, and therefore is possessed by the other animals as well [& ]
but speech is designed to indicate the advantageous and the harmful, and therefore also the right
and the wrong.” Aristotle, Politics, 1253a. d10T1 6€ mdong peiitng kai movtog ayeraiov {oov,
OfjAov. oVBLVY Yap, ®G QaUév, HATNV 1] QUGIS TTOlET Adyov 0& povov dvBpwmog Exel tdv LDwv.

™ As the passage of the Politics in the previous footnote shows, some animals, such as bee, are
also regarded as political, but human being is more political.

” For example, line 584-597 of Aeschylus’s Persians: “Not now for will those who dwell
throughout the length and breadth of Asia abide under the sway of the Persians, nor will they
pay further tribute at the compulsion of their lord, nor will they prostrate themselves to the earth
and do him reverence” (584-589). Herodotus describes the dichotomy between the Greeks and
the Persians vividly in the seventh book (Polymnia) of the Historiae, section 102-104, in the
dialogue between Demaratus, th king of Sparta, and Xerxes.
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slavery. In spite of such a polarization, however, the descriptions in the Persians and in the
Histories reveal that the barbarians are not only the enemies of the Greeks, but also “fellow
human beings (Mitmenschen),” who share the conditio humana with the Greeks.” In this
perspective, the conditio humana functions not as a dividing line just as the previous ones do,
but as the commonness which lies behind the dichotomy.

The conditio humana that shall be discussed in this chapter connects somehow with all
of these perspectives, but it relates especially closely to the second one. Since Plato’s attempt
in the Politeia is to establish a just polis or to purify the luxurious polis, the first task is to
observe human beings themselves in order to confirm who the members of the polis are and
what kind of feature they have. While Aristotle sees the special feature of humans in their

possession of logos, the observation of Plato roots in the perceptions.

2. Conditio Humana

2. 1. Perception of Rhythm and Harmony

I start this section by interpreting some passages from the Nomoi. The concepts examined in
this section are rhythm and harmony, and the auditory and visual perceptions that are used for
sensing them. They are also referred to in the Politeia, but Socrates discusses them in a vaguer
way. As the third section shall show, when Socrates sets the adequate environment of education,
he surely presupposes the perceptions proper to human beings, that is, the auditory and visual
senses as the ability to perceive orders and disorders in motions. Therefore, it is not
unreasonable to interpret some passages appeared in the Nomoi parallel to Politeia, at least in

terms of the perceptions of human beings.

7% Glethlein, “Die Griechen-Barbaren Dichotomie im Horizont der conditio humana.” pp. 145-
146.
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In the first book of the Nomoi, the Athenian and his interlocutors handle the question of
how the good laws should be established, inquiring the existing laws in Crete and in Sparta.
This inquiry in Book 1 contains also the question of “the right education (1] 60p61 maudeia),”
because the laws must concern pleasure and pain whose education can be called “right”
education (Nom. 653a). The aim of the discussion developed in Book 2 is to define “the right
education” for children. We can find the description of the conditio humana that makes humans
different from animals in the inquiry of the right education.

At the beginning of the second book, the Athenian explains clearly the difference

between animals and humans in respect of the perception.

Nomoi 653e-654a

T8 P&V ovv dAAa (o oK Exelv oicBNoty TGV &v Toig Kvioesty TaEemv 008 dtalidv,
ol &1 pvoudg dvopa koi Gppovia: Nuiv 88 odg eimopey TOVG BEOVC GLYYOPEVTAC
8e866001, TOVTOVG Elvat Kod ToVC dedmrdTag THY EvPLOIOV TE Kai Evapuoviov aicOnoty
ned’ Hidoviic, 1| 81 Kivelv te NUAG Kod YopnYEV UMY TOVTOVS, MSOAC TE Kol OpYNoESY
GAMAOLS GUVEIpOVTAG, YOPOLS TE MVOUAKEVAL TTapd TO THG Yopds EUELTOV dvopa.

TPMTOV O1) ToVTO AmodeEmueda;

Athenian: The other animals the argument goes, lack perception of orders and
disorders in motions (the orders which have received the names of “rhythm” and
“harmony”); we, in contrast, have been given the aforementioned gods as fellow-
dancers, and they have given us the pleasant perception of rhythm and harmony. Using

this they move us and lead us in choruses, joining us together with songs and dances.

We notice firstly that two things are compared (through the expression “pév& 6é&  in this

passage): “other animals” on the one hand, and “we” on the other hand. Therefore, this passage
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indicates how the human race as a species of animals is distinguished from other animal species.
What brings the dividing line between them is, according to the Athenian, “the perception of
orders and disorders in motions,” which is also called “rhythm” and “harmony.” By describing
rhythm and harmony as “orders (td&1g) and disorders (dta&io) in motions,” the Athenian hints
that there are “good” rhythm that fits to the original arrangement (td&1g), and “bad” rhythm that
unfits to it. Because the word “t6&1c” reminds us of something arranged in a line,”” when he sys
“aro&ia” in motions as its opposite, the readers think not only something unpleasant but also
something wrong with its motion. While other animals lack of the perceptions of such orders
and disorders, i.e., rhythm and harmony, “we,” namely human beings, are able to perceive them.
It can be noteworthy that the Athenian does not say that other animals have neither rhythm nor
harmony. They may have them; for instance, we may find harmony in the twittering of birds.
However, the Athenian does not think that other animals, such as birds, sense that their voices
(pwvn) have rhythm and harmony. The criterion that distinguishes humans from other animals
is not the possession of rhythm and harmony, but the perception of them. In contrast to other
animals, “we” the human beings have the perception. The Athenian explains the reason why
only humans came to be able to have this kind of perception by referring to gods; humans are
“fellow-dancers” (cvyyopevtfic) of gods.”® That the Athenian defines humans as “fellow-
dancers” of gods plays an important role in the discussions following this passage. In the later
part of Book 2, the Athenian discusses the “dance” (yopeia) and the education for it (Nom. 665a
ff.). I translate yopeia (choreia) here “dance,” but it is noteworthy that this word is the etymon
of “chorus.” The choreia in the ancient Greek world includes not only chorus, which indicates

almost exclusively singing, but also dancing, which concept I will discuss in detail in Chapter

77 See Liddell, Scott and Jones, Greek English Lexicon. The first meaning of this word is
“drawing up in rank” or “a single rank or line of soldiers” in military sense.

7® This image can be compared with the myth of the chariot in the Phaedrus (246a-257b). In
the Phaedrus, some people cannot follow gods, but in the Nomoi, there is no mention that there
are some people who cannot be the members of “fellow dancers.”
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ITII. For now, we have to know that the “fellow-dancers” who are also singing, and therefore
humans as dancers need both rhythm and harmony.

In addition to the point above, one has to pay attention to the expression of
“accompanied with pleasure (ued’ fidoviic).” The “pleasure” here should not be confused with
the various kinds of pleasure which are described as iron strings in the metaphor of marionette.
These kinds of pleasure are said to be overcome, just as desire, because they are pulling humans
against the direction the divine logismos, the soft and golden string, pulls them into. This
expression “with pleasure” indicates that humans are not only able to perceive rhythm and
harmony, but also to feel “pleasure” when one senses “orders” in motions. This pleasure seems
to implie two abilities. First, humans are pleased when they perceive or discover orders and
disorders in motions. This pleasure can be understood also as the ability to have pleasure in the
perception of rhythm and harmony.

The second meaning of pleasure is the ability to dance. As mentioned before by the
Athenian, humans are able to sense rhythm and harmony because they are “fellow-dancers” of
gods; humans are made to dance together with other people. This point suggests not only that
dance itself is regarded as a pleasure based on its divinity (it is given by gods, Apollo and the
Muses). It emphasizes also that people are “joined together (GAAA01g cuveipev)” through the
perception of rthythm and harmony. In order to dance together, it must be premised that the
dancers, i.e. humans, share the perception of rhythm and harmony. If some perceive orders in
motion which others regard as disorders, it will be impossible to dance together. The “fellow-
dancers” or dancing together entails the commonness of the perception of thythm and harmony
among people who are “joined together.” If the members of the group sense orders and disorders
in motion differently, they cannot dance together, therefore, the group will unavoidably
collapse. It is also noteworthy that the Athenian describes rhythm and harmony using two
antonyms “orders (ta&ic) and disorders (drta&in).” As mentioned before, té&ig indicates

originally “a rank or line of soldiers” in the military sense as well as “arrangement” in the
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9 .
7 We can interpret

ordinary sense. In addition, it also means “political order” or “constitution.
that these words hint at the order, arrangement or rule in the community. Hence, the pleasure as
the ability to dance can be formulated as the pleasure of being a member of the group or
community.

In this way, the conditio humana that distinguishes humans from other animals is
characterized with the following features: first, the perception of orders and disorders in
motions which are called rhythm and harmony, and second, this perception is accompanied by
pleasure. The pleasure consists not only in sensing rhythm and harmony, but also in sensing
them with other members of the group. The conditio humana defined in the Nomoi can be
regarded as one of the preconditions for the gathering of people and making a community.

However, what is shown above does not necessarily mean that human beings possess
the ability to perceive orders and disorders in motions by nature, or by birth, although it is

considered as the conditio humana. While this ability distinguishes humans from other animals,

the Athenian does not see it as something that all humans possess by birth.

Nomoi 808d
0 8¢ Taig vtV ONpiov £0TL SUGUETAYEIPIETOTATOV: O0® YOP HAAGT EXEL YTV TOD

QPOVEIV PNT® KatnpTupévny, Enifovlov kai dpud Kai VEplotdTaTov npiwv yiyvetar.

7 See Liddell, Scott and Jones, Greek-English Lexicon, the usages of t&1c in II. 5. Aristotle
uses 141 as “constitution” or the structure of the political system in his Athenian
Constitution: “The form of the ancient constitution (1] Té&1g g dpydrog moArteiog) that
existed before Draco was as follows. Appointment to the supreme offices of state went by
birth and wealth; and they were held at first for life, and afterwards for a term of ten years”
(Chapter 3. Section 1).
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And the child is the hardest to handle of all beasts, because insofar as it has within it,
to a high degree, a not yet disciplined fount of thought, it becomes fierce, sharp, and

the most insolent of beasts.

The description that “the hardest to handle of all beasts” in the first sentence has a great impact
on readers. The impact may be explained by two elements. First, Plato uses “beast (6Mp)”
instead of “animal ({®v).” Since “beast” connotes a ferocious and flesh-eating animal, the
image of baby and child, such as powerlessness and helplessness, seems to be the opposite to
the characters of beasts. Second, he uses the superlative form of the adjective “hard to handle
(dvopuetayeipiotog).” Indeed, children, especially infants, are hard to handle. But this difficulty
is not similar to that in handling beasts. Comparing children to the beast hardest to handle seems
counter-intuitive. Now we have to consider the reason why the Athenian describes children
thus, observing the sentence following the impressive expression. The important peculiarity of
children is that their “thought” (@poveiv) has not yet been “disciplined” or “trained”
(xotaptOm). The expression “the fount of thought” implies that thought is abundant in children.
This phronein or phronésis has a large amount of capability; as the Athenian discusses in Book
1 of the Nomoi, it functions as one of the most important virtues of humans (cf. Nom. 631c).
However, if it is not disciplined, the children remain animals, or even beasts. The Athenian
explains elsewhere the consequence that the lack of disciplined thought or prudence brings
about as follows: “During the time in which it lacks the prudence, that is proper to it, every
being is completely mad (ndv paiverai) and cries out in a disorderly way (Bod dtdxtmg) (Nom.
672c2-4).” The lack of prudence makes every being “completely mad and cry out in a disorderly
way.” Note that the Athenian indicates all animals including human beings by expressing mav
Cdov. He does not see any difference between humans and other animals, when they are in the
“time in which they lack the prudence,” namely when they are infants or children. It is also

noteworthy that he uses the word “disorderly” twice in the same passage: “it cries out in a
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disorderly way” and “it jumps in a disorderly way (atdxtwc mndd)” (Nom. 672c5). This word
has a relation to “order (té&1) and disorder (dta&in)” in the passage where the perception of
rhythm and harmony is explained. Therefore it clearly hints at the lack of rhythm or the lack of
the ability to observe rhythm. The observation of rhythm is, as we have seen in the previous
subsection, defined as the conditio humana that differentiates humans from other animals. The
Athenian argues also here that the lack of rhythm or that of the ability to observe or perceive
rhythm is equal to the lack of prudence, which is common to all animals while they are children.

In this way, to acquire the ability to observe rhythm is depicted as the prerequisite for
disciplining the prudence. This is the only way that children do not become fierce beasts. There
are, of course, the physical or biological differences between animals and humans, but the
Athenian prompts us to see humans and animals only from the viewpoint of the ability to
observe and perceive orders and disorders in motions, i.e., rhythm and harmony. If we see
children only from this perspective, we will find that children and other animals are not so much
different. This ability, which is depicted as the conditio humana, now appears as the goal at
which upbringing and education for children aim for the sake of making them not the most
insolent beasts, but humans.

I examined hitherto only the passages of the Nomoi, but the similar basic recognition
concerning children is found also in the Politeia. As the observation above elucidates, the task
in raising children is to make them move not in a disorderly way. The order in motions is, as
the Athenian defines, called rhythm and harmony. This indicates that the first stage of
upbringing and education for children should be practiced through mousiké. Socrates in the
Politeia shares this recognition with the Athenian. He sets two subjects as “the first step (¢pyn)”
of the upbringing and education: the physical training (gymnastics) for bodies (yopuvaotikr) €ni
oopoot) and the mousiké for souls (povoikn €mi yoyfi). He pays special attention to the setting

of these two subjects, because he sees the childhood as the most decisive time in a human life.
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Politeia 377a
oVKoDV 0160’ 811 apyT) TavTOC EPYOV PEYIGTOV, BAAMG TE 8T Ko VE® Kol Gmodd OTmodv;
pudAioto yap on tdte TAdTTETAL, Kol §vOvETal TOTOC OV Av Tig PovAnTat Evenuivactot

EKAOTW.

Don’t you know that the beginning is the most important part of every work and that
this is especially so with anything young and tender? For that stage it is easiest to be
fashioned, and each thing assimilate itself to the model whose stump anyone wishes

to give to it.

At first glance, it may be difficult to find a similarity between this passage and the second last
citation from the Nomoi, because here children are depicted as something “tender” or
“straightforward (am\6og).” They are quite soft and simple, which description does not fit to
the Athenian’s characterization of “the hardest to handle” (Nom. 808d). However, the feature
this time, that is being “easy to be fashioned,” hints at the possibility that children become
everything, even “the most insolent beast.”

The characterization of children with the softness and simplicity is shared by the
Athenian in the Nomoi. The Athenian says; “Least of all the newborn, if one can help it, for that
is the age when, through habituation (3w £00¢), the most decisive (kvpidtatov) growth in the
entire character (10 mév 1100g) occurs for everyone ” (Nom. 792d-e). Instead of the expression
“the most important (uAeyiotov),” the Athenian uses the superlative form “the most decisive”
to describe the importance of the childhood. The reason of this importance is, according to him,
that “the entire character” of children is decided in their earliest time of life, i.e., in their
childhood. It is obvious that what is done in “the time of newborn” can be seen as the
“beginning” of “every work”, which is, as we saw in the citation, mentioned by Socrates in the

Politeia.
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In addition, the quotation from the Nomoi above shows an interesting view on education.
According to the Athenian, the entire character (]00c) grows (§u@vetot) in the beginning of
life, especially in the time of newborn, through habituation (d1d £00¢). While this explanation
seems to accord with our sensus communis quite well, the usage and the choice of words by
Plato are worth noting. For, he uses “habituation” and the word éuebw, which is related to
nature (@¥Oo1c) at the same time, although “nature” is normally understood as something that
one possesses by birth, not as something that one acquires through habituation. Then, we should
use from now on “physis,” the simple latinized Greek word, for the translation of the @¥o1c to
indicate “nature” or “natural disposition” in Plato’s sense, because the normal usage of “nature”
does not seem to fit to the concept of pvoIC.

The combination of habit and physis is found not only in the passages quoted above. For
example, in the passage where the Athenian explains what kind of character in the poetical

works brings the audience pleasure as follows:

Nomoi 655d-e

EMedN wunpota TpoéTwV €0TL TA MEPL TAG Yopeiag, &v mpaeoi 1€ mavVTOONMAlG
Yiyvopeva kol toyanc, kai f0eot Kol Hpioect SIeEOVIOV EKAoTOV, 01¢ HEV av TpOC
TpOTOL TA PN OEVTa T| pehwdnBévTa 1j Kai Onwoolv yopevbévta, 1j katd UoY 1| Kotd
€00g 1| xat ApEOTEPA, TOVTOLG HEV KOl TOVTOLS YOIpPEW T€ KOl EMOVETV aOTO Koi
TPOGAYOPEVELY KOAN Gvarykaiov, 01¢ & av mapd pUct fi Tpdmov 1 Tiva GuVHOEIaY, OVTE

xaipev duvatdv obte EMVETV aioypd T€ TPOGAYOPEVELY.

Athenian: Choral performances are imitations of characters, in all sorts of action and
fortune, and each brings to bear both his habitual dispositions and his capacity to
imitate. Now those whose character is in accord with what is said and sung and in any

way performed—-because of physis or habit or both— are necessarily delighted by the
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things, and led to praise them and pronounce them fine. Those, on the other hand, who
find that the things go against physis, character, or a certain habituation, are unable
to delight in them or to praise them, and must necessarily pronounce them ugly.

(emphasis added)

In this passage, the Athenian puts “physis” and “habit (860¢)” or “habituation (cuvifelav)” in
a row. While they are described as different things, their functions seem to be similar; both
physis and habit or habituation have the role of forming one’s character (700c). Physis and habit
or habituation are equally “most decisive” in the character formation. This understanding of
physis and habit is shared in the Politeia.

