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Introduction


The dialogue

The Lovers is a conversation about what philosophy is, narrated by Socrates. He tells, to no named listener, how he went into the school of Dionysius the writing-master and found two lads quarreling, it seemed, over astronomy, drawing circles and tilting their hands, while the lovers of the young sat by (132a–b). He asks the man beside him what the two are so earnest about, and the conversation that follows is with two rival lovers of the same boy: an athlete, who thinks philosophy idle talk, and a man of music and letters, “the one who laid claim to being wiser”, who thinks it fine (132b–133b). No one is named but Socrates, Dionysius, Homer (135a), and three thinkers: Anaxagoras and Oenopides, whom the lads seemed to be quarreling about, and Solon, whom the musician quotes. The dialogue fills pages 132 to 139 of the first volume of Stephanus’ edition, by whose pages Plato is still cited, and thirteen pages of Burnet’s Oxford text.

Burnet’s manuscripts call it Erastai, “Lovers”; a later hand in the margin of B gives the title Anterastai, “Rival Lovers”, under which the ancient arrangement of Plato’s works by Thrasyllus, preserved by Diogenes Laertius (3.59), places it last in the fourth tetralogy, after the two Alcibiades and the Hipparchus, with the subtitle “or On Philosophy”, and classes it as “ethical”; Burnet’s second volume prints the four in that order. Its authorship was doubted in antiquity. Thrasyllus counts it among Plato’s genuine dialogues (3.57–59), yet he identifies the unnamed speaker for whom the philosopher is like a pentathlete only under a condition, “if the Rival Lovers is Plato’s” (9.37); Diogenes himself cites it, without doubt, as the place where Plato names Dionysius, the master from whom he learned his letters (3.4). Most modern scholars do not think it Plato’s, though it has had defenders, and no date for it is certain.



The question and the answers

The athlete calls the lads’ talk “prattling about the things up in the sky, and talking nonsense, philosophizing” (132b), and his rival, asked whether “philosophizing is fine or not”, answers, “if ever I thought philosophizing shameful, I would not even consider myself a man” (132d–133b). Socrates asks whether one can know that a thing is fine or shameful without knowing what it is (133b), and so what philosophizing is. The musician answers with Solon’s line, “I grow old always learning many things”: the man who is going to philosophize “must in this way always be learning one thing at least … so as to learn as much as possible in his life” (133c). Philosophy, then, is “much learning”, and it is good as well as fine (133c–d).

Socrates tests the answer against the athlete’s own pursuit. Is much labor the love of exercise, as much learning is philosophy (133e)? The musician says so; the athlete, nudged into the argument, says that “even a pig would know that moderate labors put bodies in good condition” (134a–b). The musician concedes that it is not the many but the moderate exercises that produce good condition, and then that in food, in everything to do with the body, and in what is given to the soul, “the subjects of learning” among them, it is the moderate that benefits (134c–d). But who is to judge what is moderate for the soul, as the doctor or the trainer judges for the body and the farmer for the sowing of seeds? At this “we were all of us now full of perplexity” (134e–135a).



The argument’s main stretch

Socrates tries “another way” (135a). Which subjects of learning should the philosopher learn, since not all, nor many? The wiser lover answers: those that bring “the greatest reputation for philosophy”, which a man would have “if he seemed to be experienced in all the crafts, or if not, in as many as possible”, knowing of them what is fitting for free men to learn, “whatever belongs to understanding, not whatever belongs to handiwork” (135b). Not, he explains, that the philosopher must know each craft “precisely, like the man who has the craft himself”, but “as is reasonable for a free and educated man”: he must be able to follow what the craftsman says better than those present, and to contribute a judgment of his own, “so as to seem the most accomplished and the wisest” (135c–d). Socrates offers him an image, and he accepts it. The philosopher is like the pentathlete, second to the racer in the race and to the wrestler in wrestling, first among the other athletes: “a kind of runner-up in everything” (135e–136a). The wiser lover is pleased with it: the philosopher, he says, is “the sort not to be a slave to any one thing”, but “to have laid hold of all of them in moderation” (136a–b).

Then Socrates asks what such a man is good for. The good are useful, the base useless, and philosophers, the wiser lover says, are most useful (136b–c). But in sickness, asked whether he would bring “that runner-up” into the house or get the doctor, the wiser lover answers “Both”, and then the doctor, “both rather and first”; in a storm he would rather trust himself to the pilot; and to Socrates’ question, “Then so too in everything else: as long as there is any craftsman, the philosopher is not useful?”, he answers, “It appears so” (136c–d). Since “there always are craftsmen”, philosophers are useless, and by the wiser lover’s account “base and useless as long as there are crafts among men” (136e–137b).



The ending

“But I suspect, my friend, that they are not so,” Socrates says, and that philosophizing is not being in earnest about the crafts, “nor learning much, but something else” (137b). He starts again from horses and dogs: the craft that makes them best also knows how to punish them rightly, and knows the decent and the worthless among them; the same holds for men, and the knowledge that rightly punishes the unruly in cities is the judge’s, which is justice (137b–d). Whoever knows one knows many, and whoever is ignorant of many is ignorant of one; so a man who does not know the decent and worthless men does not know himself (137d–138a). Not to know oneself is not to be temperate, so knowing oneself is being temperate, and this, it seems, is what “the inscription at Delphi urges: to practice temperance and justice”; and since the same knowledge punishes rightly and distinguishes oneself and others, justice and temperance prove to be “the same thing” (138a–b). Cities are well ordered when wrongdoers pay the penalty; the statesman’s art, the king’s and the tyrant’s, and the household manager’s and the master’s prove to be one craft with justice and temperance (138b–c).

Here the philosopher cannot be a runner-up. It would be shameful for him to be unable to follow or contribute when a judge or a king speaks, and he must not entrust his own household to another, “nor hold the second prizes in this, but must himself punish, judging rightly”; when his friends or his city ask him to judge, it is shameful “to appear second or third and not to lead” (138d–139a). “Then, my excellent friend, for us philosophizing is far from being either much learning or busying oneself with the crafts.” The wise one falls silent, “ashamed of what had been said before”; the unlearned one agrees; “and the others praised what had been said” (139a).



What is most exposed

Four things in this dialogue are likely to trouble a first-time reader, and they are best stated plainly.

First, it may not be Plato’s. Thrasyllus, though he counted it among the genuine dialogues, spoke of it under a condition (Diogenes Laertius 3.57–59, 9.37); most modern scholars doubt it, though the dialogue has had defenders; this edition calls it Plato’s only in the sense that the tradition handed it down among his works.

Second, the dialogue says what philosophy is not, and only by implication what it is. It refutes “much learning” and the runner-up’s smattering of every craft, and ends with “far from” (139a). What it puts in their place, the knowledge by which one knows oneself and rightly orders one’s household and one’s city, is reached by identification, not definition: the judge’s knowledge is justice, knowing oneself is temperance, these two are “the same thing”, and the arts of king, tyrant, statesman, household manager and master are one with them (137d–138c). Whether philosophy is that craft, or the knowledge of it, or the love of it, the dialogue does not say.

Third, several steps are short. From those who know horses the argument passes to a horse that does not know the decent and base horses, from that to the horse that does not know itself, and then to the man (137e–138a; see the note there); the knowledge of many and of one is asserted, not shown (137d–e); justice and temperance are made one because that by which “we know how to punish rightly” is also that by which we know how “to distinguish both oneself and others” (138a–b); and the tyrant is set beside the king as though the name made no difference, where the Statesman sets the two apart (276e). A reader may take these as faults, or as an exercise in finding them; the dialogue does not say which.

Fourth, much of it can be read as a gathering of themes from other dialogues of the tetralogy and beyond: self-knowledge and temperance joined at Delphi, as in the Charmides (164d–165a); the king, the statesman and the household manager as one knowledge, argued in the Statesman (258e–259c) and touched in the Alcibiades I (133d–e); the specialist preferred to the man of general learning, as the doctor and the pilot are preferred throughout the dialogues. That reading is an interpretation; the dialogue names none of them.



The manner

The comedy is in the persons and in the timing. The rivals trade scorn. The musician says that the athlete “has spent his whole life having his neck twisted, stuffing himself and sleeping” (132c), and the athlete answers in kind, that “even a pig would know that moderate labors put bodies in good condition”, how much more “a man, at any rate, sleepless and unfed, with an unrubbed neck, and thin with worries” (134a–b); “the lads were delighted and laughed at it, and the other blushed”. The wiser lover speaks loudly “so that his beloved should hear him” (133b), and answers “very ironically” with two answers, one for his rival and one for Socrates (133d). Socrates is “dazzled” by the young and beautiful, as always (133a), and when the lovers are stuck he offers, “teasing them”, to put the question to the lads: “Or are we perhaps ashamed, as Homer said of the suitors”, who would not let anyone else string the bow? (135a). The pentathlete comes as a compliment, “a kind of runner-up in everything”, and the wiser lover takes it as one (136a); Socrates then asks where these runners-up are useful. At the end the one who claimed much learning is silent and “the unlearned one” agrees (139a). The translation tries to keep all of this and to add nothing; where the English cannot carry a joke, a note says what it was.



A note on the persons

The dialogue establishes little about its persons. The narrator is Socrates, whom the wiser lover calls by name from his first words (132c) and throughout, and the athlete once (134a); he is susceptible to beauty (133a) and teases the lovers. The two lovers are rivals for the same boy (132c, 133b). One has spent his time on music, the other on gymnastics (132d); the musician claims to be wiser and is called “the wiser one” and, at the end, “the wise one” (135b, 139a), the athlete “the unlearned one” (139a). The lads are among the young “who were thought the most comely in looks and born of esteemed fathers” (132a). None is named.

The rest comes from other sources. Diogenes Laertius says that Plato learned his letters from Dionysius, the master named here (3.4). Anaxagoras of Clazomenae (about 500–428 BC) taught at Athens and held the sun to be a fiery stone (Xenophon, Memorabilia 4.7.7). Oenopides of Chios, a mathematician and astronomer of the fifth century, first found the slant of the zodiac, as Eudemus records (Theon of Smyrna, p. 198 Hiller). Solon, the Athenian lawgiver and poet of the early sixth century, wrote the line the musician quotes (fragment 18 West). Thrasyllus, as Diogenes reports (9.37), thought that if the dialogue is Plato’s the unnamed speaker for whom the philosopher is like a pentathlete would be Democritus of Abdera; nothing in the dialogue itself names him.



On this text

This is the English translation of the Diotimos Editions facing-page edition of the The Lovers, printed here without the Greek text and its apparatus so that it can be read straight through. The small grey letters and numbers in the text are the Stephanus references, by which Plato is cited; the chapter divisions follow the Outline at the back. The notes are the translator’s notes of the facing-page edition, gathered at the end of each chapter.





Key Words of the Dialogue

These notes are for orientation, not reference: each explains a word the argument leans on, what it meant in the Athens of Socrates, and what the dialogue does with it. The Glossary at the back lists the renderings with the places where they matter.


Philosophy, philosophize, philosopher (philosophia, philosophein, philosophos)

Philosophia joins philo-, “loving”, and sophia, “wisdom”, and the words did not yet name a discipline or a profession: to philosophize could be to pursue learning and argument of any kind, and comic poets mocked it as idle talk about “the things up in the sky” (132b). The dialogue asks what it is. The athlete calls it prattle; the wiser lover first calls it “much learning” (133c–e), then the knowledge of as many crafts as possible, not precisely, like the man who has the craft himself, “but as is reasonable for a free and educated man” (135b–d); the argument ends by placing it nearer the knowledge by which a man knows himself and rightly orders his household and his city (138a–139a). Philosophia and philosophos are “philosophy” and “philosopher”, as in the Charmides (153d, 154e), and philosophein is “philosophize”, throughout, and pephilosophēkōs is “the man who has philosophized” (136a); the English thereby gives up the “love of wisdom” inside the word, which the note at 132b explains, with the dialogue’s other “loves”: philotimōs, “ambitiously” (133a), philogymnastia, “the love of exercise” (133d), and philonikein, “strive for victory” (134c).



Lover, rival lover, beloved (erastēs, anterastēs, paidika)

Erastēs is the older lover of a youth, paidika the youth he loves, and anterastēs one of two men who love the same youth. The scene is a school where “the young who were thought the most comely” sit with “their lovers” (132a), and the two rivals argue before the boy they both love: the wiser speaks “in a loud voice, so that his beloved should hear him” (133b). The rivalry is in the arguments too. Each disparages the other (132c, 134a–b), the wiser most bluntly (“he is nothing”, 134c), and the wiser twice speaks one way to his rival and another to Socrates (133d, 134c). The title Anterastai, “Rival Lovers”, which Diogenes Laertius uses (3.59), comes from the word. Erastēs is “lover”, anterastēs “rival lover” (“his rival in love” at 132c, where it is predicative), paidika “beloved”, as in the series.



Much learning, much labor (polymathia, polyponia; ponoi)

The wiser lover’s first answer, which Socrates sums up as polymathia, “much learning”, and he accepts, is Solon’s: Solon grew old “always learning many things”, and the philosopher must learn “as much as possible in his life” (133c). Socrates sets beside it a word of the same make, polyponia, “much labor”, and asks whether that is the love of exercise (133e). The athlete knows better: ponoi, the labors of training, make the body fit when they are moderate, not many (134a–b), and his rival concedes it (134c). The parallel carries the argument from the body to the soul, where the subjects of learning too should be moderate (134d–e). Socrates’ last words return to it: philosophizing is far from being “much learning” (139a). The English keeps the pair parallel: “much learning”, “much labor”, and ponoi “labors”, as in the Alcibiades II (142b); diapeponēkenai is “to have labored at” (136a).



Moderate, in moderation (metrios, metriōs; ametros)

Metrios, from metron, “measure”, is what keeps to the measure: neither too much nor too little. The athlete’s moderate labors (134a) lead Socrates to the moderate in food, in everything to do with the body, and in the soul (134c–d), and so to the question who knows the measure for the soul, as the doctor, the trainer and the farmer know theirs (134e). The wiser lover takes up the word for his own ideal: the philosopher should “have laid hold of all of them in moderation” (136b). The English keeps “moderate” throughout, ta metria “what is moderate”, ametros “immoderate”, and metriōs “in moderation”, where the Alcibiades I (130c) has “adequately” (a departure recorded in the Glossary).



Useful and useless (chrēsimos, achrēstos, achreios)

Chrēsimos is what can be used, achrēstos what cannot. The wiser lover grants that the good are useful and the base useless, and that philosophers are most useful (136b–c); but the craftsman is always there, and to the question whether, “as long as there is any craftsman, the philosopher is not useful”, he answers “It appears so” (136d), so that philosophers prove “base and useless” (137a–b). At the end Socrates asks whether the runner-up philosopher is to be achreios, “of no use”, so long as there is a judge or a king, and the answer is no (138e). Chrēsimos is of the same root as chrēstos, “decent”, which the next stage of the argument uses. Chrēsimos is “useful”, achrēstos “useless”, achreios “of no use”.