In the last part of this subsection, I focused on the combination of physis and habit,
because, being always considered together with the description of “the most decisive time,”
what is formed seems to be not only habit but also physis, namely natural disposition, of
children. Surely, however, this interpretation is not easily acceptable, firstly because it sounds
strange or contradictory that physis , which should be understood as something equipped in
each one by birth, is formed. Besides, if one reads the famous myth of the Politeia, the concept
of physis appears as something that one possesses by birth and something unchangeable. Then,

what does physis actually indicate in the argument on education?

2. 2. Physis
Physis, nature or natural disposition, has, in reality, been already mentioned in the previous
chapter; that is the basic assumption lying in the rule of the establishment of the polis, which
came to appear as justice in poleis.

Let us read again the passage where Socrates introduces the basic rule in the polis

established in speech as the prerequisite; “In the first place, each of us is actually not quite like
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anyone else, but rather diverse in his physis (dtapépmv v eOowv); different men are apt for the
accomplishment of different jobs (370a-b).”.

All human beings are born differently, and what makes them different from each other
is their physis. An adequate activity is assigned to each and every one. This physis does indicate
the essence for the core of human beings, but the range this word covers here is narrower than
the word physis generally has. Normally we understand physis from the viewpoint of its Latin
translation, natura.*® The physis of human beings depicted in the words of Socrates above, on
the other hand, does not seem to be the conditio humana, which, as observed before,
distinguishes humans from other animals. Rather, he uses this word as disposition of each
person through which each of the members of the polis acquires the adequate job. If someone
possesses the disposition fitting to shoemakers, he or she should work as a shoemaker, but not
as a farmer or weaver. The physis in this context can be called the occupational disposition,
because it concerns exclusively one’s occupation. However, in spite of such description (cf.
370c-d), this occupational disposition does not seem to be subdivided precisely; it is divided
only into three categories, namely the physis of guardians, that of auxiliaries or soldiers and
that of producers as well as craftsmen. This means, there is little difference between the physis
of shoemakers and that of weavers or farmers, as far as these occupations belong to the same
category, i.e., the producers. Then, it is necessary to thoroughly observe the physis as such,
considering whether it is, just like the conditio humana in the Nomoi, not determined by birth,
or, as we understand under the ordinary translation of “nature,” it means something that is

determined by birth.

%0 Although there are various kinds of the definition of nature / natura / physis, it can be
observed from the following two perspectives: the “quantitative” perspective and the
“qualitative” one. The understanding of the physis as the opposite to techné or nomos belongs
to the former, while the understanding of it as the unchanging essence (was einem Seienden
auf unverdnderliche Weise zukommt) belongs to the latter. See Petra Kolmer, “Natur,” p.
1560-1561.
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As some passages in the Nomoi show, the word “physis” is coupled with “habit” and the
Athenian seems to consider that both physis and habit play an important role in forming one’s
character. In contrast to the rule that each one has to do one job which one is naturally good at,
the passages in the Nomoi quoted above imply that something that one possesses by birth cannot
form one’s character by itself. The combination of physis and habit seems to contradict the
statement that the physis determines the occupation, or at least the class to which each one is to
belong. This point becomes decisive in investigating education, because if we understand the
physis as natural disposition which is already determined by birth and if the physis is powerful
enough to assign each one a single job in the polis, upbringing and education would play a small
role. For, if this were the case, the task concerning every child in the polis would not be to
educate them, but differentiate the future guardians from others. Although the length of the
pedagogic programs stretching from Book 2 to 7 shows the importance of education, the myth
Socrates tells at the end of Book 3 seems to reinforce the so-called deterministic view of the
physis, because its story tells that the occupational category to which one is to belong is
determined by god when he fashioned humans.

The myth is one of the evidences on which some scholars rely when they try to claim
that the social structure of Plato’s ideal polis is reflected on the determinism of the natural
disposition. The myth, which originates, according to Socrates, from the Phoenician story,
consists of two significant elements. First, all people in the polis are said to have been
“fashioned (mAdttecOar)” and “reared (tpépecOar)” under the earth (414d-e). The earth is the
mother from which all citizens are born, therefore, all citizens in this polis are like brothers and

sisters.®’ This first points concerning the earth being their origin and mother can be seen as an

8! Socrates mentions only brothers (adehpof), but it may not be impossible to include sisters
under yeyevnic, which means originally “earthborn.” In addition it is clear that there are women
in the ideal polis and they play an important role. For example, note the following words of
Socrates: “we use the women for the same things as the men, they must also be taught the same
things” (451e).
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emphasis of the commonality among citizens in the polis in spite of their different physical or
psychic features.®* Second, when god had fashioned them (6 6d¢ mhGttv), he mixed gold in
those who are competent to rule. He mixed silver, on the other hand, in those who are capable
to help the full guardians, and iron and bronze in those who are skillful at farming and the other
craftsmanship (415a). ® Unlike the first point, the second point emphasizes the clear
dissimilarity under three categories of the citizens in the polis: the guardians as rulers of the
polis, the auxiliaries and, as the third category, producers such as farmers as well as craftsmen.
It explains that the citizens are different from each other and unequal in accordance with metals
that god mixed in fashioning them under the earth. In this way, the Phoenician myth explains
why some are able to rule while some are to be ruled, and how the occupational dispositions
are assigned before their births. The assignment of the occupational disposition is portrayed as
a kind of divine will.

This myth seems, at first glance, to be an evidence of Plato’s deterministic view on the
physis, especially the occupational disposition, of humans. Each one has an occupational
disposition, which is likened to three kinds of metal, but it is assigned only by god before one’s
birth. This implies that human kinds could do nothing against it. Even though one does not
believe in such a divine creation story, this description has enough power to persuade us
somehow, because it is compatible with our sensus communis; for example, some physical

features, such as height, are very often regarded as a part of heredities. Then, is the occupational

%2 The emphasis of the commonality among citizens is the first aim of this myth, but it is not
the only aim, although Canto-Sperber and Brisson regards this myth as such. (Monique
Canto-Sperber & Luc Brisson, “Zur sozialen Gliederung der Polis,” p.72.) The comparison of
citizens with brothers seems to function of recalling the worst war, civil strife. Simon refers to
this point, associating it with the prohibition of private property: “Private property is
associated with jealousy and ultimately with civil strife. Fratricide will inevitably replace
fraternal love if any brother thinks another has more or better than he.” (Bennett Simon, Mind
and Madness in Ancient Greece, p. 177.)

%3 This is not genetic. Normally a child has the same metal as his or her parents but sometimes
there is an exception; it happens that parents with gold have a child with silver.
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disposition really determined before one’s birth and is this what Socrates tries to argue for, using
this Phoenician myth?

I pose this question several times since the previous section, firstly because the
deterministic view on the natural disposition does not seem compatible with the length of the
discussion on upbringing and education. In addition, the three-fold classification of citizens—
the guardians, the auxiliaries and others—has often induced some unjustified misunderstanding
of Plato’s political philosophy, especially the structure of his ideal polis.** In the rest of this
section, I will try to prove that Plato (and Socrates) does not see the occupational disposition as
the only decisive element for determining one’s role in the polis.*

It is noteworthy that, whereas Socrates tells that “gold” is assigned to those who are
competent to rule the polis under the earth before their birth, he emphasizes at the same time
the necessity of physical training in order that they become true full guardians, even if they are
by birth physically gifted (403c ff.). The physical features are often seen as the most innate
dispositions, but Socrates argues that the innate strength is not enough for the work of guardian;
they need also training for bodies. This implies the importance lies on the training or upbringing
as well as on the natural disposition. For, if “gold,” or the occupational disposition that each
one possesses before one’s birth, would be so powerful to determine one’s occupation or role
in the polis by itself, those who have, for example, strength suitable to the work of guardians
would become guardians anyway. In order to observe this small contradiction deeper, let us
closely examine the relationship between the occupational disposition described in the myth
and that assumed in the educational program.

The subject on upbringing and education for the guardians comes up in the discussion,

after Socrates defines the physis that “the future good and virtuous guardians (0 péAA@v KaAOg

% The extreme case is Karl Popper.
%> In my forthcoming paper “Die Physis der Philosophen und der Nicht-Philosophen,” I discuss
this problem in more detail.
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KayaBoc €oecbat puAaé morews)” should possess. The physis of the guardians is defined from
three aspects: the physical, the psychic and the intellectual perspectives. Physically, the
guardians must have sharp senses, speed and strength (375a). These physical characteristics
necessarily require further psychic characteristics: courage and spiritedness (Bvpogidng / 10
Bopoe1déq). If one lacks courage, one cannot fight good. Thanks to the courage, “every soul will
be fearless and invincible in the face of everything” (375b). It is obvious that the physical and
psychic characteristics above are set for the sake of beating enemies. Note that in the description
here Socrates does not separate “the full guardians (@OAakeg mavtaleic)” from their “auxiliaries
(énikovpor)” of the guardians. Although these two characteristics seem to be enough, they
cannot make people guardians of the polis. For, whether they are humans or animals, they
cannot help becoming “wild” or “atrocious” (éiyptog) against others including their friends.
Socrates assumes the possibility that they attempt to wage wars so that they can conquer others
ad arbitrium, when they come to know that they are stronger than others and, in addition, more
courageous to attempt to attack them. In other words, the strength in their bodies and the
courage in their souls make people enemies of the weaker ones in the polis. This consequence
is the opposite of what Socrates is looking for, because the guardians should be friends of people
in the polis. Therefore, he adds the third and intellectual characteristic to the physis which the
full guardians should own. This is called the “philosophical (piAdéc0o@og)” characteristic which
is described also “loving of learning (@ulopabng)” (375e¢). When these three features are
combined adequately, one is ready to become a full guardian. However, these characteristics of
the physis for the future guardians are only prerequisites of the guardians. Even if one is gifted
by birth in terms of physical strength, the psychic virtuousness and the philosophical feature,
when one is educated in an unjust way, one cannot become a guardian.

This point is fully presented in the passage cited before. In explaining the importance
of “the beginning (apyn)” of upbringing and education, Socrates uses the same word which is

found also in the Phoenician myth. As quoted before, the beginning of every work is important,
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because in “that stage it is easiest to be fashioned, and each thing assimilate itself to the model
whose stump anyone wishes to give to it” (377a). The expression “be fashioned (mAdttecOat)”
reminds us of the sentence in the Phoenician myth, where Socrates says that god “fashioned”
humans under the earth. It should not be underestimated that Plato uses the same word both in
the analysis of the psychic education and in the myth, although what is explained there seems
to imply the opposite. For, in the passage describing the importance of the first step in the
education, using the word midttecBat, Socrates tries to explain how poets easily influence the
children’s souls. Since the souls of children are “young and tender,” people can give forms
whatever they wish. This understanding leads to the introduction of a kind of censorship of
poetry which children hear quite often. Here, the souls of children are described as soft and
sensitive to everything that they perceive. In contrast, the process of “fashioning” in the myth
seems to emphasize the immutability of one’s disposition. To “fashion” a human being is, unlike
the explanation in the passage concerning the beginning of education, a task that only god can
handle.

If we try to understand this contradiction, it is necessary to pay attention to the addressee
to whom each of the discussions are directed at. In fact, the Phoenician myth does not address
the people who listen to this story. As Glaucon points out, it is not persuasive enough for them.
Rather, it is directed to “the rest of the human beings who come afterwards (oi dAAot dvOpwmot
oi Yotepor),” namely the next generation, which comes after the first generation (415d). On the
other hand, the passage where Socrates emphasizes the importance of the beginning of every

work explains how the educational program should be established.®® In terms of educating

% The difference of style is also worth considering. The passage 377a is a normal explanation,
while the story of metals is a myth or narrative. In fact, it is obvious the story of metals is a
falsehood. I agree with the view of Brisson that myths play a role of establishing a paradigm:
“myth plays the role of a paradigm, and it is by means not of education but of persuasion that
all those who are not philosophers—that is, the majority of human beings—are led to embrace
this paradigm in order to adapt their behavior to it” (Luc Brisson, Plato the Myth Maker, p.121).
Note that whether a story includes falsehood is not the criterion of myth. In the Gorgias,
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children in the polis in question, it must be reasonable to assume that Socrates sees the souls of
children as quite soft and sensitive, and if one fails to educate them rightly, their souls are easily

to be formed just like those of fierce beasts.

3. Environment for Education

3. 1. Healthy Place

The previous section revealed that the perception of order and disorder in motions is counted
as the conditio humana in Plato’s theory of education. We also observed that Plato places stress
on habit or habituation as well as physis, or natural disposition, in his pedagogy. Now the
question is how the habit or habituation which is appropriate for a member of the purified
luxurious polis is made. In order to make such habit, not only the content of education, but also
the environment where children are raised up is of importance.

This section, therefore, shall observe what kind of environment Socrates presupposes
for the sake of the ideal education. The order of the discussions in the Politeia is, as stated
before, reversed: Socrates examines firstly the content of the education through mousiké and
after its examination, he discusses the ideal environment for the education he defined. This
paper, however, does not follow the order of the Politeia, because it is necessary to prepare the
ideal environment before the establishment of the content of the education, and this is also
Socrates’ basic recognition. For, even if the content of the educational program, for example,
what should be told in stories that children often listen to, would be defined precisely, education
would fail unless there are possibilities that some pleasant stories, mousiké in general, sneak
into the polis. Hence, although the order of the discussions is reversed, it is reasonable to

observe the environment for educating children before examining its content.

Socrates calls the story which Callicles thinks as a fable (mythos) but Socrates himself thinks
as a true account (logos) (Gorgias 523a). See also: Diskin Clay, “Plato Philomythos,” pp. 210-
211.
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Let us start our examination by reading the following passage from the Politeia where

Socrates explains, using similes, how the environment surrounding children should be set.

Politeia 401 c-d

[& ] Tva Gomep &v Dylev® tOm® oikodvTeg 01 VEOL Amd TavTOg MPEADVTAL, OTOOEY AV
aOTOIg Amd TAV KOADV Epymv 1| TPOG OYv §j TPOG AKkonV Tt TPOSPAiY, domep avdpa
QEPOVGA ATTO YPNOTOV TOTWV VYigay, Kol e000¢ €K Taidwv AavOdvn gic opoldTd T€

Kol @Alay kal cupeoVviay T@ KoAd AOY® dyovoa;

[& ] so that, just as they live in a healthy place, the young can draw improvement from
every side, whenever things which are beautifully fashioned expose their eyes or ears
to some wholesome breeze from healthy regions and lead them imperceptibly, from
earliest childhood, into affinity, friendship and harmony with beauty of speech and
thought.
In this passage, Socrates uses similes twice which are introduced with “just as (domep):” “just
as they live in a healthy place” and “just as some breeze bring health from good regions.” The
remarkable point here is that Socrates uses the words concerning “health” in both similes. It is,
therefore, clear that “health” is one of the key characteristics which the environment for the
ideal education should equip. The usage of the word “health” or “healthy” reminds us of the
description of “the polis of pigs.” The first polis that has been established in speech is also
expressed as “healthy:” it is “true (dAn6wvi))” and “healthy (Vyij)” polis (372¢). By using the
same word, Socrates attempts to get the luxurious polis closer to the healthy one, at least with
regard to the environment surrounding children.
I wrote this healthy environment is prepared for “children” instead of “young guardians”

or “future guardians” in spite of the following description which is found shortly before the
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quoted passage: “we must not permit to practice the craft of the incapable craftsman among us,
so that our guardians (Muiv ol OAakeg) won’t be reared (tpepdpevotl) on images of vice” (401b-
c). However, as we observed in the previous section, physis or “gold” that one possesses by
birth is not powerful enough to determine one’s future role in the polis. One will be able to
become a true guardian only after one acquires appropriate habits, but it takes long time. If it
cannot be determined which children will become true guardians during their childhood, how
can this place be reserved only for the future guardians? The question can be also reformulated:
For whom is Socrates preparing this healthy place? The answer is quite simple; actually, this
environment is prepared theoretically for all children in the polis. This interpretation is
supported also by the reason that the ideal education set by Socrates functions also as a
touchstone for testing (Bdoavoc) whether “one will be able to bear the greatest studies (td
péytota padnuata)”’ (503e-504a). Hence, it is reasonable to see the environment discussed here
as that for all children in the polis, who are potentially future guardians.

According to Socrates, the situation in which the young people are educated in the polis
can be likened to a place where “they live in a healthy place.” The healthy place is contrasted
to the “bad pasture (kokr fotdvn)” (401b-c). The bad pasture is harmful for those who “browse
and feed (dpeomdpevol te kai vepopevor)” from the pasture where they are. When they “browse
and feed” every day, even if each time they take “little by little (katd opucpéov),” it leads to
accumulation of bad influences.®” The words “pasture,” “browse” and “feed” make us imagine
livestock, such as sheep and goats, which are in need of care. It is interesting here that, although
it is a simile of the environment where the future or potential guardians should be raised, those
in the pasture are livestock that are in need of care. This awkward discordance becomes more
vivid, if we recall the analogy between guardians of the polis and a pedigree hound. In order to

explicate the natural disposition of the guardians, Socrates compares “a young man of good

%7 This feature is emphasized by Myles Bernyeat, “ Culture and Society in Plato’s Republic.”
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birth (veavikog gvyeviic)” to “a young pedigree hound (yevvaiog okvka&)” (375a). He regards
this analogy valid, because their dispositions are the same, “when it comes to acting as a
guardian” (ibid.). At this point, Socrates does not mention what the pedigree dogs are to
“guard.” However, because we can find expressions like “dogs caring the herds (xvveg
émnikovpot mopviov)” at the end of Book 3 (416a) and “[watchdogs (pOhakeg KOveg)] take care
of the herds (ndicav éuélelav Eyxev mepi ta moipvia)” at the beginning of Book 5 (4514d), it is
obvious that the pedigree dogs or the watchdogs take care of the herds of livestock; they are, in
other words, shepherd dogs.

We now return to the relevant passage. If we take into account the description that the
dogs as shepherd dogs take care of the herds of sheep, the passage in question looks awkward.
Although Socrates tries to explain the ideal environment of the education for potential guardians
who were previously likened to watchdogs, those which Socrates portrays here are, actually,
the herds of sheep, which are in need of being guarded. There seems to be only a small
contradiction between Socrates’ descriptions, but it includes the decisive point: that is,
guardians are in need of being guarded or cared when they are “young (véot).” This statement
may seem obvious, because no one thinks that children can be raised without parental care.
However, “the care (émuéiela)” required here does not solely indicate such care that adults take
in order to raise their children biologically. This point becomes clear when one takes into
account the explanation that one has to prepare not only a place (témog) to raise children, but
“a healthy place (Oyewvog 16mog)” which enables them to raise them better. This point can be
also a proof that the occupational disposition that one posesses by birth does not solely
determine whether one becomes a guardian or not.

As the comparison of the future guardians to herds of sheep shows, children are, even
though they have “gold” by birth, in need of special care, and without such care, they can never
become guardians. The natural disposition fitting to the work of guardians is powerless in front

of the bad pasture, i.e., the unhealthy environment. Their innate disposition will easily corrupt
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in the bad pasture. Again, this point proves that the healthy place is prepared not only for some
selected children, but for every child in this polis. For, when people are small and they are in
need of care, they are in the process of “test” whether they are really suited for the work of
guardian. There is little difference among three categories when people are children, therefore
the healthy place for guardians is necessarily equal to the healthy place for all children.
According to this interpretation, “the healthy place” is not a kind of closed place where only
selected children are able to be trained and educated. This place is almost equal to the entire
polis. Setting the place adequate for the ideal education is, for Socrates, almost the same as
establishing an ideal polis. Underneath, as it were, the discussion on education, he continues to

establish his ideal polis.

3. 2. Breeze Bringing Health

In order to examine the healthy place, which is revealed that it is prepared for all of the children
in this polis, this section shall focus on the breeze that blows in the healthy place. Let us read
the sentence again where Socrates illustrates the breeze blowing in the ideal polis: “from this
place, something from beautiful works delivers them into eyes or into ears (1] TpO¢ Sy §} TPOg
dxonv), just as some breeze brings health from good regions (domep avdpa @épovoa Amod

%8 First, it is necessary to recall that this is the second simile in the

YPNOTOV TOT®V VYicw).
entire passage in discussion. As previously observed, the place where children live is likened
to a healthy place, which is described to be opposed to the “bad pasture.” By taking this point

into consideration, “good regions” can be understood as a kind of good “pasture,” where herds

are allowed and able to feed themselves on everything they find, because every plant and grass

% “Partly on grounds of style, and partly for grammatical reasons, I believe that Plato wrote
T1g not t1. [& | Translate: ‘Whensoever from beautiful works of art there smites upon their eyes
or ears as it were a salubrious breath from healthful regions.” (Adam, The Republich of Plato,
Part I, p.166.)
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is healthy and good for them. In this sentence, Socrates does not use “healthy (byiewvog)” as the
adjective for this place; instead, he uses “good (ypnot6g),” which means in precise sense
“useful,” “serviceable” or “effective.”® On the other hand, he calls the thing that this place
brings “health (Oyiela).” Hence, a new characteristic is added to this healthy place: “usefulness”
or “efficiency”. This place is not only “healthy,” but also “useful” in terms of education, because
it produces “health.”

Although Socrates does not define what “health” is, we can deduce two implications
from this word. One is, as mentioned before, an implicit reference to the first stage in
establishing the ideal polis. The first polis was, although it was described as a polis of animals,
i.e. for pigs, called “the healthy polis.” While the healthy polis does not fit to the inquiry into
justice and injustice, it is no doubt a “true” polis. Even though the purification of the luxurious
polis is not equal to a retrogression to the healthy polis, the ideal polis—it is equal to the purified
luxurious polis—should share some features with the true and healthy one. For, people in the
healthy polis “will live out their lives in peace with health (v &ipivn peta vyeiog)” (372d). If
one of the aim of establishing an ideal polis is to set “poleis and human kind free from ills”
(473d), the life in the true and healthy polis where people “live out their lives in peace” should
function as a role model of the state of being free from ills. What Socrates attempts in the
passage above is to make the place surrounding children “healthy” in this sense.

The other implication of “health” is expressed in the last sentence of the relevant
passage. This place leads children into “likeness, friendship and accord with beautiful logos (eig
OpoTTA 1€ Koi QAav Koi cupgoviov 1@ KoA® AOyw).” It might be wrong to interpret
“likeness [& ] with beautiful logos” as an equivalent to “health,” but it is obvious that these two
things are internally and closely related. Note that “health” is not a metaphor of one of the

virtues that one should possess, such as knowledge or prudence, but it is a basis which enables

% See Liddell, Scott and Jones, Greek-English Lexicon.
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them to accept the beautiful logos without wrong resistance. It is, of course, problematic how
the word “Adyoc” here should be interpreted. The /ogos here means practically the content of
poetry which is allowed to be told in the ideal polis. It would, therefore, not be a failure to
translate it “speech” or “words.””® On the other hand, this seems to have also a wider range and
it can mean “reason” in oneself. Regardless of the translation of “beautiful logos,” however,
things that are listed as the things children ought to acquire have similarity with “harmony” as
justice. Having the second meaning added to the word “health” in this passage, “health” is no
more a special feature that only the “healthy” true polis has.

Now let us see the medium that brings health from good regions: “breeze (adpa).” The
question to be addressed is what Socrates intends with this word. In order to understand this
figurative description, we should pay attention to two sensory organs. They are, namely, eyes
and ears, as stated in the quoted passage. Eyes and ears are the organs for the visual and auditory
perceptions, and “breeze” is also what one is able to perceive through one’s sense organs. The
emphasis on the sensory organs, especially eyes, seems a little strange, because the visual
perception is normally considered to be underestimated in Plato’s philosophy, and this is also
the case in the Politeia. As is well-known, in Book 6 and 7 Socrates divides the world into two
realms: one is the realm of what can be understood (vontég) and the other is that of what can
be seen (0patdc) (509d). To the latter belong not only shadows and reflections in water but also
“the animals we see every day, the entire plant world, and the whole class of human artifacts”
(509e-510a). Here Socrates denies that visual perceptions are the means by which one ascends
to the idea of Good. Nevertheless, the visual and the auditory organs are counted in the relevant
passage as the first things the healthy place should care for. This view is, in fact, compatible
with the description of the conditio humana observed in the previous section. It is, therefore,

possible to argue that the sensory perceptions, especially the visual and the auditory ones, are

%% Bloom and Griffith translate this “Adyoc” to “speech.”
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of importance, when children are very small. Then, what can this “breeze” do to the sensory
organs?

We cannot find the word “adpa” neither in Politeia nor in Nomoi except here. Therefore,
we must imagine what it implies only from this passage. According to the Lexicon, adpa means
“breeze, especially a cool breeze from water, or the fresh air of morning.””' But first, let me try
to give some general characteristics, which are not limited to the ancient Greek world. Breeze
is inevitable; as an existence living on the earth, every being, as long as it lives on earth, not
under water, cannot escape from breeze. Maybe someday in the future, artificial human being
would be born in a building without windows and doors and would live there until the end of
one’s life, but for us living in the twenty-first century, it is quite difficult to imagine a life
without breeze. However, although we feel breeze every day through our sensory organs, breeze
itself does not have any definite form nor sound. We notice breeze only by hearing leaves rustle,
by seeing branches swaying and by feeling how it touches our skins. One cannot sense breeze
itself through sensory organs, but at the same time, we are able to feel breeze only through the
perceptions of something in the breeze. In addition, we are able to give these characteristics of
breeze, only after we think back about it, because breeze is so natural that one cannot easily
recall it; for example, it is not easy to answer the question what kind of breeze one felt today
morning. This is also one of the biggest characteristics of breeze: it is hard to be noticed,
although people feel and experience it every day through their senses.

Now let’s turn our eyes back to the relevant passage. Breeze, which is normally
unnoticed by people, blows in the place where good pasture grows. This breeze helps this place

to remain healthy, because it brings “health” from good regions. It is perceived by children

’! For examiple, Homer, Odysseey, 5. 469. When the first o is capitalized, this concept is
personalized and becomes the name of a goddess, who is a daughter of Leas and Peiboea.
However, its mythology is found first in Dionysiaca, which was composed in fourth to fifth
century A. D. by Nonnus. Therefore, one needs not pay attention to its mythological meaning
at the moment. Heinrich Stoll, “Aura,” p. 733.
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through their sensory organs, especially their eyes and ears, and people there get used to the
breeze in the healthy place unconsciously. The health that the breeze brings is accumulated little
by little, but with certainty, in the souls of people there. Since Socrates uses this simile just after
the discussion on the first stage of education, namely education through mousiké, “beautiful
works,” to which their eyes and ears are exposed, indicate poetical and musical works children
hear in the polis. These materials have, as this simile shows, a power to appeal to children’s

auditory and visual perceptions.

3. 3. Penetration

As the last part of the observation of the environment surrounding children, this section focuses
on the way the “healthy place” where “breeze that brings health” blows effects on children. As
seen in the previous examinations, the ultimate aim of the healthy place is formulated as
follows: “to lead [people] imperceptibly, even from their childhood, into affinity, friendship and
harmony with beautiful /ogos.” Note that Socrates emphasizes that the healthy place should be
prepared “even from their childhood.” The addition of “even (§v60¢)” stresses the importance
of this point more. Interestingly, however, the healthy place should be prepared secretly; it must
stay “imperceptible” or “unnoticed” (AavOdvm). As pointed before, although each animal living
on the earth including human beings cannot escape from breeze, it is difficult for them to always
remember and notice what kind of breeze blows. Those who do not notice that breeze blows
are exactly those who are in the place where breeze blows. People do not notice it, since it is
too natural.” In the same way, those who are in the healthy place should not notice that they

are led into “affinity, friendship and harmony with beautiful logos.” People in the healthy place,

° The word “unnoticed” corresponds to this characteristic of breeze on one hand, but at the
same time “AavOdvrn” seems to indicate that one has to hide the fact that children live in the
healthy place, because the first meaning of this word is “to escape notice.” (Liddell-Scott-
Jones.)
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namely children in the polis, are expected to have an inclination to beautiful /ogos, but they
themselves should not know that they were led to such inclination. They are to believe that they
acquire their inclination to beautiful logos by themselves, therefore of their own free will.

The ultimate aim of the healthy place is not teaching or telling “beautiful logos,” rather
it should be prepared to provide children and young people with a basic inclination toward
“beautiful logos.” In other words, the role of the healthy place is set as the preparatory stage for
the stage of understanding “beautiful logos.” I call it preparatory, because the words “affinity,”
“friendship” and “harmony” are used in order to separate this stage from the stage “before
grasping (AavBavew) logos” (402a).” The passage quoted above deals with the education for
children and young people. As its last sentence describes, the affinity, friendship and harmony
with “beautiful logos™ have to be brought even from their childhood. We have already seen that
Socrates emphasizes the point that people should be led to the affinity to the beautiful logos
“from childhood” by adding the word “even.” If we pay attention also to “grasping logos” at
the same time, we can presume that Socrates here has two stages in childhood in mind: the
period when children including infants cannot understand or speak language (logos), and the
period when children, who are not called infants any more, are able to grasp language and
thought. The point discussed in the quotation above is how children at the first stage can be
educated. If they are not able to understand language yet fully, which kind of means are effective
for their education? It is, as the discussion coming before the simile clearly shows, mousiké.

Mousiké is able to appeal to the visual and auditory senses, just as infants and children
are able to feel breeze through eyes and ears. Here the definition of the conditio humana

converges on the first stage of education, because the main elements consisting of mousiké are

% Until now I use, “logos” without assigning it a fixed English translation, because in this
context it seems difficult to give it single proper translation. Griffith translates “kaAdg Adyog”
to “beauty of speech and thought,” while Schleiermacher gives “sch”ne Rede (beautiful
speech)” as its translation.
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rhythm and harmony. Socrates explains the reason why these two elements are of special

importance as follows:

Politeia 401d-e

>

p’ ovv, vV & &y, & Iodkmv, To0Tmv Eveko KUPLOTATN &V HOVGIKT TpoR, BTt

(=R
=

pdaioto katadvetol €ic 10 évtog Thg wuxilg 6 te pubudg kKol dappovia, Koi
EpPOUEVESTATO BTETAL AVTHC PEPOVTA THV EDGYNUOGVUVTV, KOi TOLET DGOV, EGV

TIG OpOMG TP, €l 0 Un, TOLVOVTIOV;

So, Glaucon, I said, isn’t this why the upbringing in mousiké is most decisive? Because
rhythm and harmony most of all penetrate into the inmost part of the soul and most
powerfully lay hold of it in bringing grace with them; and they make a man graceful

if he is correctly brought up, if not, the opposite.

The significant point here is that the effect “rhythm” and “harmony” possess is described as
“penetration.” Note that he uses adjectives with superlative forms three times in this one

b AN1Y

sentence: “most decisive,” “penetrate into the innermost part” and “most vigorously.” These
superlative adjectives have an effect of pulling readers’ attention, and they indicate the
importance of this passage.

First, Socrates demands an agreement with the reasons of Socrates’ emphasis on
mousiké. “Isn’t it right? (Gp  ovv)” implies Socrates’ belief that his statement is highly
acceptable also for Glaucon. By taking into consideration the fact that the education in the
ancient Greek world began traditionally with mousiké, it must be almost obvious for Socrates
as well as for his interlocutors that mousiké is important. His belief is that “upbringing in

mousiké is most decisive.” Two points are noteworthy. Socrates names it “upbringing (tpo¢n}),”

not “education (wadeia).” The former, tpoen, indicates, first of all, “nourishment” and “food,”
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and Socrates uses this word also in this sense elsewhere (cf. 369d, 372b). As Socrates says that
Tpoon| is prepared for “human being’s existence and life (10D ivai te xoi {fjv &veka)” (369d),
it is closely connected to the biological life maintenance. This point can be emphasized, because
some people translate Tpogn here as “education.””* Although tpogn can be understood as a part
of education, it does not seem to be the substitute for mardeia.”” For example, after he finishes
not only the discussion on the music elements, but also that on the content including languages
of poetry, he sums the discussions up and says “so much for the patterns of education and
upbringing (oiuév 87 Tomot ¢ Taudeiog Te Koi TPoPTg ovToL dv elev)” (412b).°° Having taken
these points into consideration, it is not unreasonable to think that Socrates uses intentionally
only Tpo@n here. On this ground, I use “upbringing” as the translation of the tpo@nj in this paper,
when Plato selects this word. This usage implies that the upbringing using mousiké is actually
one of the necessities which include nourishment and food.

If we understand the upbringing through mousiké in this sense, we notice that this
description corresponds to the simile of herds feeding pasture in the healthy place where some
breeze bringing health from good regions blows. The upbringing through mousiké is a kind of
a nourishment for the children or the young people, just as pasture is prepared for some herds.
The reason Socrates thinks it “most decisive” becomes clear, when one recalls this simile. Since

herds feed pasture every day, the influence of pasture gradually, but, without fail, accumulate

%% Griffith translates it “education.” Bloom translates it “rearing,” which I also find appropriate
for a translation of tpo@n).

% In the Crito, Socrates uses the pair of Tpoen} and moudeio, when he answers to the imaginary
question casted by the Athenian Laws whether “the upbringing of the child after he is born and
his education (nepi v 10D yevopévov tpoenv 1€ Kol mardeiov) which you received” have a
fault (Crito 50d, emphasis added). The upbringing here seems to indicate the practice for
newborn children. However, the Laws also say that he told Socrates’ father to “educate Socrates
in mousiké and gymnastics (o€ €&v povoiki] kai yopuvaotiki moadevew)” (Crito 50d-e, emphasis
added). Therefore, it is not wrong, if one understands tpoen under the category of education,
but it includes a connotation of its original meaning of “nourishment.”

% He arranges these two words in a row also at 423e. Besides, at 376c, the verbal forms of these
words stand in a row.
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within them, although the amount they eat every day is not very much. Secondly, in the sentence
where it is said that “rhythm and harmony most of all penetrate (udAioto Katadvetat) into the
inmost part of the soul,” the expression “most of all penetrate ” should be noted. The general
meaning of katadvw is, first of all, “plunge into” or “sink into,” but here I follow the translation
of Griffith, i.e. “penetrate.””’ “Penetration” can be seen as a concept to explain how pasture
“accumulate” in the herds feeding pasture every day “little by little” (401c).

By using “penetration,” Socrates tries to imply the following two characteristics of
rhythm and harmony. One is that it is quite difficult to remove rhythm and harmony to which
people get used. The other is that it takes a long term that certain rhythm and harmony become
familiar to one’s soul. The word “penetration” elucidates that rhythm and harmony have to
affect for a long period of time, the point at which “each and every day (éxdotng nuepdc)” and
“little by little (katd opkpdv)” hinted. In addition, the adverbs “most of all (udAiota)” and
“most powerfully (éppopevéctata)” emphasizes its effect with regard not only to time but also

to the depth, since he uses the expression “into the innermost soul.””®

What supports such
influential penetration is “the most powerful effect” of rhythm and harmony. The important

point is that rhythm and harmony in mousiké can be perceived only through sensory organs,

especially through the auditory and visual senses.

4. Summary
This chapter inquired what kind of conditio humana is presupposed as the object of education
in the purified luxurious polis and how the environment under which children should be

educated is depicted. In order to address these inquiries, this chapter focused not only on the

°7 Bloom translates “insinuate,” which sounds a little negative. Schleiermacher translates
“eindringen,” which also means “penetrate.”

*® Therefore, this sentence can also be translated as follows: “rhythm and harmony penetrate
into the innermost soul.”
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Politeia but also the Nomoi., because two elements of music, rhythm and harmony, are referred
from the perspective of education more clearly in the Nomoi. As the words of Socrates imply,
if one acquires right rhythm and right harmony, one will be able to have right disposition,
because disposition follows rhythm and harmony (399¢). Because rhythm and harmony are two
essential components of mousiké , it is necessary for children, especially those who cannot
understand language and thought (logos) yet, to learn them through the auditory and visual
senses.

What was revealed through the examinations in this chapter can be also formulated as
two steps of the purifying process of the luxurious, swollen and inflamed polis. The
observations in this chapter had two parts: the examination of physis, which is generally
understood as “natural disposition” of humans, and that of the ideal environment for upbringing
and education.