Good, decent, base, worthless (agathos; chrēstos; ponēros; mochthēros)

Agathos is the widest word of praise: good of its kind, good for someone, good morally. Chrēstos, “serviceable”, is of men honest, respectable, decent; ponēros, from ponos, “toil”, and mochthēros, from mochthos, “hardship”, are both “wretched”, and so worthless or bad. The dialogue uses the last two interchangeably: the good are useful and “the base useless” (136b), recalled as “the worthless useless” (136e) and again as “the base useless” (137a); the craft that makes horses and dogs best knows “the decent and the worthless” (137c), and a man ignorant of “the decent and worthless men” is ignorant “whether he is decent or base” (138a). The words are the same for horses, oxen and men, since the argument turns on the likeness. Agathos is “good”; chrēstos is “decent” and ponēros “base”, as in the Hipparchus, and mochthēros “worthless”, as in the Alcibiades II.



Craft and craftsman (technē, dēmiourgos)

A technē is a craft or art with knowledge of its own: carpentry, medicine, piloting, farming. A dēmiourgos is one who practises a craft for others. The wiser lover wants the philosopher to know the crafts as “a free and educated man”, by “understanding”, not “handiwork”, so as to follow what the craftsman says and to contribute a judgment, without being a slave to any one of them (135b–136b). Socrates turns this into the question of use: whenever there is a craftsman, the philosopher is not needed (136c–e). Those “in earnest about the crafts”, Socrates says, are called “menial” (banausos) (137b). Then the argument finds a craft of its own for the philosopher: the one by which the king, the statesman and the household manager rule, which is one with justice and temperance (138c). Technē is “craft” and dēmiourgos “craftsman”, as in the series.



Runner-up, pentathlete, second prizes (hypakros; pentathlos; ta deutereia)

The pentathlon joined running, the long jump, the discus, the javelin and wrestling. The pentathletes, Socrates says, “fall short” of the racers and wrestlers “in these men’s own events”, but “are first among the other athletes and beat them” (135e); so the philosopher, “holding the second prizes”, is “a kind of runner-up in everything” (136a). Hypakros, a rare word, is “just under the top”, answering akros, “top”, in Socrates’ “top master builder” (135c). The wiser lover takes the image as praise; Socrates uses it to ask where the runner-up is useful (136c), and at the end denies that the philosopher may “hold the second prizes” in judging and ruling (138e). Hypakros is “runner-up”, pentathlos “pentathlete”, ta deutereia “the second prizes”.



Punish (kolazein; akolastainein)

Kolazein is to correct, chastise, punish: to check what is unruly. The argument’s last stage begins from it. The same craft makes horses and dogs best and “punishes them rightly” (137b–c); in cities, the knowledge that “rightly punishes those … who are unruly and break the law” is the judge’s, which is justice (137d); and the philosopher must “himself punish, judging rightly”, in his own household (138e). Akolastainein, “to be unruly”, is of the same root: akolastos, literally “unchastened”, was the ordinary word for the undisciplined and licentious man. Kolazein is “punish” throughout, of horses and dogs as of men.



Temperance and knowing oneself (sōphrosynē, sōphronein; to heauton gignōskein)

Sōphrosynē, from “sound” and “mind”, was self-control, moderation, discretion, the virtue that knows its limits. The Delphic inscription “Know thyself” was commonly read as a call to it, and the Charmides (164d–165a) makes Critias read it so. Here the argument reaches it from the other end: whoever does not know the decent and worthless men does not know himself, “whether he is decent or base”; not knowing oneself is “not being temperate”; so knowing oneself is being temperate, which is “what the inscription at Delphi urges” (138a). Sōphrosynē is “temperance”, sōphronein “be temperate” and sōphrōn “temperate”, as throughout the series.



Justice (dikaiosynē, dikaios; dikazein, dikastikē; dikēn didonai)

Dikaiosynē is justice, dikaios the just man, dikazein to judge a case, and dikēn didonai to pay the penalty. The knowledge that “rightly punishes those in cities who are unruly and break the law” is “the judge’s”, and Socrates’ interlocutor calls no other “justice” (137d). Since that by which we punish rightly is justice, and that by which we distinguish oneself and others is temperance, and both are the same knowledge, justice and temperance are “the same thing” (138b); and cities “are well ordered: when wrongdoers pay the penalty”. The inscription at Delphi had already been said to urge “temperance and justice” (138a). Dikaiosynē is “justice” throughout the series; dikastikē is “the judge’s” (knowledge).



King, tyrant, statesman, household manager, master (basileus, tyrannos, politikos, oikonomos, despotēs)

When one man orders a city rightly, his name is “tyrant and king”; when one man on his own orders a household rightly, “household manager and master” (138b–c). The arts of each, basilikē, tyrannikē, politikē, oikonomikē and despotikē, prove to be “one craft” with justice and temperance (138c). The list joins the household to the city, as the Statesman (258e–259c) does at length, and the tyrant to the king, as it does not (276e). A tyrannos was a sole ruler whose power rested on no lawful or traditional title; the word was not always one of blame. The renderings are “king”, “tyrant”, “statesman”, “household manager” and “master”, with “kingly”, “tyrannical”, “the statesman’s”, “the household manager’s” and “the master’s” for the crafts; dioikein is “order”, and oikeisthai “be ordered”, as in the Alcibiades I.



Fine and shameful (kalos, aischros)

Kalos is beautiful of persons and fine of acts and things; aischros, its opposite, is ugly or shameful. The dialogue opens with the question whether philosophizing is “shameful” or “fine” (132c–133b), and Socrates’ first objection is that one cannot know whether a thing is fine or shameful without knowing what it is (133b). Philosophy is then found “fine” and also “good” (133d), and the love of exercise “both fine and good” (133e). At the end the word returns as a reproach: the wiser lover agrees that it is “shameful” for the philosopher not to be able to follow the judge and the king, and “shameful … to appear second or third and not to lead” (138d–139a). Kalos is “fine” (and “beautiful” of the young, 133a), kallion “more finely”, aischros “shameful”.





I. The school of Dionysius: is philosophizing fine?


132a–133b



132a I went into the school of Dionysius the writing-master,1 and there I saw those of the young who were thought the most comely in looks and born of esteemed fathers, and their lovers. Now two of the lads were in fact quarreling, but about what, I could not quite hear. They appeared, though, to be quarreling about either Anaxagoras b or Oenopides: it was circles, at any rate, that they appeared to be drawing, and with their hands they were miming some inclinations, tilting them, and were very much in earnest.2 And I—for I was seated next to the lover of one of the two—well, nudging him with my elbow, I asked what in the world the two lads were so much in earnest about, and said, “Surely it is something great and fine that they have put such earnestness into?”

And he said, “Great and fine, you call it?” he said. “No: these two are prattling about the things up in the sky, and talking nonsense, philosophizing.”3

c And I said, wondering at his answer, “Young man, do you think philosophizing is shameful? Or why do you speak so harshly?”