The first examination related to the object of education. The question addressed here
was which part of children or what exactly is to be educated in Plato’s pedagogic program. I
first paid attention to the concept of the conditio humana that differentiates human beings from
other animals, referring to some passages from the Nomoi. The Athenian in the Nomoi explains
the possession of the perception of orders and disorders in motions is the distinguishing mark
of human beings. The orders and disorders are called rhythm and harmony. Therefore, the
conditio humana that Plato presupposes is that the human’s ability to perceive and observe
rhythm and harmony in musical or physical motions. It is also important that humans are able
to feel pleasure in observing them in two different ways. First, they are pleased when they find
rhythm and harmony in motions. Second, they are pleased to dance with other people, because,
through dancing, they understand that they share the perception of rhythm and harmony.
However, according to Plato, such perception is equipped in human beings by birth. People

have to acquire this perception in order to become human beings, not insolent beasts.
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This aspect of the conditio humana led us to examine what physis is. For, the perception
of rhythm and harmony is supposed to form one’s character and the formation of character is
performed through physis or habit or both of them. The usage of the combination of physis and
habit seems strange at first glance, because physis normally indicates something that one
possesses by birth, while habit indicates something that one acquires for a long time. The
analysis of the Phoenician story in this chapter revealed that the physis, especially the
occupational disposition, does not determine one’s role in the polis by itself. In education, habit
or habituation plays also a decisive role in determining one’s role in the polis. This is the reason
why Plato emphasizes the establishment of the educational program as a process of the
purification of the luxurious polis. The ideal educational program is required for making an
adequate habit in each one, so that they will not ruin their physeis.

The second part of the examination in this chapter inquired what features the the ideal
environment for upbringing and education has. This environment can be characterized by two
elements. First, it is likened to a healthy place or pasture, which is the opposite of a bad pasture.
Since the herds on the pastures can be understood as those in need of care, this expression
implies that this place is prepared to all in need of care, i.e., all children in the polis. In other
words, the healthy environment is prepared not only for some selected children who are
regarded to possess “gold” by birth. The second feature of the ideal environment is the breeze
that brings health to the place from good regions. The breeze plays an important role in the
healthy place, firstly because it appeals to the sensory organs, especially to eyes and ears, and
secondly because it appeals to them without being noticed. It is obvious that these peculiarities
of the breeze relate to the visual and auditory perceptions for observing rhythm and harmony,
which are defined as the conditio humana. Thus, the examinations in this chapter revealed that
the healthy place where the breeze bringing health from good regions blows is prepared for all

children whose visual and auditory senses are in the immature state of development. Their
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senses develop in the process of the penetration of rhythm and harmony into the innermost part
of the souls of children.

As it came to light in Chapter I, education and imitation, especially mousiké including
poetry and music, have the decisive role in the luxurious polis and they overlapp with the
education through mousiké. However, this is not enough to establish the content of each
educational program in detail. In order to let education function and utilize the program fully,
Plato also considers the environment surrounding children who are to be educated, because an
inadequate environment will easily sneak into the polis and ruin children’s physeis. The healthy
place functions not only as the most appropriate environment for education, but also as the

protective wall against “bad pasture.”
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CHAPTER III.

EDUCATION THROUGH MOUSIKE

1. Introduction

Chapter I showed that poetry can be considered as the starting point of “the political” in the
Politeia. When Galucon and Adeimantus referred to the greatest poets in their times, Homer
and Hesiod, the subject in discussion became necessarily political, because these two poets had
created the social norms and moral standards. The role of poetry was brought into light, when
Socrates started establishing the luxurious polis in speech. In this polis, poetry, or mousiké as
its generic term, relates to education. Based on these examinations, Chapter II revealed that
Plato considers the perception of rhythm and harmony as the conditio humana that distinguishes
humans from other animals. We also observed that the ideal environment for education is set to
appeal to the visual and auditory senses. As the inquiries into the physis of a child and the
environment showed, the target of upbringing and education established in the luxurious polis
is all children in the polis, not selected children.

This chapter concentrates on the content of education. We shall address the question of
how Plato attempts to lead the souls of children, i.e. the future generation of the ideal polis, to
a just life. According to Socrates, “the only and most important thing (&v uéya)” in establishing
one united polis is the upbringing and education (423e). These words of Socrates indicate that
educating children rightly is the cardinal point in establishing a polis and to institute the laws
of the polis or the political system is of secondary importance. On this ground, upbringing and
education of children in the polis established by Socrates in speech should be conducted neither
by parents nor by private nursery, because it is the task concerning the entire polis. A similar

viewpoint is revealed through the statement of the Athenian in the Nomoi. The Athenian argues:
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“every man and child insofar as he is able must of necessity become educated (waidevtéov €€
avdyknc), on the grounds that they belong more to the polis than to those who generated them
(thic moAewe paAAov 1| t@v yevwntopwv)” (Nom. 804d). Thus, the establishment of the
educational program becomes the pivotal task in politics.

The educational program begins with the education through mousiké and ends with the
philosophical dialogue which is called “dialectic (dtaAextikn)” (532b). It is important to recall
the point that the entire program functions not only as a part of upbringing or an education, but
also as a touchstone of the physis that judges whether one’s disposition is suited for the work
of guardians in the polis or not. Because of this aspect of the educational program, as showed
before, all of children in the polis can theoretically enjoy the same educational program.”
Plato’s educational program is open to everyone. However, since this education functions as a
touchstone, if one is judged that one’s physis is not suited for the further higher learning, one
cannot continue to be educated under the program which is set in the polis.'® This education
is, indeed, open to all children, whether they are born from guardian parents or from craftsman
parents, but this program can be regarded also as a closed one, if we consider the fact that those
who are judged cannot enjoy the higher learning. Nevertheless, it is certain that the first
preparatory stage of the program is established for all children of the polis.

The first stage of the educational program consists of two parts: education through
mousiké and gymnastiké. This chapter concentrates solely on the first one. It is not unusual that
the education begins with mousiké of Plato’s time in the ancient Greek world. It is also usual

that music is used to bring up children in our time; children and infants listen to music and

%% Kersting argues also that the education through mousiké is for all of the children in the
polis. Kersting, Platons Staat, p. 139.

1% The educational program in the ideal polis has three stages: the preparatory stage where
one learns mousiké and gymnasitiké, the middle stage which is called “preludes (npooipia)”
including mathematics (531d), and the last stage is where one learns dialectic. See also 522a-

b.
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sometimes sing a song together in kindergartens, and especially in the Christian ones they learn
the ethical and religious doctrines through music and hymns. Although most children do not
understand what exactly they are singing, music and its lyrics stay in their memories for a long
time.

Before examining Plato’s views on education through mousike, we ought to know its
etymology. Although this word reminds us of the modern Indo-European terms such as “music”
in English or “Musik” in German, the concept itself covers not only music in modern sense, but
it also contains many forms of performances which are nowadays not called “music.” Mousiké
indicates the union of song, dance, and poetry. It was recognized as the “realm of the Muses,”
who are, according to some ancient Greek myths, daughters of the supreme god Zeus and the
goddess of memory Mnémosyné. There are several features in the concept of mousiké.'"!
Firstly, “mousiké represented for the Greeks a seamless complex of instrumental music, poetic
word, and co-ordinated physical movement.” Secondly, its range was so broad that it was
performed “in the private home to elaborate festival in which an entire polis was involved.”
This feature is also shared with “music” in our times, but it must be emphasized that the festival
concerning mousiké had a special relationship with the polis or politics. Thirdly, it was so
variegated that it could show its own regional or local traditions as a means for exchange and
interaction. Finally, and most importantly, it functioned as a medium of social connection and
of passing on traditions. “It was a medium through which ideals of behavior were developed
and enforced—the morality of individuals and collectives, notions of proper or ideal corporeal

»192 Besides, it was also a medium through which

types, political principles and pragmatics.
societies related to their past, as the myth of Muses’ origin implies. Mousiké is the most

important and useful tool for memorization, because it made people remember the stories of

11 A to the account of mousiké in this paragraph, I follow: Murray and Wilson, “Mousiké, not
Music,” pp. 1-4.
102 Penelope Murray and Peter Wilson, “Mousiké, not Music,” p. 2.
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their ancestors—whether historical or mythical—through eyes and ears. ' Musical
performances including myth and poetry made it possible for members of polis to remember
their past, their tradition, and their religion. Especially in Athens in the Classical Age (from ca.
fifth to fourth centuries B.C.E.), where its political structure, direct democracy, sculpted its
culture, participation in musical activities implied that people inherit the legacies of their polis
and reproduce them. Activities concerning mousiké were crucial for citizens’ involvement in
the polis in both political and cultural (or social) senses and for their recognition by others as
members of citizens in Athens.

Thus, the role of education through mousiké in the ancient Greek world was much more
significant for the entire political community than that in our times. In the following, I shall
first examine the upbringing through harmony and rhythm, then the education though poetry,
which sequence is reverse to the discussion in the Politeia.'® Tt is however, easy to understand
Plato’s discussion on the upbringing and education with reference to the conditio humana as
the perception of rhythm and harmony. Plato does not discuss rhythm and harmony first,
because the content of the works of mousiké should be defined on the ground that these musical
elements have to follow the content of works, namely the speech or language (logos).
Nevertheless, it is sometimes pointed out that infants and small children are not able to
understand language, while musical elements, especially rhythm and harmony, are useful for
people in such ages. Therefore, I examine the ideal education in accordance with children’s

growth.

1% This function of mousiké is emphasized by Havelock (1963).

I use “upbringing” for the education through harmony and rhythm, while I use “education”
for that through poetry. Although Plato himself does not distinguish these two words
(upbringing and education: tpo@r and modeia) clearly, the former indicates a primitive
educational stage. This is the reason why I use here “upbringing” for the education through
musical elements.
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2. Upbringing through Harmony and Rhythm

2. 1. Habit, Pleasure and Mousiké

As examined in Chapter I, the key for the purification of the luxurious polis, which is equal to
the inquiry into justice, is found in the combination of education and imitation. The first stage
of the educational program concerns the conditio humana for Plato, i.e., the perception of
rhythm and harmony. Because the concept of mousiké entails singing, dancing and poetic
words, all of which necessarily contain rhythm and harmony, the first stage of the ideal
education should be practiced through mousiké. In this stage, mousiké is not taught in such a
way that children are simply told which one is good and which one is bad. Rather, good rhythm
and harmony are set in the healthy place to penetrate into the innermost part of souls of children,
as observed in Chapter 2. In the process of the penetration of rhythm and harmony into the
souls, as we shall see throughout this chapter, imitation (or mimesis) and habit play an important
role. As pointed out in Chapter 2, “habit” is depicted as one of two decisive elements for one’s
character formation in the Politeia. This element is sometimes regarded as more powerful than
the physis that one possesses by birth, because habit can ruin the golden physis. In the following,
I examine “habit (§00¢)” more deeply, analyzing some arguments in the Nomoi.

According to the Athenian, habit concerns primarily pleasure and pain. In the passage
where the Athenian explains choral performances, which is cited before, he explains the
relationship between pleasure and habit as follows: “those whose character is in accord with
what is said and sung and in any way performed—because of nature or habit or both (#} katd
@Yo 1| kata €0o¢ 1) Kot apeodtepa)—are necessarily delighted (yaipew) by the things [& |7
(Nom. 655d-e). On the other hand, people find the things “ugly (aioypd)” which are “against
nature, character, or a certain habituation (mapd @Vov 1} tpomov 1 Tiva cuviBgwa)” (Nom. 655¢).
Indeed, one’s physis plays a role, but one’s “habit” or “habituation” plays a role in judging
something as delightful or ugly. This implies that the task concerning habit is to make an

inclination to an appropriate pleasure in children’s souls. As the healthy place likened to a good
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pasture is full of “beautiful works,” if children get used to “beautiful works” in the healthy
place, they will feel familiarity to the things similar to them and feel unfamiliarity—or hate—
to those which did not exist in the place where they grew up. This familiarity is, when it emerges
in mousiké and poetry, called pleasure and its opposite is called pain. The Athenian in the Nomoi
and Socrates in the Politeia try to lead children’s souls to appropriate pleasure through forming
habit or familiarity. Note that children are not compelled to feel pleasure to certain songs or
poetical works. Children who grew up in the healthy place will feel pleasure to things that the
Athenian or Socrates admits as appropriate works. They come to feel pleasure in certain
mousiké, because they are used to it. This kind of pleasure is powerful, because it is supported
by children’s willingness.

What was described above sounds completely incompatible with our understanding on
education. If this project of Plato’s is observed from the democratic perspective, the conflict
between Plato’s educational project and modern democratic pedagogy becomes more vivid. It
is by no means unacceptable. Aesthetic judgement does not belong to the moral and political
judgement in modern political thought, and it should not happen that some artworks are rejected
on the ground that they do not fit to the criterion of beauty the government establishes. Even
under democracy, however, some expressions—extreme violent scenes or sexual scenes of
movies, for instance—are strictly limited by governments, especially when small children have
access to these expressions or representations. Adults think that children, when they are small,
are strongly influenced by such expressions, because their “thought” is not yet stable. This is
the reason why Cephalus, the host of the house where the discussion in the Politeia is held,
leaves in the middle of the dialogue with Socrates and others, although he was eager to talk
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with Socrates. > This behavior is an evidence of him being afraid of the Afterlife, whose image

1% In the middle of the discussion Cephalus leaves in order to “offer a sacrifice to the divine

(mpog ta iepd)” (331d).
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has been brought to him by the stories he has heard since his childhood.'® The stories of the
Hades that Cephalus has heard haunt his life. In this way, habit, pleasure and education are
internally connected in Plato’s philosophy, although its connection appeared to be unusual at
first glance.

In the Nomoi and the Politeia, Plato tries to set up an institution that removes the
possibilities that children access inappropriate expressions, because “children belong more to
the polis than to those who generated them” (Nom. 804d). To bring up and educate children is,
for Plato—or for the Athenian and Socrates—, first of all, the task of polis. Because this
education concerns the conditio humana, its program and its environment should be thorough.
As pointed out before, the ideal education must be protected from inappropriate mousiké that
attempts to sneak into the polis. Therefore, no space is left for private education or education
practiced outside of the polis. Maybe sometimes the private one could succeed to raise children
exactly in the way that Plato aims, but it would rarely happen. If they are not raised by the polis,
their thought stay “undisciplined” and they are almost the same with “the hardest to handle of
all beasts” (Nom. 808d) or “the wildest beasts (wdvtn dypudtatoa Onpia)”’ (Nom. 875a). The
upbringing and education conducted by the polis is the reformation from one spices of animals
to human beings who are able to establish a political community with others. This is the point
where the conditio humana as the perception of rhythm and harmony and education cross.

It is useful to take a look at the original meaning and usages of “harmony” and “rhythm”
in the ancient Greek world, before investigating what kind of rhythm and harmony Socrates
and the Athenian set as the means of upbringing. Unlike the concept of “harmony” in European
classical music, such as major keys and minor keys, appovia (harmonia) in the ancient Greek
world means rather “tuning” or attunement.” In ancient Greek music, accompaniment was

mostly homophonic: “the instrument(s) normally repeated the singer’s notes, or doubled them

1% Jonathan Lear, “Allegory and Myth in Plato’s Republic.”

104



in the upper or lower octave.”'’” However, the use of this term is not limited to its music-
technical sense. It is “also used in connection with cosmology, ethics, metaphysics, and other
branches of Greek philosophy.”'*® Especially in Plato’s philosophy, it is explicit that he chooses
this term in order to refer to the character formation, without restricting its meaning to the
music-technical sense.

The meaning of pvOudg (rhythmos) is, on the other hand, not so far from our daily use
in modern ages. Although it was not used to designate a musical element in the fourth century
B.C.E., “it was conceived and used as musical term” afterwards.'” In quoting the words of
Aristoxenos, Michaelides points out that raythmos is composed by “the words, the melos
[melody: my addition], and the motion of the body.” The important point is that rhythmos relates
not only to mousiké but also to sports (gymnastiké). In other words, rhythmos played its role
and was considered important in the sphere both of mousiké and gymnastiké, which are the pair
of the first stage of Plato’s educational program. When it appears in the bodily motions, it leads
to dance, while it leads to pleasant poetry, when it appears in the musical motions. The
difference between these two things is little, because dance is accompanied with language in
tragedies. Another important concept for understanding the rhythmos of words is “meter.”
Rhythm and meter are closely interrelated, but “with a few exceptions, the ancient theorists
mark a clear distinction between rhythm and meter and are consistent in their conception of

rhythm,”'"” whereas “meter” or “metrics” is “a tool by which a pattern of rhythmic chronoi

197 Battezzato, “Metre and music,” p. 143. Also Adam mention the same point: Adam, The

Republic of Plato, Part 1, p. 156. They suggest “(music) modes” as the translation of Greek
harmonia. Mathiesen states that the word “harmoniai” was used originally just as “tonoi” which
refers to “a note, an interval, a position of the voice, and a pitch,” but Plato, Aristotle and other
philosophers and music theorists use “harmoniai,” including “many of the ethnic names” which
are applied to the fonoi within it (Mathiesen, “Greek Music Theory,” pp. 125-127).

1% Mathiesen suggests that scholars understand ancient music theory on two levels, depending
on the approach (Mathiesen, “Harmonia and Ethos in Ancient Greek Music,” p. 266).

1% Solon Michaelides, The Music of Ancient Greece, pp. 291-292.

"% Thomas Mathiesen, “Rhythm and Meter in Ancient Greek Music,” p. 160.

105



[time or duration of syllable: my addition] might be determined” and “a means of measuring
quantity in syllables.”'"" They are not the same, but meter or metrics can be seen as a component
of rhythmos. Meter is a tool or a means that determines the rhythm of music. Since the ancient
Greeks have “a melodic accent,” the rhythm which is led by metrical pattern of short and long
syllables is necessarily an important element in composing works of mousiké or poetry.''?
These are the backgrounds of the first stage of Plato’s educational program: upbringing
through mousiké. As the explanations above show, rhythm and harmony are inseparable from
poetry including epics and tragedies. In the following, I use “harmony” for the translation of
harmonia and “rhythm” for that of rhythmos for the sake of convenience, but note that the

connotations they imply are different from our usage of these words.