And the other—for he was in fact sitting near him, being his rival in love4—hearing me asking and him answering, said, “It is not like you, Socrates, even to ask this fellow whether he thinks philosophy is shameful. Or don’t you know that he has spent his whole life having his neck twisted, stuffing himself and sleeping?5 So what did you think he would answer, except that philosophy is shameful?”

d Now of the two lovers this one had spent his time on music, and the other, the one he was abusing, on gymnastics.6 And I thought I ought to let the one go, the one I had questioned, since he himself did not even lay claim to being experienced in words, but in deeds, and to question closely the one who laid claim to being wiser, so that I might also, if I could in any way, be benefited by him.7 So I said, “I put my question to the company; but if you think you would answer more finely than he, I ask you the same thing as I asked him: whether you think philosophizing is fine or not.”

133 As we were saying something like this, then, the two lads overheard us and fell silent, and, stopping their quarrel, became our listeners themselves. How the lovers were affected I don’t know, but I, for one, was dazzled; for I am always dazzled by the young and beautiful.8 It seemed to me, though, that the other too was no less on edge than I;9 all the same, he did answer me, and very ambitiously.

“Why, Socrates,” he said, “if ever b I thought philosophizing shameful, I would not even consider myself a man, nor anyone else who was so disposed”—pointing at his rival lover as he said it, and speaking in a loud voice, so that his beloved should hear him.






1. A grammatistēs, “writing-master”, taught boys their letters. Diogenes Laertius says that Plato learned his letters from a Dionysius, “whom he mentions in the Rival Lovers” (3.4).



2. Anaxagoras of Clazomenae (about 500–428 BC) taught at Athens and held the sun to be a fiery stone (Xenophon, Memorabilia 4.7.7); Oenopides of Chios, a mathematician and astronomer of the fifth century, first found the slant of the zodiac, as Eudemus records (Theon of Smyrna, p. 198 Hiller). The “inclinations” (enkliseis) can be read as the tilt of one circle against another, which the tilted hands suit.



3. Adoleschein, “to prattle”, and ta meteōra, “the things up in the sky”, were the comic poets’ words for philosophers: Aristophanes’ Socrates looks into “the things up in the sky” from a basket (Clouds 225–228), and his school is “prattle” (1480, 1485); in the Phaedo (70b–c) Socrates says that not even a comic poet could now accuse him of prattling. Philosophein, “to philosophize”, and philosophia, “philosophy”, join philo-, “loving”, and sophia, “wisdom”; the English keeps “philosophy”, “philosophize” and “philosopher” throughout. The love in the word returns in the dialogue’s other loves: philotimōs, “ambitiously”, literally “honor-lovingly” (133a), philogymnastia, “the love of exercise” (133d), and philonikein, “strive for victory”, literally “love winning” (134c).



4. Anterastēs, “rival lover”, one who courts the same boy. From it the dialogue has its other title, Anterastai, “The Rival Lovers”, under which Diogenes Laertius lists it (3.59) and which a later hand writes in the margin of B (apparatus, at the title).



5. Trachēlizesthai, from trachēlos, “neck”, is to have one’s neck seized and bent back in wrestling. The athlete’s “unrubbed neck” at 134b answers it.



6. Mousikē, the art of the Muses, meant poetry, song and letters, not music alone.



7. “The one I had questioned” translates Schleiermacher’s erōtōmenon, which Ficino’s Latin supports; B and T have erōmenon, “the beloved”, and a later hand in B eromenon, “the one who asked”.



8. So in the Charmides Socrates says that where the beautiful are concerned he is “simply a white line”, a builder’s line that marks nothing on white stone: nearly everyone of that age looks beautiful to him (154b).



9. Agōnian, “to be on edge”, is the anxiety of a competitor before a contest (agōn), as in the Charmides (162c).





II. Philosophy as much learning


133b–134c



And I said, “So you think philosophizing is fine?”

“Certainly,” he said.

“What, then?” I said. “Do you think it is possible to know of anything whatever whether it is fine or shameful, if one did not know at all what it is?”

He said not.

c “Then you know,” said I, “what philosophizing is?”

“Certainly,” he said.

“What is it, then?” said I.

“What else but what Solon says? For Solon, I believe, said—


I grow old always learning many things;



and it seems to me too that the man who is going to philosophize must in this way always be learning one thing at least, both when he is younger and when he is older, so as to learn as much as possible in his life.”1

At first he seemed to me to be saying something; then somehow, thinking it over, I asked him whether he thought philosophy was much learning.2

d And he said, “Entirely.”

“And do you think philosophy is only fine, or good as well?” said I.

“Good as well,” he said, “entirely.”

“Then is this something peculiar that you see in philosophy, or does it seem to you to be so in the other things too? For instance, do you think the love of exercise is not only fine, but good as well? Or not?”

And he, very ironically, gave two answers: “To this fellow let my answer be that it is neither; to you, however, Socrates, e I agree that it is both fine and good; for I think rightly.”3

So I asked, “Then in exercises too, do you think much labor is the love of exercise?”

And he said, “Certainly, just as in philosophizing too I think much learning is philosophy.”

And I said, “And do you think that those who love exercise desire anything else than this, which will make them have their bodies in good condition?”

“This,” he said.

“Then is it many labors,” said I, “that put the body in good condition?”

134 “Why, how could anyone,” he said, “have his body in good condition from few labors, at least?”

And it seemed to me that at this point the lover of exercise must now be nudged, so that he might come to my help through his experience of gymnastics; and then I asked him, “And you, my good friend, why are you silent on us while this fellow says such things? Or do you too think that men have their bodies in good condition from many labors, or from moderate ones?”

“I, Socrates,” he said, “for my part thought that, as the saying goes, even a pig would know that moderate labors put b bodies in good condition;4 so how could a man not know it—a man, at any rate, sleepless and unfed, with an unrubbed neck, and thin with worries?”5 And when he said this, the lads were delighted and laughed at it, and the other blushed.

And I said, “Well then? Do you, for your part, now concede that neither many nor few labors put men’s bodies in good condition, but moderate ones? Or are you fighting it out with the two of us over the argument?”






1. Solon, the Athenian lawgiver and poet of the early sixth century BC (fragment 18 West). Plato alludes to the line also in the Laches (188b, 189a) and the Republic (536d).



2. Polymathia, “much learning”. Heraclitus’ saying “Much learning does not teach one to have sense” (DK 22 B 40, in Diogenes Laertius 9.1) was a known rebuke of it.



3. Eirōnikōs, “ironically”: eirōneia is saying less than, or other than, one means. It is Thrasymachus’ charge against Socrates in the Republic (337a).



4. “Even a pig would know” is Hermann’s correction, kan hyn, “even a pig”, for the manuscripts’ kai nyn, “and now”. The proverb is played on in the Laches (196d).



5. The athlete’s picture of his rival is the comic poets’ picture of the philosopher: in Aristophanes’ Clouds Socrates’ pupils are pale (103), and the would-be pupil, promised happiness if he can bear cold and hunger and keep away from exercises, boasts of a sleepless worry and a frugal belly (412–421).





III. The moderate in body and soul: perplexity


134c–135a



c And he said, “With this fellow I would very gladly contend, and I know well that I would prove able to come to the help of the position I laid down, even if I had laid down one still poorer than this—for he is nothing—with you, however, I have no need to strive for victory against my own opinion; rather, I agree that it is not the many but the moderate exercises that produce good condition in men.”

“And what about food: moderate or much?” said I.

He agreed about food too.

d And further I went on to compel him to agree that in all the other things to do with the body as well, what is moderate is most beneficial, not what is much or little; and he agreed with me: what is moderate.

“And what,” I said, “of what concerns the soul? Does what is moderate benefit it, or what is immoderate, of the things given to it?”

“What is moderate,” he said.

“Then are not the subjects of learning, too, one of the things given to the soul?”

He agreed.

“Then of these too what is moderate benefits, and not what is much?”

He concurred.

e “Whom, then, would we justly ask what kind of labors and food are moderate for the body?”

We agreed, the three of us, that it is the doctor or the trainer.

“And whom about the sowing of seeds, how much is moderate?”

For this too we agreed on the farmer.

“And about the planting and sowing of subjects of learning in the soul, whom would we justly ask, how many and what kind are moderate?”




IV. The philosopher as runner-up


135a–136b



135 From there on we were all of us now full of perplexity; and I, teasing them, asked, “Since we are in perplexity,” I said, “shall we ask these lads here? Or are we perhaps ashamed, as Homer said of the suitors, who did not think it fit that there be anyone else who would string the bow?”1

Then, since they seemed to me to have lost heart over the argument, I tried to look into it another way, and said, “What sort of subjects of learning, then, at our best guess, are the ones the man who philosophizes must learn, since it is not all, nor many?”

b So the wiser one took this up and said that the finest of the subjects of learning, and the fitting ones, were those from which one would have the greatest reputation for philosophy; and he would have the greatest reputation if he seemed to be experienced in all the crafts, or if not, in as many as possible, at any rate, and especially in those worth mentioning, having learned of them what is fitting for free men to learn, whatever belongs to understanding, not whatever belongs to handiwork.

“Do you mean it, then,” said I, “as in carpentry? c For there too a carpenter you could buy for five or six minae, but a top master builder not even for ten thousand drachmas; and there would be few of them, indeed, even in all Greece.2 Can it be something like this that you mean?” And he, hearing me, conceded that he too meant something of the sort.

Then I asked him whether it was not impossible for one and the same man to learn only two crafts in this way, let alone many and great ones; and he said, “Don’t take me that way, Socrates, as saying that the man who philosophizes must know each of the crafts d precisely, like the man who has the craft himself, but as is reasonable for a free and educated man: to be able to follow what is said by the craftsman better than those present, and to contribute a judgment of his own, so as to seem the most accomplished and the wisest of whoever is present at what is said and done about the crafts.”

And I—for I was still in doubt about his argument, what he meant— e “Do I take in,” I said, “what sort of man you mean the philosopher to be? For it seems to me that you mean what the pentathletes are in a contest, compared with racers or wrestlers. For indeed they fall short of these in these men’s own events, and are second to them, but are first among the other athletes and beat them.3 Perhaps you might mean that philosophizing too makes those who pursue this pursuit something of this kind: 136 that they fall short of the first in the understanding of the crafts, but holding the second prizes they surpass the others; and so the man who has philosophized becomes a kind of runner-up in everything.4 It is some such man that you seem to me to be pointing to.”

“You appear to me, Socrates,” he said, “to take the philosopher’s case finely indeed, likening him to the pentathlete. For he is simply the sort not to be a slave to any one thing, nor to have labored at anything to the point of precision, so as to b be left behind in all the others through his care for this one, as the craftsmen are, but to have laid hold of all of them in moderation.”5






1. In the Odyssey none of the suitors can string Odysseus’ bow, and when the disguised Odysseus asks to try, they protest, ashamed that it should be said that a beggar strung it (21.285–329).



2. A mina was a hundred drachmas, so that the master builder is worth more than sixteen carpenters at the higher price. “Top” is akros; see the note at 136a.



3. The pentathlon joined running, the long jump, the discus, the javelin and wrestling. Thrasyllus, as Diogenes Laertius reports (9.37), thought that if the dialogue is Plato’s, the unnamed speaker for whom the philosopher is like a pentathlete would be Democritus, who was, the report goes on, a true pentathlete in philosophy.



4. Hypakros, a rare word, is “just under the top”, akros, the word of the “top master builder” at 135c: second to the specialist in each event, ahead of all the rest.



5. Metriōs, “in moderation”, is the adverb of metrios, “moderate”, the word of the moderate labors, food and subjects of 134a–e.





V. Where is the philosopher useful?


136b–137b



After this answer, then, being keen to know clearly what he was saying, I asked him whether he took the good to be useful or useless.

“Useful, of course, Socrates,” he said.

“Then if the good are useful, are the base useless?”

He agreed.

“Well? Do you think philosophers are useful or not?”

c He agreed they were useful, and indeed said besides that he thought them most useful.

“Come, then, let us find out, if you are telling the truth: where are they actually useful to us, these runners-up? For it is plain that the philosopher is poorer than each of those who have the crafts, at least.”

He agreed.

“Come, then,” said I, “if either you yourself or some friend of yours about whom you are greatly in earnest should in fact fall sick, would you, wishing to acquire health, bring that runner-up into the house, or would you get the doctor?”1

d “Both, I would,” he said.

“Don’t say both to me,” I said, “but which one of the two rather, and first.”

“No one,” he said, “would dispute this, at least: that it would be the doctor, both rather and first.”

“Well? In a ship in a storm, to which of the two would you rather entrust both yourself and what is yours: to the pilot or to the philosopher?”

“To the pilot, I would.”

“Then so too in everything else: as long as there is any craftsman, the philosopher is not useful?”

“It appears so,” he said.

e “Then is the philosopher now a useless sort of man for us? For there always are craftsmen for us, I suppose; and we agreed that the good are useful, and the worthless useless.”2

He was compelled to agree.

“What, then, after this? Shall I ask you, or is it rather boorish to ask—”

“Ask whatever you wish.”

“Why, I seek nothing else,” said I, “than to agree over again on what 137 has been said. It stands roughly as follows. We agreed that philosophy is fine, and that we ourselves are philosophers, and philosophers good, and the good useful, and the base useless;3 and then again, in turn, we agreed that philosophers are useless as long as there are craftsmen, and that there always are craftsmen. Has this not been agreed?”

“Certainly,” said he.

“Then, it seems, we were agreeing, by your argument at least, that if philosophizing is having knowledge about the crafts in the way you mean, philosophers are base and b useless as long as there are crafts among men. But I suspect, my friend, that they are not so, nor is philosophizing this, being in earnest about the crafts, nor living as a busybody, stooping over things, nor learning much, but something else; since I, for my part, thought both that this was a disgrace and that those who are in earnest about the crafts are called menial.4 But we shall know more clearly in this way whether, after all, what I say is true, if you answer this: who know how to c punish horses rightly? Is it the very ones who make them best, or others?”






1. After “that runner-up” Burnet brackets “the philosopher” as an addition to the text, with Cobet; the words are not translated.



2. “Always” is Hermann’s aei; B and T have dē, “of course”.



3. “And that we ourselves are philosophers” was not agreed in so many words; Schanz, following Forster, deleted the clause.



4. Polypragmonein, “to be a busybody”, as in the Charmides (161d). Banausos, “menial”, was the word of contempt for the manual trades; Xenophon’s Socrates says that such crafts are despised in cities because they ruin the bodies of those who work at them (Oeconomicus 4.2).





VI. Punishing, knowing oneself, temperance and justice


137b–138b



“The very ones who make them best.”

“Well? Dogs: is it not those who know how to make them best who also know how to punish them rightly?”

“Yes.”

“Then the same craft both makes them best and punishes them rightly?”

“It appears so to me,” said he.

“Well? The craft that makes them best and punishes them rightly—is it also the same one that knows the decent and the worthless, or another?”1

“The same,” he said.