2. 2. Harmony for Auditory Sense
The question concerning harmony is introduced first after the discussion on the content of
poetry. Therefore, one should not forget that the question is not “what kind of harmony children
have to or are allowed to hear,” rather “what kind of harmony should follow the appropriate
content or language (logos) of poetry.”'"?

According to Socrates, the appropriate poetry for the education is not allowed to evoke
some powerful emotions, such as “mourning (8pfjvoc)” and “lamentation (0dvppog).” On the

basis of this viewpoint, the harmonies, such as the Mixolydian and the Syntonolydian modes

that express these passions are to be excluded from the ideal polis (398d-e). In addition to

"' Mathiesen, “Rhythm and Meter in Ancient Greek Music,” p. 162.

Battezzato, “Metre and Music,” p. 143.
Harmony in Politeia is understood only within the scope of “melody (uérog),” since
harmony is one of the elements that compose melody. It is also possible to understand that
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péiog, which I translate here “melody,” is almost equivalent to harmony. Before the word “lyric
(Mpkdg)” did not appear, this word was of importance. “[péhoc] is used by various early lyric
poets to refer to their compositions, and Plato occasionally distinguishes ‘songs’ from other
poetic forms, like epic and tragedy.” (Felix Budelmann, “Introducing Greek Lyric,” p. 2.)

106



7% <6

mourning and lamentation, “drunkenness (ué0n),” “softness (naiaxio)” and “idleness (dpyia)”
are also not allowed for the poets to express in their works, as long as they are willing to
compose poetry for the polis. Glaucon, responding to this statement of Socrates, gives some
“relaxed” modes, such as the Ionian and the Lydian, as the modes that arouse idleness and
softness (398e).

In this way, according to Glaucon, the Dorian and the Phrygian modes are left in their
hands. However, Socrates responds to him and says, “I do not know these harmonies (00K 0ido.
TaG appoviag)” (399a), although Glaucon affirms again after Socrates’ words that the harmonies
that Socrates is searching for are these two modes. This ignorance about the names of harmony
expressed by Socrates implies his indifference to the traditional or prevalent modes. It does not
matter for him by which name the appropriate harmonies are called; what matters is what kind
of character they have or what kind of character they are related to.

Now let us examine the two modes that Socrates proposes to be left in their ideal polis.

The first one that corresponds to the Dorian modes represents courage and courageous

people.'™*

Politeia 399a-b

AL KatdAewte gxetvny TV appoviav, §j &v e Tolepiki] Tpdéel dvtog dvopeiov Kai &v
ndon Puwin €pyacio mpemdviog Gv ppnoaito eOGyyovg te kol mpoowdiog, kol
amotuydvtog 1) €ic Tpadpata 1 €ig Bavdtovg i6vtog 1| €ig Tva dAANV cvpEOopaV

TEGOVTOC, &V TAGL TOVTOLG TAPOTETAYHEVMS KO KAPTEPOVVTMG ALVVOUEVOD THV TOYNV.

Just leave that mode which would appropriately imitate the sounds and accents of a

man who is courageous in warlike deeds and every violent work, and who in failure or

1% Adam, The Republic of Plato, Part I, p. 156.
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when going to face wounds or death or falling into some other misfortune, in the face

of all these things stands up firmly and patiently against luck.

In this passage, Socrates explains the modes from two perspectives: the situation in which
courageous persons happen to be and the attitude that they have in such situation. First, the
situation people could face is explained with some examples. The situations are; “in warlike
deeds” and ““in every violent work,” in facing wounds and death, and in falling into some other
misfortune. The point shared among these examples is that these situations are beyond control
of an individual human being. Each situation is regarded as “(mis)fortune” or “luck” (toyn),
which originally means “an act of a god.”'"” Since they are beyond human control, these
situations are considered as “externally imposed crisis.”''® Note that the harmony that Socrates
and his interlocutors are searching for has to reflect people’s attitudes in such situations. Their
attitudes are reflected in their “sounds and accents (p0dyyog ¢ kai mtpoodia).” What should
be represented is one’s “courageous” attitude and how one “stands up firmly and patiently
against luck” under such situations.

The second kind of the harmonies that Socrates demands, which corresponds to the
Phygian mode, is explained as follows: “leave another mode for a man who performs a peaceful
deed, one that is not violent but voluntary (€v eipnviki] 1€ xai pn Praio AL v Ekovoig mpdet).
[& ] as aresult, [he acts] intelligently, not behaving arrogantly (urn dmepnedvmg), but in all these
things acting moderately and in measure (co@pdvmg te Kai petpimg), and being content with

the consequences” (399b-c). The situation described here is the opposite to the previous one; in

"> Toyn is one of the most difficult Greek words to translate in modern languages. As

Nussbaum points out, it does not imply “that the events in question are random or uncaused.
What happens to a person by luck will be just what does not happen through his or her own
agency, what just happens to him, as opposed to what he does or makes.” (Nussbaum, 7he
Fragility of Goodness, p. 3.)

"6 This is the translation of év mdon Praio £pyacia by Griffith.
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a peaceful and voluntary deed. These examples indicate that the situation itself or its
consequence is “in accordance with one’s mind (katd vodv)” (399b). If one acts “moderately
and in measure” and “not arrogantly” in such situations, the attitude of this actor is called
“moderate,” which should be represented in the harmony.

Hence, Socrates shows two harmonies as the models. One represents the attitude of
courageous people under unfortunate situations, and the other one expresses that of moderate
ones under fortunate situations. The question that now arises is how it is possible to express
their attitudes such as “courageous” or “moderate” attitudes in the harmony. There are two
elements that are represented in it: “voice and sound” (@66yyog) and “accent and pitch”
(mpocwoia).”

We have to understand the original meaning of @6dyyog and mpoowdia first, because
they are also peculiar words in the ancient Greek world.""” p86yyoc means mainly “sound and
voice,” but in music it indicates “a distinct sound with definite pitch produced by the voice or
any musical instrument.” On the other hand, mpoowdia, which can also be translated into
“prosody” as a technical word, means “the particular accent on the words in speech.” It is also
regarded as “speech rhythm and its relationship to versification.”''®

Since Socrates uses 06yyog and Tpoowdia, i.e., sound and accent, in order to explain
the harmony, it is clear that the harmony he has in mind is not a kind of melody, but an imitation
of people’s voice under certain circumstances. It is also not a scene or image of wars but the
manner of their speech. The harmonia in this sense implies a kind of spoken language, because
the harmonies that Socrates has in mind reflect courageous and moderate manner of people’s
speaking. The important point in relation to the previous and later examinations is that the

modes as the manner of speaking can be perceived through our auditory sense. As long as the

7 See Solon Michaelides, The Music of Ancient Greece, p. 256; 273-4.
18 Luigi Battezzato, “Metre and Music,” p. 130.
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harmony is defined to represent the voice and pitch of courageous and moderate ones, it is
imperceptible through the visual sense.

The prerequisite that harmonies follow or should follow the content of poetry, that is
language and speech, is also present in the Nomoi. For example, the Athenian criticizes some
poets who “present rhythm and harmony without words,” because without language one can
hardly understand what is intended in such works (Nom. 669¢). And he also regards it “terrible
(0ewvdc),” when “one sings something discordant with the harmony as a whole” (Nom. 802e).
Therefore, it is obvious that the priority lies always in the speech or the content of the poetry
both in the Nomoi and in the Politeia.

However, unlike in the Politeia, the definition of harmony is explicitly given in the
Nomoi. First, harmony is one of the objects of human’s perceptions; it cannot be perceived by
other animals (cf. Nom. 672c). Elsewhere, as we saw, harmony, as well as rhythm, is defined
as “orders and disorders in motions” (Nom. 653¢). Nevertheless, the Athenian defines it later in
a different way, separating it from rhythm: “The name for order in movement (tf] o1 Tfig
Kwioeng T6éet) is “rhythm,” and for order in voice (tf] 8¢ av tfig pwviic), the mixture of sharp
and deep, the name is “harmony”; the two things together (t0 cvvaueotepov) are called “a
chorus” (Nom. 664e-665a). In this passage “order of movement” is assigned to rhythm, while
harmony is explained as “order of voice (pwv)). wvi] means “principally the human voice or
the sound of the human voice,” although it is also used to indicate “the sound of any musical

. . 119
instrument” by extension.

This definition clarifies that the harmony in this context indicates
not only the general sound but especially human voice. Furthermore, this point implies that

harmony is perceptible only through the auditory sense, which point is proved also in the

Politeia.

"% Michaelides, The Music of Ancient Greece, p. 252.
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In relation to the character of human peculiarity, harmony in the Nomoi has a further
feature, which is not found in the Politeia; that is, harmon< as an element composing “a chorus
(xopeia).” The chorus, whose meaning is different from “chorus” in the modern sense, should
be understood as a complex musical and physical performance. It consists of two aspects,
namely “the vocal aspect (10 katd tnVv @wviv)” and “the aspect that pertains to bodily
movement (T0 KT TNV T0D cdpatoc kivnow)” (Nom. 672¢). Harmony belongs only to the
former, while rhythm belongs to both the former and the latter since it is an element of human
voices as well as an element of bodily movements. If one recalls the first stage of education that
consists of mousiké and gymnastiké (376¢), the chorus can be seen as the fusion of these two
educational programs for soul and body, although the chorus is scarcely discussed in the
Politeia.'™ Tt is also noteworthy that the Athenian said that the pleasant perception of harmony
is given by gods (Nom. 653e-654a). The chorus is made by harmony, the gift from gods, and in

this performance gods lead humans, and gods and humans join each other.

2. 3. Rhythm for Auditory and Visual Sense
In the Politeia, the word rhythmos appears almost exclusively in the discussion concerning
lyrical poetry. First of all, thythm is defined as one of three “elements” that constitute the

»12l The other two elements are language or speech (logos) and

“melody or song (pérog).
harmony (398d). Rhythm in the Politeia seems, however, to be used in close relation to metric.

Let us see the words of Socrates which follow after the examination on harmony.

Politeia 399e-400a

129 For instance, Socrates mentions “chorus” at 412b, in order to explain that the examination

on it as well as hunting etc. is unnecessary.
"2 The word péhog means originally “limb” or “part,” especially in music “song, tune, choral
or lyric song; melody generally.” (Michaelides, The Music of Ancient Greece, p. 202.)
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Emoduevov yap on toic appovioig v Muiv €in to mwepl pvduoHe, U ToKiAovg adTOVG
Suokey unde mavrodamag Pdoeig, dAld Piov PLOLOVE idElv Koopiov TE Kal dvdpeiov
tiveg gioiv: odg id0vTa TOV TOdA T® ToD To10VTOV AOY® dvaykdlev €mecbat kol TO

UEAOG, AL Ui Adyov Todi Te Kol pELEL.

Now, following on harmonies would be our rule about rhythms: we mustn’t seek subtle
ones nor all sorts of meters, but we’ll see which are the rhythms of an orderly and
courageous life; and when we have seen them, we’ll compel the meter and the melody
to follow the speech of such a man, rather than the speech following the meter and the

melody.

Just like the discussion on the harmonies, Socrates begins to examine the rhythm of certain
“lives (Biot),” not the rhythm which is theoretically defined, such as the dacthylus. He entrusts
the task of naming the ideal rhythm to Damon, the most famous and remarkable theorist of
musiké among his contemporaries.'** Just as the discussion on the harmonies, the important
point here is, again, which kind of character the rhythm has. The entrusting or ignorance on
harmony and rhythm Socrates confesses can be understood as his distance from the traditional
educational program. He does not know what the harmony and the rhythm (metric) should be
called. The criterion of the adoption in the polis does not refer to the music theory nor to the
ordinary education.

According to Socrates, the rhythm they are looking for is “the rhythms of an orderly and
courageous life (Biov xoopiov te Kai dvdpeiov tivec).” One has to pay attention to two points
here. The first point is the adjectives that are used to describe the ideal rhythm. The latter

adjective “courageous (avopeiag)” was also used in the inquiry of harmony which represents

122 Solon Michaelides, The Music of Ancient Greece, p. 711-72.
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the attitude of persons facing dangerous or misfortunate situations. The former adjective,
“orderly” or “decent” (k6Gpoc) was, however, not used in the inquiry of harmony. The word
used there is “prudent” or “moderate.” The reason why Socrates uses another word here might
be related to the second point to which we should pay attention. Unlike the harmonies, what
rhythms express is not the sound or voice of courageous or decent persons, but their “life
(Biog).” The expression “life” can be regarded as the extension of one’s attitudes which are
represented through harmony, i.e., sound and accent. The important point of “life” is that it
covers not only one’s voice. Sound and accent that the harmony concerns are perceived only
through the ears, which is the auditory organs. Sound and accent are, however, not enough for
the upbringing of children’s perceptions, because they do not appeal to their visual perceptions.
Based on this point, the representation of “life” is required in the rhythms. “Life” includes not
only how one speaks, but also how one moves—walks, eats, sleeps and postures. These motions
are perceived only through eyes, the visual organ. It is no doubt that voice and accent are
essential components of one’s life and identity, but one’s motion occupies a large portion of
one’s life. Voice and Motion, when they are combied, are the components of one’s life, and
character. In this sense, “the right harmonic mode (ebappooctia)” and “the right rhythm
(evpvBpia)” follow from “the right disposition (€dm0¢eia).” Hence, the right disposition requires
the right harmony and rhythm.

The Athenian explains the point that the rhythm has a connection not only with the

auditory perception but also with the visual perception more clearly in the Nomoi.

Nomoi 672e-673a
O\ pév mov yopeion AN moidevoic Nv Huiv, TodTov & ab 1O pév PvBuoi e Kol
appoviat, IO katd TV eoVNV. [& ] 10 0€ Y& KoTd TV ToD chuaTog Kivioty puBuov pev

KooV Th TS PwViig elxe Kivioel, oyfipa 8¢ 1d10v. 8kel 88 néhog 1 tfic povic kivnoic.
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Presumably the choral art as a whole is for us the same as education as a whole, and
the vocal aspect of this is thythms and harmonies. [& ] Now the aspect that pertains to
bodily movement has rhythm, which is shared by the movement of the voice, and
posture, which is peculiar to it alone; while peculiar to the movement of the voice is

melody.

The first sentence is easy to understand, because the same statement can be found also in the
Politeia; thythm and harmony concern the part relating to the voice. The second sentence,
however, shows a point that is not mentioned in the Politeia, although, as stated before, what is
represented through rhythm in the Politeia hints at this point. That is, rhythm is able to appeal
also to the visual perception. He understands rhythmos here as an element concerning “the
motion of the body” which also includes “shape” or “posture” (oyfjua). Contrasted to the
explanation in the Politeia, the rhythm in the Nomoi is depicted as a thing that concerns almost
solely the visual sense. Here one cannot find an aspect of rhythm that appeals to the auditory
sense through the meter. The “motion of the body” can be perceived through the visual sense,
not the auditory one. In the Nomoi, the Athenian regards rhythm as the musical element that
bridges the gap between the two perceptions.

It is obvious that the rhythm in the Nomoi is defined differently than in the Politeia,
because the rhythm in the latter is almost exclusively equal to meter. The rhythm that the
Athenian has in mind in the Nomoi is, rather, beat which is closely related to the choral dance.
As explained in the passage cited above, the chorus has a special meaning in the educational
system (maidevoig) in the Nomoi, although it does not play the main role in the upbringing or
educational program in the Politeia. The change or the widening of the meaning of the rhythm
corresponds to the emphasis of the chorus. The chorus appeals to both the auditory and the
visual senses. The remarkable point is that the Athenian discusses rhythm by connecting it to

“shape (oyfjna)” which is perceivable only through the visual sense. For example, the Athenian
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explains how the poets should compose the ideal poetry as follows: “to create poetry correctly
by depicting in rhythms and harmonies the postures and songs (&v te pvOouoic oynuaTe Koi £v
appovioiowy uéin) of moderate, courageous, and wholly good men” (Nom. 660a). While their
way of speech is composed in the melody (uérog), their shape is in the rhythm. The Athenian
elsewhere also uses the expression “rhythm and shape of the freemen (pvOpoc koi oyfua
€levbépilov)” (669c).

It is not easy to grasp what the oyfiua exactly indicates.'” Its original meaning is
“shape,” but in the case where Plato uses this word in the discussion on the chorus, “posture”
or “gesture” would be an adequate translation. As long as it concerns rhythm, the oyfjua is
probably gesture. If rhythm expresses, for instance, freemen or slaves, and if one recalls the
definition of rhythm as the “order in the motion,” the rhythm of such character can be found in
their gesture, rather than in their appearance.

Thus, harmony and rhythm that should be represented in mousiké are defined as voice,
accent and gesture of persons who are courageous in facing difficult situations and are moderate
in peace. While they represent persons in a particular situation, they present also the orderly
life of such persons. Harmony and rhythm in the upbringing through mousiké does not only

portray a momentary scene, but it concerns the entire life of people.

3. Education through Poetry

3. 1. Verbal Falsehood
Harmony and rhythm, which we observed in the previous section, are two elements that
constitute mousiké. Since their primary concern is not speech (logos), they appeal to the

perceptions, especially the auditory and visual senses. These elements are, therefore, effective

12 Gyfina represents mostly exterior appearance. See Lillian B. Lawler, “Phora, Schéma,
Deixis in the Greek Dance.”
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for even infants and small children who do not understand speech or language. This does not
mean, however, that children listen only to harmony and rhythm without lyrics. Socrates
emphasizes often that harmony and rhythm have to follow the content or the language. In other
words, even if infants and small children do not understand the content of the poetry, they have
to listen to the musical elements with speech (logos). Children, especially infants, perceive only
the musical elements of poetry in their early ages. This section shall concentrate on the other
important aspect of mousiké: speech (logos).

Socrates counts speeches (logoi) as a part of mousiké (376e). This understanding is not
peculiar to Plato, but it comes from the wide meaning the word mousiké has, as we saw in the
Introduction of this chapter. The important point here with reference to the educational program
in the Politeia is that the concept of mousiké is understood to be almost the same as the genre
which is called “poetry” in our times. I use “poetry” as a generic term including epics, tragedies
and comedies, hymns and so on. In the Politeia, some epic works and epic writers are
understood as a part of tragedies. In addition, myth or story (ud6oc) is also understood as one
kind of poetry. If these points are taken into consideration, it comes to be obvious that mousiké
should be accompanied by speech. Note that the word “logos” which I translated hitherto as
“speech” has another meaning, namely reason or ratio. Unlike the upbringing through harmony
and rhythm target at infants and small children, the education using logos presupposes that the
children are able to understand the speech or content (logos or logoi). The period when humans
understood speech or language corresponds to the period when humans became able to acquire
reason or ratio. In the following, Tuse “speech” as the translation for logos, but the connotation
of this word is too profound to cover with a single English word.

Since logos is such a complex term, Socrates examines it carefully. First, he divides
speeches into two forms: true one (dAn6<c) and false one (yedoog) (376e). Despite the fact that
both kinds of speech are used in the education, this division is necessary, because there is a

sequence of which speech proceeds the other. According to him, the false speech should be told
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first, which Adeimantus cannot easily understand. Then, Socrates tries to explain what is
included under the false speeches. The speech that Socrates calls “false” is “stories” or “tales”
(ubbor). The stories that people narrate to children are “fictional (yweddoc)” as a whole, even if
they contain some truth (377a).'**

The definition of “stories” as “the false or fictional speeches” provides the framework
for considering the education through poetry. Note that Socrates does not always use yeddog
(pesudos) in the negative sense, as the famous concept of “noble lie” indicates. When it “comes
into being in case of need (év déovtt),” pseudos can be “noble (yevvaiov)” and useful (414b).
Socrates attempts to utilize this character of pseudos. However, there is another sort of pseudos
which is, on the contrary, to be hated. It is, hence, important to distinguish which one is useful
and which one is hateful among many falsehoods and fictions. The pseudos called “true

falsehood (10 ¢ dAnO®G yeddoc)” is, on one hand hated by “gods and humans” (382a).

Socrates explains this kind of falsehood as follows:

Politeia 382a-b

obtog, Nv & &yd, 8T T KVPIOTATH TOL £0VTMY YeHdecHu Kai TEPL TO KLPLOTOTA
00delc EKMV £0€AeL, AALL TAVTOV pdAoTo PoPeital £kel avTd KekThoOat.

008 ViV mw, | & 8¢, pavidve.

[& ] &y® 8 Aéyw &L Th WoyR mepi Td dvro yevdeobad te kai Syebobo kai padf tvol
kai EvrodBa Eyewv te Kol kekthoBat TO yebdog mavteg fikiota dv dEEqvTo, Kol teodot

péaicto avtod v T@ T0100T.

2% The discussion on falsehood and truth should assume that the people who establish this

program have to know what is false and what is true. This point is inquired in the Hippias
Minor.
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That surely no one, I said, voluntarily wishes to lie about the mostsovereign things to
what is most sovereign in himself. Rather, he fears holding a lie there more than
anything. “I still don’t understand?” he said. [& ] But I mean that to lie and to have
lied to the soul about the things that are, and to be unlearned, and to have and to hold
a lie there is what everyone would least accept; and that everyone hates a lie in that

place most of all.

This hateful falsehood is formulated again as “the ignorance (tyvoia) in the soul of the person
who has been deceived” (382b). For Socrates, the true falsehood is equal to ignorance. This
formulation seems bizarre not only for modern readers but also for the interlocutors, because
Adeimantus asks Socrates what Socrates means by “the true falsehood.” This definition of “the
true falsehood” implies that the other one, namely “the falsehood in speeches” or “the verbal
falsehood” (10 év toig Aoyoig [webddoc]),” is not ignorance. When one uses “the verbal
falsehood,” one knows that it is a falsehood and there is a truth elsewhere, which is different
from the falsehood. The verbal falsehood does “not deserve hatred.” Rather, it is “useful

% ¢

(xprowog)” “as medicine (dg eapuaxov),” when it is used against enemies, or to stop friends
who are trying to do something wrong because of their madness or ignorance (382c). If one
thinks of Odysseus in Homer’s Odyssey, it is easy to understand why Socrates says the verbal
falsehood, or lie, is useful when it is used to deceive the enemies. The strategy devised by
Odysseus in the Trojan War can be seen as one of the greatest and successful lies that led his
companions and his fatherland to victory.'*’

On the contrary, it is not very easy to understand why the verbal falsehood is also useful,

when it is used for the friends or the company, and as a result of it, it should be utilized in the

education. The reason for the usefulness of the verbal falsehood which is shown here is its

12 Plato takes up the problem concerning truth and falsehood or lie (yebdoc) in his earlier

Hippias Minor by examining Achilles and Odysseus.
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function that it stops the friends who are trying to do something wrong because of their madness
or ignorance. In other words, in order to lead people to just action, the verbal falsehood is
allowed; it is even recommended. However, this does not mean that everyone is allowed to lie
and deceive one another. Here one has to pay attention to the expression “a¢ @dppokov.” The
verbal falsehood functions as a medicine and medicine should be handled only by its experts,

doctors; it may not be used by “ordinary people” or “laypersons” (idi@tat) (389b). In this way,

one more condition is added to the useful verbal falsehood.

Politeia 389b
TOI¢ Gpyovaotv oM Thc Torewc, €imep TIGiv AALOLG, TPOooHKEL Yevdeahat ) Tohepimv f)

TOMTMV &veka €T’ dPeMQ THG TOAEWC, TOTG 0 AALOIS TAGLY OVY ATTEOV TOD TOL0VTOL:

Then, it’s appropriate for the rulers, if for anyone at all, to lie for the benefit of the
polis in cases involving enemies or citizens, while all the rest must not put their hands

to anything of the sort.

Here are two necessary conditions clearly given which make the verbal falsehood allowable.
First, it is used for “the benefit of the polis (én” ®@eliq tfic TOLewc),” whether it is used against
its enemies or toward its company. In this passage, Socrates does not clarify what can be
“beneficial” for the polis, but it is noteworthy that here he cares for “the polis,” not the
individual. This argument recalls the formulation of “the true rhetoric” in the Gorgias: the true
rhetoric, distinguished from the rhetoric which is called a “shameful mob-oratory (aicypd
dnunyopia)” (Gorgias 503a)and is used by Gorgias, one of the most famous and powerful orator
in the fifth century B.C.E. in Greece, because orators who use (or are able to use) the true
rhetoric “speak always with a view to what is the best (10 BéAtiotov), with the single aim of

making the citizens as good as possible (6mwg ol moAitar g PéAtiotor Ecovtar) by their
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speeches” (Gorgias 502d). Although there is a difference between the theme discussed in the
Gorgias and that in the Politeia—the former deals with rhetoric, while the latter with the verbal
falsehood—, they share the viewpoint of the aim of speech directed at the people in the polis.
It is noteworthy that Socrates, the main figure in the Gorgias, uses “citizen (moAitng)” as the
addressee of the true rhetoric; this kind of speech has to orientate people in the polis. It is able
to make people as good as possible, namely it can produce “order (t14&1c)” and “regularity
(k6cpoc)”in their souls (Gorgias 504b). If it is allowed to interpret that the “benefit” in the
words of Socrates in the Politeia indicates the usefulness of the true rhetoric in the Gorgias, as
I believe there is a strong connection between the useful lies and the true rhetoric, we can
understand that the verbal falsehood is useful because it has an ability to make the citizens as
good as possible by producing order and regularity in their souls. The “order (t14&1c)” is the
element that human beings, as a species different from other animals, have to observe in
motions through their auditory and visual senses, because it becomes the basis of the
commonality in the polis.

The second condition of the allowable verbal falsehood is as follows; it is used only by
the rulers of the polis, and other people are not allowed to “touch” or to “do with” it (ovy
antéov). Note that Socrates does not call the persons who use the falsehood “guardians” but
“rulers (&pyovteg).” This point implies that there is not yet any difference or separation among
three categories of citizens at this stage of the discussion, which supports my interpretation that
the first education through mousiké is open to all children in the polis. This usage of “rulers”
relates to one of the prohibitions which is embraced in the second condition. It is, as Socrates
explains, the prohibition of lying by ordinary people to the rulers (389c). This prohibition is
justified through two analogies: the relationship between a patient and a doctor, and that
between a sailor and a pilot. The first analogy of doctor-patient is actually not perfectly fit for
the prohibition in question from the perspective of “the benefit of the polis,” because there is

no layer of the community to which both doctor and patient belong. If the patient lies to the
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doctor, person who suffers because of lies is the person who lies. In contrast, the analogy of
pilot-sailor fits to the prohibition Socrates intends. If one sailor tells a lie about something
concerning the navigation, the entire ship including the pilot and other sailors suffer from the
consequence of the lie. However, the first analogy hints at another prohibition. It is the
prohibition of doubting or criticizing the verbal falsehood used by the rulers. The expression
“one should not touch it (o0y artéov)” indicates not only an action that ordinary people lie to
their rulers, but also an examination on the verbal falsehood of the rulers. For, to accept the
verbal falsehood of the rulers can be equal to “being obedient to their rulers (dpydvimv VKOO
givat)” (389e). Just as the patients must follow the description of the doctors who know health
and illness much better than the patients, the ruled citizens have to follow the rulers. The rulers

of the polis must be specialists in governing the polis.

3. 2. Comparison of Poets with Lawgivers
As the previous examination shows, poetry is categorized into the verbal falsehood, but this
falsehood should not be equal to ignorance. The tellers of the falsehood have to recognize that
the poetry told in the polis is false or lie only in terms of speech. In addition, Socrates sets one
criterion for the acceptable poetry: whether it can be benefit of the polis or not. We took a look
at a small passage from the Gorgias where the aim of “the true rhetoric” is explained, in order
to understand the concept of “the benefit of the polis.” Actually, Socrates discusses the benefit
of the polis also in the Politeia, but not in the context of education, but in the context of
criticizing imitation as a whole. The concept of imitation (mimésis) shall be examined later, but
in the following, I concentrate on the relationship between benefit and poetry.

The definition of “acceptable poetry” suggests evidently that there is an unacceptable
poetry as its opposite. The unacceptable poetry should not be told in the polis, especially in the
process of education, because it does not bring any benefit to the polis. On the contrary, when

children’s “young and tender” souls receive it, it will form their souls and stay almost forever.
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In contrast to the vague definition of acceptable poetry, Socrates defines the unacceptable poetry
very clearly. The two biggest poets who have written unacceptable poetry are Homer and
Hesiod. Among them, Socrates casts an especially stern eye on Homer. For, he is said to “have
educated the Greece (tn)v ‘EAALGOa menaidevkev)” and to be “the most poetic and first of the
tragic poets (TomTIKAOTATOG Kol TpMTOG TAV Tparymdomidv)” (606e). People at this time regarded
poets as extraordinary persons, because “these men know all arts and all things human that have
to do with virtue and vice, and the divine things too” (598e). Among poets as such, Homer is
widely regarded as the most prominent poet. Because Homer is said to be the prominent poet
by people with praise, poets and tragedy writers after him also try to be like Homer by imitating
him, although, according to Socrates, his works belong to the unacceptable poetry in the polis.

Socrates criticizes Homer severely, but Socrates orients his attention not toward
Homer’s literary skill, but toward Homer’s governing skill. This is expressed in the imaginary

question that Socrates poses to Homer.

Politeia 599 d-e

o @ike Opnpe, ginep | tpitoc amd thic aAndsiog 1 dpetiic méPt, £iddAOV dnpovpydc,
ov &M untv dpoduedo, GALY Kai dsVTEPOC, Kai 010G TE NoO YIYVHOOKEWY Toin
gnutnoevparto feltioug 1 xeipovg dvOpdmovg motel idig kol dnpocig, Aéye NUiv Tig TdV
ToAE®V d10 o€ PéATIOV Dknoev, homep 010 Avkodpyov Aaxedaipwy kai o1 dAlovg
TOAALOVG ToAAOL peyddat Te Kol opukpal; 6€ 0¢ Tig aitdrol TOMS VOpoBETV dryafov
yeyovéval Kol o@dg meeAnkéval, Xapmvoay pev yop Trtaiio kol Xucelia, kol Mueig

2ohova: o€ O¢ Tig;

Dear Homer, if you are not third from the truth about virtue, a craftsman of a phantom,
just the one we defined as an imitator, but are also second and able to recognize what

sorts of practices make human beings better or worse in private and in public, tell us
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which of the poleis was better governed thanks to you, as Sparta was thanks to
Lycurgus, and many others, both great and small, were thanks to many others? What
polis gives you credit for having proved a good lawgiver and benefited them? Italy and

Sicily do so for Charondas, and we for Solon; now who does it for you?

This imaginary question includes three striking points. First, the question posed to Homer
concerns governance. Although Homer is recognized as a poet in modern times, what matters
to Socrates is not his literary skill such as polished expressions. Rather, the point is whether
Homer can engage in polis governance well. This point indicates that the decisive criterion of
good and beneficial poets is whether they engage in the good governance of the polis. Their
literary skill is, at least in this context, of secondary importance. The second point is that
Socrates compares the achievement of Homer with that of Lycurgus and Solon, both of whom
are generally regarded as lawgivers. It is, therefore, obvious that the second sentence, “which
of the poleis was better governed thanks to you?” concerns legislation. Here Socrates expresses
the view that the comparison of Homer with historical lawgivers is appropriate and that poets
can be lawgivers. It is natural to think that the “governance” mentioned in the previous sentence
is connected to the “lawgiver,” since one needs good laws and its makers, lawgivers, in order
to govern a polis well. By introducing the comparison of Homer with historical lawgivers,
poetry is now determined as a means of beneficial governing. This is the third point. Although
it is included in the second sentence, the phrase “to have benefitted (opeAnkévat) them” should
be understood to be independent from the second point. Generally speaking, the “benefit” which
poets bring to the polis can include anything from victorious battles to agricultural profit, as the
passages immediately following the citation shows. However, the benefit mentioned here seems
to have a broader sense; benefitting people is equal to “making people better.” In other words,

the poets have to benefit the individual in the polis.
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Precisely speaking, the quotation above does not directly concern the necessity of
poetry. It argues that the poets who are seen as the educators of people should play the role
which is similar to that of lawgivers. This does not mean the disappearance of making poetry.
In other words, they must not become lawgivers and establish laws; poets are not lawgivers.'*®
The imaginary question indicates rather that the effect on the audience or people that poets,
especially the greatest poet Homer, have had is almost equal to that of lawgivers who have
given the people the basis of their lives both in public and in private. As Solon’s legislation
have benefitted the Athenians, poets including Homer who are criticized severely can actually
benefit people with their poetry. If their works are “not only pleasant but also beneficial to
regimes and human life (00 pévov Ndela AAAL Kol Qe TpOg oG molteiog Kai Tov Piov
OV avOpmmvov),” then such poetry should be accepted in the ideal polis (607d-e). The pleasant
and beneficial poetry is in actuality required in the ideal polis, because the education for the
guardians has to be conducted through poetry. Because Socrates has already discussed the
beneficial poetry, he does not repeat it in Book 10. The repetition of the discussion on poetry in
the last book can be seen as Socrates’ emphasis that the beneficial poetry is different from the
poetry (especially Homer’s one) which is widely accepted and praised in his time.'*” In order
to have beneficial poetry in the ideal polis, the criteria judging whether it is beneficial or

harmful to people is required. Now let us turn back to the discussion on the education through

poetry.

126 For further examination, see Oki-Suga, “Where Are the Poets in Plato’s Political

Philosophy?”
27 It is contested why the different views on poetry are shown in Book 2 and 3 and Book 10.
See Penelope Murray, Plato on Poetry.
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3. 3. Poetry in Education

The main question Socrates addresses in the examination of poetry in the education is, which
kind of poetry is worth being heard by the children, and “the finest told tales for them to hear”
(378e). The important point here is that Socrates does not compose an ideal poetry by himself,
which is found in the Symposion or in the Phaedrus."*® He does not become a poet who is able
to compose the ideal poetry, but he scrutinizes poetry from the viewpoint of “founders of a polis
(oikiotai morewc)” (379a). This point indicates also the existence of poets, who are different
from “founders” or lawgivers of a polis.

Keeping a distance from the standpoint of poets, Socrates tries to propose “models” or
“patterns” (tomot)'> of poetry which is acceptable in his polis. In Book 2 and 3, Socrates shows
some abstract patterns of poetry by examining existing poetical works, such as Homer’s /liad
and Odysseey. The main task here is not criticizing each verse; rather, he tries to find out a
theme that is shared among works that cannot be accepted in the ideal polis, so that he can find
criteria for differentiating beneficial contents from harmful ones. When these criteria are put
into practice in the polis, they function as the “models” that all poets have to refer to. If a poet
represents something deviating from the models in the verse, this verse must be refused. Note
that Socrates refuses only the representations or depictions that would bring harmful effect on
the recipients, not the poets themselves."*"

Then, what kind of criteria does Socrates establish? The greatest principle of poetry is
that “the god must surely always be described such as he is” (379a). This principle corresponds

to the definition of imitation in Book 10. The description in poetry cannot be the nature or the

128 In the Symposion, Socrates tells the story of Eros (198a-212c¢), and in the Phaedrus, he tells

two different stories—one is the story which corresponds to that of Lysias (237a-241d), the
other is the palinode (243e-257b).

12 Murray translates it “models.”

This point should be emphasized, because the banishment of poetry does not necessarily
mean the banishment of poets.
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form of gods, but poetry can represent an imitation which is removed from the form only once,
just as a couch which a craftsman produces. “Being described such as he is” indicates that the
description in poetry should not be drawing of a couch which represents only one side of it.
Although Socrates here refers only to gods, this can be applied also to humans, especially
heroes. Gods and heroes are the main figures that appear in poetical works, therefore “the
models” or the norms of beneficial poetry concerns also mainly the descriptions of gods and
heroes.