“Then will you be willing to agree to this in the case of men too: d that the craft that makes men best is also the one that punishes them rightly and distinguishes the decent and the worthless?”

“Certainly,” he said.

“Then also the one that does so for one does so for many too, and the one that does so for many, for one too?”

“Yes.”

“And so too in the case of horses and of everything else?”

“I say so.”

“What, then, is the knowledge that rightly punishes those in cities who are unruly and break the law? Is it not the judge’s?”2

“Yes.”

“Is it, then, some other than this one that you call justice too?”

“No, but this one.”

e “Then by the very thing by which they punish rightly, by that they also know the decent and the worthless?”

“By that.”

“And whoever knows one will also know many?”

“Yes.”

“And whoever is ignorant of many, of one as well?”

“I say so.”

“Then if one who is a horse were ignorant of the decent and base horses, would he also be ignorant of himself, of what sort he is?”3

“I say so.”

“And if one who is an ox were ignorant of the base and decent oxen, would he also be ignorant of himself, of what sort he is?”

“Yes,” he said.

“And so too if he is a dog?”

He agreed.

138 “Well? When someone who is a man is ignorant of the decent and worthless men, is he not ignorant of himself, whether he is decent or base, since he too is himself a man?”

He conceded.

“And is being ignorant of oneself being temperate, or not being temperate?”

“Not being temperate.”

“Then knowing oneself is being temperate?”

“I say so,” he said.

“This, then, it seems, is what the inscription at Delphi urges: to practice temperance and justice.”4

“It seems so.”

“And is it by this same thing that we also know how to punish rightly?”

“Yes.”






1. “Decent” is chrēstos, “base” ponēros and “worthless” mochthēros: the dialogue uses both its words for “bad” of horses and of men alike, and the English keeps the three apart. “Useful” is chrēsimos, of the same root as chrēstos; “useless”, achrēstos, is literally “not chrēstos”.



2. Akolastainein, “to be unruly”, is the verb of akolastos, literally “unchastened”, from the root of kolazein, “punish”.



3. The argument passes from knowing horses to being one; it takes the same step for oxen and dogs, and then for men (138a).



4. The inscription “Know thyself” at Apollo’s temple at Delphi. In the Charmides (164d–165a) Critias reads it as the god’s greeting, meaning “Be temperate”; here it is said to urge justice too.





VII. One craft of king and household manager


138b–c



b “Then that by which we know how to punish rightly—this is justice; and that by which we know how to distinguish both oneself and others, temperance?”

“It seems so,” he said.

“Then it is the same thing, both justice and temperance?”

“It appears so.”

“And indeed it is in this way that cities, too, are well ordered: when wrongdoers pay the penalty.”

“What you say is true,” he said.

“Then the statesman’s art too is the same.”

He thought so too.

“Well, when one man orders a city rightly, is not his name, at least, tyrant and king?”1

“I say so.”

“Then he orders it by the kingly and tyrannical craft?”

“Just so.”

“Then these crafts too are the same as those?”

“They appear so.”

c “Well, when one man on his own orders a household rightly, what is his name? Is it not household manager and master?”

“Yes.”

“Then is it by justice that this man too would order the household well, or by some other craft as well?”

“By justice.”

“Then king, tyrant, statesman, household manager, master, temperate man, just man are, it seems, the same. And there is one craft: the kingly, the tyrannical, the statesman’s, the master’s, the household manager’s, justice, temperance.”2

“It appears to be so,” he said.






1. Tyrannos was the name of a sole ruler whose power rested on no lawful or traditional title; it was not always a word of blame.



2. The Statesman argues that the knowledge of the statesman, the king, the master of slaves and the household manager is one (258e–259c); the tyrant, whom the Lovers adds, it sets apart from the king (276e).





VIII. The philosopher must lead


138d–139a



d “Then is it shameful for the philosopher, when a doctor says something about the sick, to be able neither to follow what is said nor to contribute anything about what is said or done, and likewise whenever some other craftsman does; but when a judge does, or a king, or some other of those we have just gone through, not shameful, in these matters, to be able neither to follow nor to contribute about them?”

“How could it not be shameful, Socrates, about matters so great, at least, to have nothing to contribute?”

e “Then are we to say,” I said, “that about these things too the philosopher must be a pentathlete and a runner-up, holding in this the second prizes among all, and be of no use as long as there is any one of these men; or that, first, he must not entrust his own household to another, nor hold the second prizes in this, but must himself punish, judging rightly, if his household is to be well ordered?”

So he conceded this to me.

“And then, surely, whether his friends entrust arbitrations to him, or the city assigns him something to decide or judge, 139 it is shameful in these matters, my friend, to appear second or third and not to lead?”

“I think so.”

“Then, my excellent friend, for us philosophizing is far from being either much learning or busying oneself with the crafts.”

When I said this, the wise one, ashamed of what had been said before, fell silent, and the unlearned one said that it was so;1 and the others praised what had been said.






1. Amathēs, “unlearned”, is of the same root as polymathia, “much learning”, which the wise one had taken philosophy to be (133c).





Outline

The divisions follow the argument. References are to Stephanus pages and sections, which stand in the margins of both pages of the text.


I. The school of Dionysius: is philosophizing fine? (132a–133b)


132a–b Socrates goes into the school of Dionysius the writing-master and finds two lads who appear to be quarreling “about either Anaxagoras or Oenopides”, drawing circles and “miming some inclinations” with their hands. He asks the lover beside him what they are so earnest about.




132b–c The athlete: “No: these two are prattling about the things up in the sky, and talking nonsense, philosophizing.” Socrates: “Young man, do you think philosophizing is shameful?”




132c His rival lover answers for him: “It is not like you, Socrates, even to ask this fellow”, who “has spent his whole life having his neck twisted, stuffing himself and sleeping”.




132d One lover had spent his time on music, the other on gymnastics. Socrates lets the athlete go and asks “the one who laid claim to being wiser” whether he thinks “philosophizing is fine or not”.




133a–b The lads fall silent and listen; Socrates is “dazzled”, and the wiser lover “no less on edge”. “If ever I thought philosophizing shameful, I would not even consider myself a man”, he says, loudly, “so that his beloved should hear him”.





II. Philosophy as much learning (133b–134c)


133b–c Can one know whether a thing is fine or shameful “if one did not know at all what it is”? Then what is philosophizing? “What else but what Solon says?”: “I grow old always learning many things”. The philosopher “must in this way always be learning one thing at least”.




133c–d Socrates asks “whether he thought philosophy was much learning”. “Entirely.” Fine, and “Good as well”.




133d–e Is the love of exercise also fine and good? The wiser lover answers “very ironically”: “To this fellow let my answer be that it is neither; to you, however, Socrates, I agree that it is both fine and good”. “Then in exercises too, do you think much labor is the love of exercise?” “Certainly, just as in philosophizing too I think much learning is philosophy.”




133e–134a Those who love exercise desire to have their bodies in good condition; “how could anyone … have his body in good condition from few labors, at least?”




134a–b The athlete, nudged into the argument: “even a pig would know that moderate labors put bodies in good condition; so how could a man not know it—a man, at any rate, sleepless and unfed, with an unrubbed neck, and thin with worries?” The lads laugh; the other blushes.




134b–c Socrates turns to the wiser lover: “Do you, for your part, now concede …?” He answers: “With this fellow I would very gladly contend … with you, however, I have no need to strive for victory against my own opinion”: “it is not the many but the moderate exercises that produce good condition in men.”





III. The moderate in body and soul: perplexity (134c–135a)


134c–d So with food and everything to do with the body, “what is moderate is most beneficial, not what is much or little”; and of the things given to the soul, the subjects of learning too.




134e The doctor or the trainer judges the moderate labors and food for the body, the farmer the sowing of seeds; “And about the planting and sowing of subjects of learning in the soul, whom would we justly ask, how many and what kind are moderate?”




135a “From there on we were all of us now full of perplexity”. Socrates, teasing, offers to ask the lads: “Or are we perhaps ashamed, as Homer said of the suitors …?”





IV. The philosopher as runner-up (135a–136b)


135a–b Which subjects of learning must the philosopher learn, “since it is not all, nor many”? The wiser lover: those that give “the greatest reputation for philosophy”, by seeming “experienced in all the crafts, or if not, in as many as possible”, knowing of them “whatever belongs to understanding, not whatever belongs to handiwork”.




135b–c As in carpentry, where “a top master builder” costs more than ten thousand drachmas? He agrees. Is it not impossible for one man to learn only two crafts in this way?




135c–d “Don’t take me that way, Socrates”: not “precisely, like the man who has the craft himself, but as is reasonable for a free and educated man”, able to follow the craftsman and “to contribute a judgment of his own, so as to seem the most accomplished and the wisest”.




135e–136a Socrates: the pentathletes fall short of the racers and wrestlers “in these men’s own events” but are “first among the other athletes”; so the man who has philosophized “becomes a kind of runner-up in everything”.




136a–b The wiser lover accepts the likeness: the philosopher is “not to be a slave to any one thing … but to have laid hold of all of them in moderation”.





V. Where is the philosopher useful? (136b–137b)


136b–c The good are useful, the base useless; philosophers useful, and “most useful”. “Come, then, let us find out … where are they actually useful to us, these runners-up? For it is plain that the philosopher is poorer than each of those who have the crafts, at least.”




136c–d In sickness, the doctor rather than “that runner-up”; in a storm at sea, the pilot rather than the philosopher. “Then so too in everything else: as long as there is any craftsman, the philosopher is not useful?”




136e “Then is the philosopher now a useless sort of man for us? For there always are craftsmen for us, I suppose …” “He was compelled to agree.”




136e–137b Socrates goes over what was agreed: by the wiser lover’s argument, “if philosophizing is having knowledge about the crafts in the way you mean, philosophers are base and useless as long as there are crafts among men”. “But I suspect, my friend, that they are not so”: philosophizing is not “being in earnest about the crafts, nor living as a busybody, stooping over things, nor learning much, but something else”, since being in earnest about the crafts is “a disgrace” and such men “are called menial”.





VI. Punishing, knowing oneself, temperance and justice (137b–138b)


137b–c The craft that makes horses and dogs best also punishes them rightly, and knows “the decent and the worthless”.




137c–d So with men: “the craft that makes men best is also the one that punishes them rightly and distinguishes the decent and the worthless”, for one and for many alike.




137d “What, then, is the knowledge that rightly punishes those in cities who are unruly and break the law? Is it not the judge’s?” No other is justice.




137e That by which men punish rightly is that by which they know the decent and the worthless (“By that”). Whoever knows one will know many, and whoever is ignorant of many is ignorant of one. A horse, an ox, a dog ignorant of the decent and base of its kind would be ignorant of itself.




138a A man ignorant of the decent and worthless men is ignorant of himself, “whether he is decent or base”. Being ignorant of oneself is “not being temperate”; then “knowing oneself is being temperate?” “I say so.” “This, then, it seems, is what the inscription at Delphi urges: to practice temperance and justice.”




138b That by which we punish rightly is justice, that by which we distinguish oneself and others temperance: “Then it is the same thing, both justice and temperance?” “It appears so.” “And indeed it is in this way that cities, too, are well ordered: when wrongdoers pay the penalty.”





VII. One craft of king and household manager (138b–c)


138b The statesman’s art is the same. When one man orders a city rightly, his name is “tyrant and king”, and he orders it “by the kingly and tyrannical craft”.




138c When one man on his own orders a household rightly, his name is “household manager and master”, and he orders it “by justice”. “And there is one craft: the kingly, the tyrannical, the statesman’s, the master’s, the household manager’s, justice, temperance.”





VIII. The philosopher must lead (138d–139a)


138d Is it shameful for the philosopher not to follow or contribute when a doctor or a craftsman speaks, but “not shameful” when a judge or a king does? “How could it not be shameful, Socrates, about matters so great, at least, to have nothing to contribute?”




138e Is the philosopher “a pentathlete and a runner-up” here too, “of no use as long as there is any one of these men”? Or “must himself punish, judging rightly, if his household is to be well ordered”? He concedes the second.




138e–139a When his friends or the city ask him to decide or judge, “it is shameful in these matters, my friend, to appear second or third and not to lead?” “I think so.”




139a “Then, my excellent friend, for us philosophizing is far from being either much learning or busying oneself with the crafts.” The wise one falls silent, “ashamed of what had been said before”; “the unlearned one said that it was so; and the others praised what had been said.”







Glossary of Key Terms

The English words on which the argument depends, in alphabetical order, with the Greek they render and the places where they matter, by Stephanus page. Where a word has a longer entry in the Key Words of the Dialogue, the Glossary says so.


agree, ὁμολογεῖν (homologein); agree over again, ἀνομολογεῖσθαι (anomologeisthai); concede, συγχωρεῖν (synchōrein); concur, συμφάναι (symphanai). The steps granted, 133e, 134c–e, 136b–c, 136e–137a, 137c, 137e; “agree over again on what has been said”, the recapitulation, 136e; “concede”, 134b, 135c, 138a, 138e; “He concurred”, 134d.




appear, φαίνεσθαι (phainesthai); seem, δοκεῖν (dokein). Kept apart: the lads “appeared” to be quarreling and drawing circles, 132a–b; “You appear to me”, 136a; “It appears so”, 136d, 137c, 138b, and “They appear so”, 138b; “It appears to be so”, 138c; “to appear second or third”, 139a. “Seem” renders δοκεῖν, as at 133a, 135b (“if he seemed to be experienced”), 135d (“so as to seem”) and 136a (“you seem to me”); and ἔοικε, “it seems” (137a, 138a, 138b, 138c); in questions δοκεῖ σοι is “do you think” (132c, 132d, 133b, 134a), except at 133d, “does it seem to you”.




argument, λόγος (logos). 134b, 135a, 135d, 137a (“by your argument”); “words”, against “deeds”, at 132d.




base, πονηρός (ponēros); decent, χρηστός (chrēstos); worthless, μοχθηρός (mochthēros). “Base”, 136b, 137a, 137e, 138a; “worthless”, 136e, 137c, 137d, 137e, 138a; “decent”, 137c, 137d, 137e, 138a. The same words for horses, oxen and men, 137c–138a. See good and Key Words, Good, decent, base, worthless.




beloved: see lover.




benefit, ὠφελεῖν (ōphelein); be benefited, ὠφελεῖσθαι (ōpheleisthai); beneficial, ὠφέλιμος (ōphelimos). 132d (“be benefited by him”); 134d (“most beneficial”, “benefit it”, “benefits”).




best, βέλτιστος (beltistos). The craft that makes horses, dogs and men “best”, 137c–d; “my excellent friend”, ὦ βέλτιστε, 139a.