Concerning the description of gods, three points are set as norms. First, gods are only
“the cause of good things (aitiov T@®v dyabav)” (379b; 380b-c). The verses that describe as if
gods are also the origin of bad things would give the children an impression that even gods
sometimes do bad things and injure others. Because such images could promote children’s bad
behavior and impiety, they must be forbidden. The second norm concerning gods is that gods,
as long as they belong to something “in every way in the best condition,” do not “transform and
alter” themselves (petapdirev kai dArlotodv)” (381b). They are neither “wizards (yontg)” nor
do they “mislead us by lies (Nudc yevdeot mapdyswv)” (383a). In accordance with this norm,
some verses where gods are depicted to “deceive and bewitch (é€amatdam Kai yontevm)” people
by transforming their appearances should not be heard by children (381¢). The third norm is
that gods should not be depicted to “lament (660pesBar)” (388b). Such depiction is “an
imitation made in unlike way (dvopoing ppunoacBati),” especially it is inappropriate for “the
greatest of gods” (388c).

These three norms are intended to have two effects. First, as is obvious, they are intended
to fulfill the greatest principle above. The description of gods who are the cause of good things
and do not deceive humans by transformation is the exact depiction of gods “such as they are.”
This is actually the proposition of the ideal forms of gods that are to be admired in the polis.
The gods so depicted are assumedly the addressees of “the hymns to gods (Vpvot 6e0ig)” (607a).

Especially the first two norms offer the reasons why gods in the polis are worth being admired.
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Besides, they offer also the models of being good. The depiction of gods being the cause of
good things and not deceiving others is prepared to be imitated by people in the polis. This is
the second intended effect, and the third norm has this aspect stronger than the rest. Here, one
further aspect is added to the concept of imitation. The imitation assumed here is the action that
the audience or the recipients of poetry do when they listen to the works of poets.

Now, we have to consider the question of why the “patterns” or “models” above are
beneficial and are to be imitated. At the concluding part of the examination on the poetry,
Socrates argues as follows: “we ourselves would use a more austere and less pleasing
(adopotépm kal andeotépw) poet and teller of tales for the sake of benefit (dpeliog Eveka),
one who would imitate the style of the decent man [& ]” (398a-b). In these words, Socrates
mentions the imitation of “the style of the decent man” as the typical example of the beneficial
poetry. In other words, poetry would bring benefit to the polis, as long as they handle “the style
of'the decent man.” Then, how can this model be beneficial? According to Socrates, it is because
one would “imitate (upuéopat)” such a man. The audience imitate this model not only through
speech (logos), but also through their attitude, voice, accent and gesture. In the moment of
imitating, three different means of education—harmony, rhythm and speech—appear as the
means of imitation. These means that should be used at the first stage of the ideal education are
equivalent to the means that children use in the process of their growth. Then, how can such an
imitation be beneficial for the people in educating them?

Firstly, we must pay attention to the point that the imitator, the subject or actor of the
imitation, is poets and tellers of poetry. As the examination heretofore has shown, there are two
kinds under the concept of the imitation: one is the work in which poets and story tellers are
engaged, and the other is, the so-called continual reaction of the audience—especially children
and young people—through body, voice and thought. Because the latter depends necessarily on
the former, if one wants a reformation in the latter imitation, the reformation of the former is

firstly required. It is almost impossible to change the way of the imitation which the people
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have learned in their childhood, because the continual practice of imitation would take root
deeply in one’s character and natural disposition, especially when their souls are “soft and
tender.” Halliwell interprets this point by using the concept of “character formation.” He
understands the reason of the argument of Socrates that the audience should imitate certain
characters as “character formation through habituation.”"*' This understanding grasps, on one
hand, the core of the benefit of poetry and myth, which is discussed throughout in Book 2 and
3. If one imitates the voice, behavior and thought of a brave hero, it will help make one’s real
character. On the other hand, however, his interpretation seems to consider little about the
danger of the “identification,” because he connects easily the habituation through the
identification to the character formation. As we shall see below, while Plato sees listening to
poetry and imitating the voice or behavior of the characters there as beneficial, he sees
identifying oneself with the characters in the poetical works as dangerous.

Although poetry is used as an important part of the first stage of the education, Plato’s
attitude toward poetry, or imitation in general, is quite complicated. The main reason for this
complexity is based on Socrates’ banishment of poetry from the ideal polis in Book 10 of the

Politeia, although he lists its benefits in Book 2 and 3. Our last task concerns this point.

4. Banishment of Poetry and Mimésis

4. 1. Banishment of Poetry

By defining the useful verbal falsehood, Socrates shows the importance of the supervision of
the storytellers in the polis (émctamtéov toig pubomoioic) (377¢). There are two reasons for
this supervision. First, as stated in Chapter I, the period when the children listen to the stories
is “the most decisive” period for humans, because at this time “each individual thing can be

most easily molded and receive whatever mark [one wants] to impress upon it” (377¢). Second,

1 Stephen Halliwell, “The ‘Republic’s Two Critiques of Poetry,” p. 254; Stephen Halliwell,
The Aesthetics of Mimesis, Chapter 2.
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as shown in the last section, only the rulers are allowed to tell the verbal falsehood. However,
since educating children is the task of storytellers and mothers, it is necessary to “supervise”
them whether they tell only the stories that is allowable in the polis.

Here arises the problem as to what kind of stories they should tell concretely, because
the criteria which were brought into light in the previous section are only the models for poets
in making poetry, but they do not determine which poetical works are to be listened to. Socrates
addresses this problem through rejecting (éxBaAlm) some works which are widely cited. The
works that Socrates gives as the target of his rejection are “the great stories (oi peioveg udoou),”
i.e., “the ones Hesiod and Homer told us, and the other poets too (oi ‘Hoiodd¢ 1€ kai ‘Opnpog
Nuiv éheyémv kai oi dAhot momrai)” (377d). Socrates’ use of the dual form of the verb “told
(8heyémv)” denotes “the joint importance” or “the joint responsibility” of Hesiod and Homer
“in forming the canon of Greek mythology.”"** In spite of adding “the other poets,” the objects
Socrates examines and criticizes in the following discussions are mainly the texts from the
works of these two representative poets who had educated the entire Greeks (cf. 606¢)."**

Therefore, when Socrates mentions “the many parts of the stories that they tell at the
moment,” the parts which are rejected in the ideal polis indicate the verses Homer’s and
Hesiod’s works. Then, what is the problem of their works and why are they rejected? Note that
Socrates does not try to reject all of their works. In other words, he does not banish their entire
works such as the lliad or the Theogony; rather, he attempts to find out “smaller stories
(éAdtToveg [ubOot])” which are included in their works and are depicted in an inappropriate
way (377c). There are two perspectives in the criteria through which the useful verbal

falsehoods are distinguished from the hateful ones. The first criterion is whether the falsehoods

12 penelope Murray, Plato on Poetry, p. 137.

13 Interestingly, the texts Socrates quotes from Hesiod’s works, Theogony and Works and Days,
are much fewer than the citation from Homer’s //iad and Odysseey. The poets who are included
in “the other poets” are presumably Aeschylus (cf. 381d, 391e, et al.), Euripides (cf. 395e,

568b), Sophocles and Pindar.
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are depicted “fine (kaA®dg)” or not (377d). Socrates explains it in a more concrete way as

follows.

Politeia 377e
dtav gikaln T1g kaxdC ovoiov @ Adym, Tepi Oedv TE Kol NpDOOV oloi gioty, Gomep

YPOPELS UNSLEV dolkdTa YPAP®V 0ig GV Spoto PovAnof ypdyar.

When a man in speech makes a bad representation of what gods and heroes are like,
just as a painter who paints something that doesn’t resemble the things whose likeness

he wished to paint.

The word “badly (kax@®g)” is the opposite concept to “fine (kaA®dg).” These words of Socrates
contain two points to which we should pay attention. First, the difference which makes the
stories “fine” or “bad” is the depiction of “gods and heroes.” This difference would not be
effected by the polarity between truth and false. Even if a story is true, it should not be told to
“those who are thoughtless and young people (&ppovéc te koi véou),” when it is not “fine.”"**
This view is based on the idea that young people are not able to “distinguish hidden sense
(bmévora) from what is not (6 pun)” (378d). Second, it is noteworthy that the analogy is between
the stories told “by words (t® A0y®)” and the paintings. This point seems to contradict the first
point, because the reason why a painter draws badly is his incompetence of drawing
resemblance. This point reveals that there is a presupposition that the truth, namely the object

of paintings, is always “fine.” In order to understand this point further, we have to examine the

concept of mimesis.

3% Although Socrates excludes thoughtless and young people from the object of the stories
which are true but inferior depiction, he also admits that only a few people are allowed to hear
such stories, when these stories have to be told (378a).
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4. 2. Problem of Mimésis
When Socrates mentions “a painter (ypa@e0g)” in the quotation above, it suggests the
relationship between truth or form and its imitation (uiunoig), because painters play an
important role in the discussion on the banishment of poetry in the last book of the Politeia.
Let us jump back again to Book 10. After he discussed different themes in six books,
Socrates turns back to the theme of poetry at the last part of the entire dialogue. At the beginning
of Book 10, he argues that the foundation of the polis is “rightly” done, especially from the
viewpoint of “not admitting at all any part of it that is imitative” (595a). This beginning is itself
controversial, because it seems to contradict not only the statement expressed in Book 2 and 3,
but also that in the later discussion in Book 10 (607a) on the usefulness of poetry as the verbal

falsehood.'* Let us read the original text.

Politeia 595a-b

Kol Py, v & €yd, moAld pv kol Gl mepl avtiic Evvod, O¢ Tavtdg dpo PLoALoV
0pOd¢ dkilopev TV TOAMY, 0Oy fiKiota 6& EvBuunOeic mepi Tomoemc Aéym.

0 oiov; Eo.

10 Undapi] Tapadéyesdot avThic 601 LIUNTIKT: TavTOg YO LEAAOV OV TAPOOEKTEN VOV
Kol EvopyEsTEPOV, MG EULOL OOKET, PaiveTal, TELON YWpPic Ekacta dujpntal Ta ThHS Yuyic

gion.

1% Otfried H" ffe, “Einfithrung in Platons Politeia,” pp. 16-17; Adam, The Republic of Plato,
Part I, p.393; Julia Annas, Introduction to Plato s Republic, p. 342.
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And indeed, I said, I also recognize in many other aspects of this polis that we were
entirely right in the way we founded it, but I say this particularly when reflecting on
poetry.

“What about it?” he said.

In not admitting at all any part of it that is imitative. For that the imitative, more than
anything, must not be admitted looks, in my opinion, even more manifest now that the

soul’s forms have each been separated out.

The important point here is, as mentioned, the reason why the founding of the ideal polis by
Socrates and his interlocutors is done “entirely right.” They did not “accept any part of it that
is imitative.” One should not misunderstand this sentence. Socrates does not refuse all kind of
poetry, but he refuses poetry as far as it is imitative (6on pyuntikn). Then, how is imitation
(mimésis) defined here?

At first, Socrates explains imitation by giving examples of couches and tables. On the
ground of the discussion developed in Book 6,'*® each of them is supposed to have one “form
(10éa)” (596b). Some craftsmen make couches, some make tables. What craftsmen (dnuovpydg
/ dnuovpyoi) make is couches and tables that we use in our daily life, but when they make these
products, they “look at (BAémewv)” the form of couch or that of table. Such craftsmen can be
called carpenters. In addition to such craftsmen, there are people who produce couches and
tables that look like them but represent only their “appearances (pawvopeva)” (596e). People
producing the mere appearances are called “imitator (piuntig),” whose best example is “painter
(Coypbdoog)” (ibid). Couches or tables that painters draw are only their appearances and what
they look at in drawing is not “the form” of couches or tables, but couches and tables in sight,

namely productions.

1% Especially 490b.
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In the same way, Socrates counts also the writers of tragedies (tpaymdomoidc) as one of
the imitators, because, just as painters, the object of tragedies is not “the form” but the
appearance. Nevertheless, we can also see that the work of imitators and that of craftsmen fall
in the same category, if we see them from the perspective of imitation. The former imitates
productions, but the latter the forms. Then, what is the difference between these two types of
craftsmen? Let me take an example of a couch, just as Socrates does. A couch, which we use in
daily life, appears differently depending on the angles from which we look at it. Although the
difference of its appearances does not come from the difference of its shape, but from its angles,
painters draw different appearances as if it is not the same couch. There is a gap between the
drawn pictures and the existing couch that craftsmen produce. The same thing happens also in
tragedies. When the tragedy-writers depict mistakes, faults or guilt the gods and heroes make,
their works give audience an impression that this is the entire life or the lifestyle of gods and
heroes, although the expressions of the gods or heroes who make mistakes are only a small part
of their entire lifestyles. Such expressions are just like a drawn couch. The tragedy-writers do
not grasp the nature of gods and heroes, but they tell only a small part of their natures.

Therefore, the imitators who produce only the appearances are called “the man at the
third generation from nature (6 Tod tpitod dpa yevviuatog and g pvoemg runmc)” (597e).
Note that, even if these words sound negative, Socrates does not directly criticize its distance
from the nature. In other words, the fact that the appearances as productions of the imitators—
couches or tables on canvas, for example—are distant three times from their forms or natures
is not the reason for “not admitting” poetry. These words are only descriptive. Then, why should
the poetry “as far as it is imitative” be banished from the polis?

Interpreters have seen that the problem of imitation lies in its closing the way to inquire

the truth or the Good. H. Gadamer, who sees politics as equal to philosophy, understands that
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paideia, education, aims at the inquiry of the truth from fake ones."”’ Fujisawa finds the reason
of limitation of literatures in the difficulty that they handle only specific cases, so that the
imitation in such specific cases, which he calls “speculative mimesis,” should be reformed into
imitation of truth or the epistémé itself, which he calls “inquiring mimesis,” so as to make use
of imitation as the means in the education.'*® Fujisawa’s point of view is shared also by Ogino
who finds the problem of imitation in its interruption of people from questioning “what is F?”
and in its power to make them stay in the speculation.'*® Kablitz’s emphasis lies on the
difference between representation (Ab-bildung) and replication (Nach-bildung).'*® If the
imitation of the poetical works is not simply a “representation” but a “replication,” it will
interrupt people from inquiring the truth. Even worse is that the replica, i.e., the production or
the result of imitation, will replace the place occupied by the true one. Ogino refers to this point
too. The replacement of the replica is much worse in the case of poetry than in the case of
drawing, because no one is able to “verify” through the comparison whether the figure of
Achilles in Homer’s Iliad is rightly and truly depicted.'*' As long as the figure of Achilles in
the Iliad is inherited, it occupies the place of “the form” or “the nature” of Achilles. This power
of imitation, which can be called the mimésis as replication, would be dangerous, when it has

an audience or the recipients who are not able to “verify” its authenticity.

37 Hans Gadamaer, “Plato und die Dichter,” pp. 193-7, 200.

BSEEEAR [ 77 P vicB T 2P O] p. 165, [XEHHORHEL LT T
AVR], TANV T =], T4 ==Y T7—1] pp.330-332.

PUHITIL e TRFAOE— TER] HHE0 [FAGBKER] (D—] pp. 14-17.

140 «Wiren die Spiegelbilder niamlich bloBe Abbilder, so wiren sie vermutlich weniger
gefdhrlich. Denn sie wiirden sich als bloe Substitute von etwas, das sie selbst erkennbar nicht
sind und auf das sie eben deshalb hindeuten, présentieren. Nachbilder aber versuchen eben
diesen Unterschied zum Verschwinden zu bringen. Sie versuchen sich an die Stelle dessen zu

setzten, was sie nicht sind und was sie zu sein doch vorgeben.” (Andreas Kablize, “Mimesis
versus Reprisentation,” p. 219.)

HKEFIL . TREAND Wi wE— T5FNEGH] % OREOFEN D 72 iG] pp.
13-15.
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4. 3. Mimesis and its Audience

When imitators, for example painters, represent some objects on a canvas in order to satisfy
themselves, it would not be problematic. However, when they represent something in order to
show their works to “us (nuiv),” the character of imitation that it is far away from the truth or
the nature appear as a difficult problem (598b). This “us” Socrates mentions denotes the general
audience, who do not know the form of the drawn objects. This audience includes also “children
and thoughtless people (maidég 1e kai depoveg dvBpwmor)” (598c¢). Since the audience do not
know as much about the object as the painter, it is easy especially for a “good (dya66¢)” painter
to “deceive (é€amatdm)” its recipients and to make them believe that the drawings are the real
ones (598c). The function of imitation which is described as “deceit” is, of course, found not
only in paintings but also in poetical works. Interestingly, however, Socrates does not lay its
responsibility on the poets. Rather, he seems to criticize the audience who are deceived by the
imitation because of their lack of ability to “distinguish knowledge from ignorance and
imitation (10 odTOG i) 016¢ T" etvon EMGTAPNY Kol AVETIGTNHOGUVIV Koi pipnoty Egtdoat)”
(598d). In this context, Socrates does not assume the difference among the audience of poetry,
for example, whether they are children or adults. This is because the effect poetry has is not
different in accordance with who the audience are. However, it is obvious that such effect of
poetry on children is stronger than adults.

When Socrates describes the recipients of imitation in this way, what is in his mind is
no more the relationship between painters and observers of their paintings, but that between
poets, especially tragedy-writers, and the audience who watch their plays. The audience cannot
“distinguish” the true form from the imitative one. Specifically, they are not able to distinguish
the inferior portraits of gods and heroes in the tragedies from their natures which are composed
of courage or self-control. In addition, the poets are doing imitation even in representing “the
greatest and finest of things (nepi OV peyictov Te koi koAAictmv),” i.e., that of “war, military
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command, the founding of poleis (Sioikfcewv mOAE®V), a man’s education (mwadeiog mEPL
avOpamov),” of which the audience do not know what is imitation and what is not (599¢-d).
This incapability of the audience is surely far from the attitude required in the inquiry of the
form or the Good, but the problem that Socrates sees seriously dangerous is not such
incapability. Rather, when the audience as the recipients of imitation react collectively against
imitation, or more specifically, poetry, this incapability appears as the greatest problem.

Although they are not able to compare between the portraits in poetical works and the
form of gods and heroes because of their lack of ability to distinguish among them, the audience
believe that some poets write “pleasurable (180g)” poetical works and tragedies “well (b
Aéyewv)” (599a; 60al; 607d). As a result of it, they applaud the poets. The applause by the
audience induces a further reaction of poets. The poetry which is to play the educative role in
the polis, seeks more applause from its audience, and produces works that please, not educate,
the audience. Then, the question is why the audience see some works as “pleasurable.” The
greatest part which should take its responsibility is, according to Socrates, “the element in us
which is far removed from intelligence (moppw & o ppoviicemg dvtt Td &v Mpiv)” that enjoys
and abandons oneself to the pleasure provided by poetry (603b). This part of the soul is called
“irrational (dAOytotoVv)” and is ruled not by “reason (Adyog)” or “law (vopog),” but by “suffering
(ma6oc)” (604a). When poetry works upon this irrational part of the soul, the audience feel
“pleasure.” As far as the audience do not have a soul with the rational part controlling the
irrational, they cannot distinguish those bringing only pleasure from those educating their souls.
The audience who follow the poets, especially Homer and Hesiod, are reflected in the image of
people who are not educated under Plato’s new educational program. Here emerges the circular
structure between the poets and the audience of poetry, and Socrates sees Homer as the best
example.

Finally, it should be questioned how poetry works on the audience and why such effect

is criticized, because it is, on one hand, a criticism on the poetry, and on the other hand, it
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reflects the power of poetry. The passion that most strongly works on the irrational part of soul
is “grief (Aomm)” (604b). The following shall examine how poetry works on souls of the
audience, using the strongest passion, grief, as a beachhead.

In Book 10, Socrates assumes two parts in the soul of the audience. One is called
“rational (Aoyiotikdc)” (602e), which plays the role of “measuring, counting and weighing
(netpelv kai ap1Oueiv Kai iotdvat)” in order to resist being deceived by the appearances (602d).
The part “which puts its trust in measurement and calculation (10 pétp® Koi Aoylopud mietedov)”
is considered as “the best part of the soul (Béitiotov ti|g Yyuyig)” (603a). The other is the
irrational part that is “far removed from intelligence.” The part with which the imitative art (1
pntikn) associates is this irrational part, because, unlike the rational part, this part does not
measure or count but accepts (willingly) something “neither true nor healthy (ovdevi Vyiel
000 dAn0el),” namely what the imitative art creates (603b). The representative thing that is
“neither true nor healthy” is “the suffering” that drags one to the grief (604a). Note that only
the irrational part feels the grief. The rational part receives it too, but the way how they receive
it is different. As the explanation of the rational part shows, the irrational one receives it and is
dragged, since this part does not have “reason and law” that enables one’s soul to resist against
the dragging by the grief. This image recalls the metaphor of the marionette in the Nomoi. The
irrational part wants actually to be dragged to the grief, because the nature (¢vo1c) of this part
tells us to weep and to lament, in order to become satisfied (dakpdoai 1€ Kai AmodvpacTNOL
ikav®dc Koi aromincOfjvar). The irrational part receives and feels “pleasure” when its natural
desire is fulfilled. Therefore, the picture of weeping and lamenting is seen as a sign that the
rational part is beaten by the irrational part of the soul. This is also an evident that the weak
soul seeks pleasure, but not its just state.

The grief is not the only passion that associates with the irrational part; “fear of death

99 ¢

(tov Bavatov dediévar),” “laughing (10 yérowov),” “sex (10 dppodiciov)” and “spiritedness

(Bopdc)” are also counted as the passions that bring pleasure (368a; 606c-d). Since these
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passions have a “fretful element” or an “irritable disposition” (16 dyavaktntikév), they appeal
easily to the irrational part (604e). It is important to keep in mind that Socrates does not criticize
or try to banish these passions; it is impossible. The target he is attacking to is the soul in which
the rational part cannot control the irrational part and the soul that is overwhelmed by them. In
other words, Socrates’ reproach is directed toward the souls of the recipients of imitative works,
namely the audience. Then, what is happening within the soul of the audience, if the rational
part cannot resist the grief against the pulling of the irrational?

In order to address this question, let us read the following passage which explains why

the poets tend to depict the “irritable disposition” in their works.

Politeia 604e

0VKODV TO HEV TOAANV pipmotv kol Totkidnyv &yet, 1O AyavakTiKov, 10 68 PPOVILOV
1€ Kol fovylov N00C, TapamAfclov Ov del adTd avTd, obte Padov ppfcacOar ovte
ULLOVUEVOL EDTTETEG KOTALAOETY, BAL®G TE Kal Tavnydpel Koi TovTtodamois avopmmolg

€l Béatpa cuAdeyouévolg: dAhotpiov yap mov TaBoL 1 HiUNo1g AdTOIC YiyveTat.

Now then, the irritable disposition affords much and varied imitation, while the
prudent and quiet character, which is always nearly equal to itself, is neither easily
imitated nor, when imitated, easily understood, especially by a festive assembly where
all sorts of human beings are gathered in a theater. For the imitation is of a condition

that is surely alien to them.

Here Socrates explains why poets compose poetry appealing to the irrational part from two
viewpoints. The first one concerns the lack of poets’ ability. The poet who engages in imitation
(0 pypmrTikdg momNc) is not able to compose poetry which depicts “the prudent and quiet

character” (605a). It must be noted that Socrates points out only that such character is “not easy
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(oVte Ppadlov)” to be represented in poetical works. Even if it is difficult for the poets, it is
possible. The second viewpoint concerns the audience. That is, the recipients of imitation,
especially the audience gathering to see the plays of tragedies, do not possess the ability to
“understand (pavOdvewv)” the prudent and quiet character. Because such character is “alien to
them,” they are not able to understand what is imitated on the stage. This point corresponds to
the discussion on the relationship between pleasure and familiarity, as observed before.
According to Socrates, one feels pleasure toward something, when it is the thing which one is
familiar with. If people does not get used to the character of the “prudent and quiet” person
during childhood, they do not feel pleasure at all in seeing the imitation of such character. As a
result, they cannot enjoy the plays where the prudent and quiet character is represented.

As the last important point concerning the reception of poetry, we have to pay attention
to the presuppositions of Plato: in watching the plays of poetry, the audience forget themselves

and sympathize with the figures in poetry. This situation is depicted by Socrates as follows:

Politeia 605c-d

ol yap mov BérTiotol MUdV dkpodpevol Ounpov 1| GAAOL TIVOC TAV TPAYMOOTOIDY
ULHOVUEVOL TV TMV NPO®V €v TEVOeL Ovta Kol pakpav pricty dmoteivovia €v 101G
ddVpROic § Kai ASoVTAC TE Kol KomTopévoug, 0160’ &TL yoipopév te Kai &viovteg Nudc
aOTOVG ETOUEDN GUUTAGYOVTEG KOl GTTOLOALOVTES EMALVODUEV OG AyolBOV TOm TV, OC

av Muag 6t paiota obtw Stobfj.

When even the best of us hear Homer or any other of the tragic poets imitating one of
the heroes in mourning and making quite an extended speech with lamentation, or, if
you like, singing and beating his breast, you know that we enjoy it and that we give
ourselves over to following the imitation; suffering along with the hero in all

seriousness, we praise as a good poet the man who most puts us in this state.
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These reactions of the audience in observing the poetical works is not caused by their
thoughtlessness. Even for “the best [people] of us,” it is difficult to escape from such reaction
of their souls. What Plato depicts here with the words “give oneself” and “suffer along with the
hero” are the audience who fear the Hades or the Afterlife and lament the death of their friends
as if they were themselves Achilles or other figures. They cannot dissociate their own
experiences from the incidents that happen to the figures in the poetry. The disappearance of
the distance or difference between the audience and the figures in tragedies is also shown by
the Greek words. The audience forget themselves, because they “give themselves” or “surrender
themselves” to the figures. They “suffer along with the hero” not from the standpoint of the
observers, but as the actors or agents; they “experience (ndoyw)” the incident “together (cvv).”
Through the plays on the stage, the audience give themselves to others, namely the figures.
They enjoy plays without an objective perspective. Rather, they experience all of the incidents
together with the figures who are frightened of death and lament the death of their friends, and
as a result, they “identify” with the figures.'*

The first sentence at the beginning of Book 10 has to be understood from this
perspective. What Socrates has in mind when he argues the banishment of poetry from his ideal
polis, is the imitative art that is removed from its nature or its authentic form and makes the
audience feel pleasure, forget themselves and suffer along with the figures in plays. It also
indicates that Socrates in the Politeia does not try to banish entire poetry. By defining the poetry
that brings bad effects on the audience, he attempts to save the poetry that is acceptable in the

polis.

"2 Havelock, Preface to Plato, p. 45.
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5. Summary

This chapter inquired the content of education through mousiké. As observed in Chapter I and
I, education and mousiké are two decisive elements that constitute the ideal just polis as well
as the luxurious polis. Because the ancient Greek concept of “mousiké” entails various aspects
of performances, such as instrumental music, song, dance and poetry, the ideal education which
makes use of mousiké has to concern these various aspects.

Plato’s educational program defined in the Politeia consists of three main stages. The
first stage includes two parts: upbringing and education through mousiké and physical training
(gvmnastiké). The second stage is called the “prelude” for the main learning and people are
supposed to learn mathematics including arithmetic and astronomy at this stage. At the third
and last stage, people are finally able to be engaged in the “dialectic.” Unlike the second and
third stages of the program, the upbringing and education through mousiké targets at all
children, especially infants and small children, in the polis.

The important precondition is the relation between the means for educating children and
the conditio humana that we observed in Chapter II. Mousiké is divided up into two elements:
one is musical elements, i.e., harmony and rhythm, and the other is its verbal part which is
called “speech (logos).” The conditio humana and the upbringing through mousiké converge at
the musical elements. The musical elements, harmony and rhythm, are useful for upbringing
infants and very small children who are not yet able to understand speech or language. Note
that the upbringing through harmony and rhythm is not a kind of teaching. Just like the breeze
blowing in the healthy place examined in Chapter II, this stage of education aims at creating
inclination to the “beautiful /ogos” in children’s soul, so that children will feel pleasure and
familiarity to the works accompanied by “beautiful /ogos” when they understand speech and
language. In other words, the task of the upbringing through harmony and rhythm is to make

habit.
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In the education through mousiké, “harmony” and “rhythm” are used to represent the
attitude, life and character of the figures in plays. Socrates emphasizes that these harmony and
rhythm should represent voice, accent or pitch and gesture or posture. In other words, it does
not matter which kind of harmonic modes and metric are employed. Because harmony and
rhythm are able to appeal to the auditory and visual perceptions of children who do not
understand /ogos yet, these musical elements have to show them how a courageous or a
moderate person behaves.

When children grow up and become able to understand /ogos, the verbal part of mousiké
plays the main role. This part is the content of the stories or poetic works and it is consisted of
the verbal falsehood (pseudos). Socrates pays special attention to the verbal falsehood, because
it should be used only by the rulers of the polis. On this ground, the content of poetry needs to
be carefully examined. As the imaginary question, which Socrates casts to Homer, suggested
that the task of poetry is to make the people in the polis better. Thus, some verses that could
promote children’s bad behavior or impiety will be deleted, because, if children repeatedly
listen to the scene where gods or heroes do wrong, they will tend to imitate such character.
According to Plato, these unacceptable passages are frequently found in Homer’s and Hesiod’s
works.

The last part examined the reason for such a severe criticism against the two greatest
poets. The observation revealed that Plato’s reproach is directed at the circular structure which
is constructed by poets and its audience. When the poets compose poetical works, having
Homer’s or Hesiod’s works as their models, the audience applaud them because the audience
are used to such stories. In order to break this circular structure, Plato criticizes some poetical
works which are widely accepted quite severely, but it does not mean that he wants to
completely banish poetry from the polis. The point is rather that he has to attack only the

unacceptable passages in order to make use of poetry for educating children.
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Concluding Remarks

This thesis attempted to explain the political art developed in Plato’s philosophy from the
perspective of education, observing mainly his Politeia. As stated in the preface, it was an
attempt to re-politicize the Politeia. The thesis showed how strongly “the political” plays the
central role in this dialogue, even though the political dimension does not seem to fit to the
understanding of “the political” in our time. In the following, first I shall look back on the entire
argument, and then, refer to some points with which this thesis could contribute to a series of
the study of Plato’s philosophy and the study of the history of political thought and political
philosophy.

Chapter I was engaged in the question of where the political dimension appears in the
Politeia. 1t demonstrated that, whereas although Socrates speaks of a polis first in the analogy
between polis and soul, the political dimension can be already found in the discussion where
two main interlocutors of Socrates, Glaucon and Adeimatus, quote the verses from famous
poets, especially the greatest poets, Homer and Hesiod. The inquiry into “the political” has
already begun at the same time with the question of justice in the individual, because the views
of justice which every citizen in the polis possesses reflects necessarily what one learned or
heard in one’s childhood. Their “fathers,” whether it is in a biological sense or in a metaphorical
sense, tell stories of what happens to people who have lived justly in the Afterlife. The portraits
of gods, heroes and the Hades that the fathers narrate to the children originate from poetical
works. These images are inherited from fathers to children, because the fathers believe the
images in such stories are useful in educating their children. The old host of the house in
Piraeus, Cephalus, represents a person who had lived in this tradition.

After the political dimension appeared clearly in the discussion, Socrates begins
establishing an ideal polis in speech in order to investigate the origin of justice and injustice.
The need for establishing not only the true and healthy polis but also the luxurious and swollen

polis proves that justice (and injustice) can exist only in the latter polis. The examination in the
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latter part of Chapter I showed that the key to establish a just polis is education and imitation
which do not exist in the healthy polis at all. Thus, the combination of education and imitation,
especially imitation in mousiké, appears as the central theme in Plato’s political philosophy.

As Chapter 2 showed, the combination of education and mousiké reflects Plato’s
understanding of the conditio humana that distinguishes human beings from other animals. In
the Nomoi, which describes the conditio humana more clearly, it is defined as the perception of
orders and disorders in motions, i.e., rhythm and harmony. While other animals are also able to
sense sounds or motions, they are unable to observe orders and disorders in them and feel
pleasure. Unlike other animals, human beings are able to dance with others, because they feel
pleasure when they sense rhythm and harmony and they share the sense of rhythm and harmony.
In this way, we can see a connection between the understanding of the conditio humana and the
concept of mousiké which emerged as the main theme in Chapter I.

The conditio humana as the perception of rhythm and harmony relates furthermore to
education. The examination of the latter in Chapter II showed that the appropriate environment
for education is primarily directed at the auditory and visual perceptions. The ideal education
environment is likened to “the healthy place,” where the breeze brings health from good
regions. In this place, children’s eyes and ears are required to be always exposed to beautiful
works, so that they get used to beautiful things within themselves. The examination in Chapter
IT demonstrated also that the healthy place is prepared for all children in the polis regardless of
which kind of physis, natural disposition, they have. The education or upbringing at the first
stage targeting at the conditio humana is open to every child in the polis, while the higher
programs, mathematics and dialectics, are prepared only for the selected children.

Chapter III inquired how the education through mousiké is established. In other words,
the question there was what is the content of this education. The education through mousiké can
be divided into two stages in accordance with the age of the children who are to be educated.

First, the musical elements of mousiké, harmony and rhythm, are used to bring up infants or
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small children who do not understand /ogos yet. These elements, however, do not designate
certain harmonic modes or metric, but rather voices, accents and gesturer of the figures in plays.
The important point here is that harmony and rhythm represent the attitude of courageous or
moderate persons. When children grow up and come to understand /ogos, the content, i.e. the
verbal part, of mousiké plays the primary role in the education. In setting the criteria of the
appropriate content of poetry, Plato pays attention to the representations of gods and heroes.

When Plato sets the criteria of good poetry, he criticizes the prevailing poetical works
severely at the same time. As the last section of Chapter I1I showed, his severe reproach against
poetry finds its ground in the power that poetry can have for its audience. Poetry functions as
the means of education, because the audience somehow imitates the figures in plays and Plato
also tries to make use of it. On the other hand, however, if one listens to a poetical work
repeatedly, the character of its figure can become one’s own character through imitation.
Besides, there is a circular structure between poets and their audience and poets; poets keep on
creating inappropriate works as long as their audience applauds them based on the pleasure
whose origin lies in their familiarity to such works. Plato’s reproach against the poets, especially
Homer and Hesiod, aims at breaking this circular structure between the poets and the audience.
Plato’s apparent contradictory attitude towards poetry in Book 2 to 3 and Book 10 is based on
this understanding of poetry.

The arguments from Chapter I to Chapter III of this thesis may have implications that
could go beyond a study on Plato’s political philosophy. First, this thesis shows the possibility
to understand “the political” from a perspective that is different from the modern one. When
we try to consider the political aspect of something, we tend to seek something political in our
sense; for example, a decision to dispatch the military in the Diet is political, whereas an
apology of a boy who broke a toy of his friend is not political. The inquiry into the emergence
of “the political” in Plato’s philosophy can make us reconsider what “the political” is. Second,

if we understand that the political art should primarily concern souls, as Plato depicts in the
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Politeia and in the Nomoi, we should not underestimate the study on the psychic dimension of
the members of the political community than that on the exterior political system. The
component of the political community is human beings, which is an animal spices with a soul.

If we follow the categorization by Plato, we live in the “luxurious and swollen” society.
It is impossible for us to regain the “true and healthy” one, just like it was impossible for
Socrates and Glaucon. However, we can “purify” our society by educating children. “The one
greatest thing (8v uéya)” in establishing the ideal political community is to educate the next
generation (423e). Socrates knows, when he tells the Phoenician story, that education or leading
the citizens is not to be completed in several years; it takes several generations. Plato suggests
the long but certain way to acquire the “purified” political community, while he himself tries to

lead his readers to philosophy.
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