busybody, be a, πολυπραγμονεῖν (polypragmonein); busying oneself, πραγματεία (pragmateia). “Living as a busybody”, 137b, as in the Charmides (161d); “busying oneself with the crafts”, 139a.




craft, τέχνη (technē); craftsman, δημιουργός (dēmiourgos). “Craft”, 135b, 135c, 135d, 136a, 136c, 137a–b, 137c, 138b, 138c, 139a (at 137d the English supplies it); “craftsman”, 135d, 136b, 136d, 136e, 137a, 138d. “Carpentry”, τεκτονική, “carpenter”, τέκτων, and “master builder”, ἀρχιτέκτων, 135b–c; “handiwork”, χειρουργία, 135b. See Key Words, Craft and craftsman.




decent: see base.




disgrace, ὄνειδος (oneidos). 137b.




distinguish, διαγιγνώσκειν (diagignōskein). 137d, 138b, where the Charmides (170e) and the Alcibiades I (109d) have “tell … from”.




doctor, ἰατρός (iatros); trainer, παιδοτρίβης (paidotribēs); farmer, γεωργός (geōrgos); pilot, κυβερνήτης (kybernētēs). The judges of the moderate, 134e; the doctor and the pilot preferred to the philosopher, 136c–d; the doctor again, 138d.




earnest, be in, σπουδάζειν (spoudazein); earnestness, σπουδή (spoudē). The lads, 132b; friends “about whom you are greatly in earnest”, 136c; “being in earnest about the crafts”, 137b.




exercise, the love of, φιλογυμναστία (philogymnastia); lover of exercise, φιλογυμναστής (philogymnastēs); love exercise, φιλογυμναστεῖν (philogymnastein); exercises, γυμνάσια (gymnasia); gymnastics, γυμναστική (gymnastikē). The love of exercise, 133d–e; those who love exercise, 133e; the lover of exercise, 134a; exercises, 133e, 134c; gymnastics, 132d, 134a.




experienced, ἔμπειρος (empeiros); experience, ἐμπειρία (empeiria). “Experienced in words”, 132d; “his experience of gymnastics”, 134a; “experienced in all the crafts”, 135b.




fine, καλός (kalos); more finely, κάλλιον (kallion); shameful, αἰσχρός (aischros). Something “great and fine”, 132b; is philosophizing “shameful”, 132c, 133b, or “fine”, 132d, 133b; “fine” and “good”, 133d–e; “the finest”, 135b; “finely”, 136a; “philosophy is fine”, 137a; “shameful” for the philosopher, 138d, 139a. “Beautiful”, of the young, 133a. See Key Words, Fine and shameful.




follow, ἐπακολουθεῖν (epakolouthein), ἕπεσθαι (hepesthai); contribute, συμβάλλεσθαι (symballesthai). One English verb for the two Greek verbs of following, since 138d restates 135d (ξυμβάλλεσθαι at 135d): to follow what the craftsman says and contribute a judgment, 135d; to follow and contribute when a doctor, a judge or a king speaks, 138d.




free, ἐλεύθερος (eleutheros); educated, πεπαιδευμένος (pepaideumenos). What is fitting for free men to learn, 135b; “a free and educated man”, 135d.




good, ἀγαθός (agathos). Philosophy “good as well”, 133d; the love of exercise “both fine and good”, 133e; “the good are useful”, 136b, 136e; “the good useful”, 137a. See base and Key Words, Good, decent, base, worthless.




inscription, γράμμα (gramma). “The inscription at Delphi”, 138a, as in the Charmides (164d–165a).




judge, δικαστής (dikastēs); to judge, δικάζειν (dikazein); the judge’s (knowledge), δικαστική (dikastikē). 137d; “a judge”, 138d; “judging rightly”, “decide or judge”, 138e. See just.




just, δίκαιος (dikaios); justice, δικαιοσύνη (dikaiosynē); justly, δικαίως (dikaiōs); wrongdoers, οἱ ἀδικοῦντες (hoi adikountes); pay the penalty, δίκην διδόναι (dikēn didonai). “Justly”, 134e; “justice”, 137d, 138a, 138b, 138c; “just man”, 138c; “when wrongdoers pay the penalty”, 138b. See Key Words, Justice.




king, βασιλεύς (basileus), kingly, βασιλική (basilikē); tyrant, τύραννος (tyrannos), tyrannical, τυραννική (tyrannikē); statesman, πολιτικός (politikos), the statesman’s (art), πολιτική (politikē); household manager, οἰκονόμος (oikonomos), the household manager’s, οἰκονομική (oikonomikē); master, δεσπότης (despotēs), the master’s, δεσποτική (despotikē). 138b–c; “a king”, 138d. See order and Key Words, King, tyrant, statesman, household manager, master.




know, γιγνώσκειν (gignōskein), εἰδέναι (eidenai); know how, ἐπίστασθαι (epistasthai); knowledge, ἐπιστήμη (epistēmē); have knowledge, ἐπιστήμων εἶναι (epistēmōn einai); be ignorant, ἀγνοεῖν (agnoein); find out, γνῶναι (gnōnai) at 136c; take in, ἐννοεῖν (ennoein). “Know” (εἰδέναι), 133b, 133c (“Then you know … what philosophizing is?”), 136b; “even a pig would know” (γνῶναι), 134a; “know each of the crafts precisely”, 135c; “having knowledge about the crafts”, 137a; “know how to punish”, 137b–c, 138a–b; “knows the decent and the worthless”, 137c, “know the decent and the worthless”, 137e; “the knowledge that rightly punishes”, 137d; “ignorant”, 137e, 138a; “knowing oneself”, 138a; “let us find out” (γνῶμεν), 136c; “Do I take in”, 135e (“thinking it over” at 133c). See temperance.




labor, πόνος (ponos); much labor, πολυπονία (polyponia); labor at, διαπονεῖν (diaponein). “Labors”, 133e, 134a, 134b, 134e; “much labor”, 133e; “to have labored at anything”, 136a. See Key Words, Much learning, much labor.




learn, μανθάνειν (manthanein); much learning, πολυμαθία (polymathia); learn much, πολυμαθεῖν (polymathein); subjects of learning, μαθήματα (mathēmata); unlearned, ἀμαθής (amathēs). “Learn”, 133c, 135a, 135b, 135c; “much learning”, 133c, 133e, 139a; “nor learning much”, 137b; “subjects of learning”, 134d, 134e, 135a, 135b; “the unlearned one”, 139a. “Learning” in Solon’s line, 133c, renders διδασκόμενος. See Key Words, Much learning, much labor.




look into, σκοπεῖν (skopein). 135a, Socrates’ method verb, as in the series.




lover, ἐραστής (erastēs); rival lover, ἀντεραστής (anterastēs); beloved, παιδικά (paidika). “Lovers”, 132a, 132d, 133a; “the lover of one of the two”, 132b; “his rival in love”, 132c; “his rival lover”, 133b; “his beloved”, 133b. The “lover of exercise” is φιλογυμναστής (see exercise). See Key Words, Lover, rival lover, beloved.




menial, βάναυσος (banausos). 137b, as in the Alcibiades I (131b).




moderate, μέτριος (metrios); immoderate, ἄμετρος (ametros); in moderation, μετρίως (metriōs). “Moderate”, 134a, 134b, 134c, 134d, 134e; “immoderate”, 134d; “in moderation”, 136b, where the Alcibiades I (130c) has “adequately” for μετρίως. See Key Words, Moderate, in moderation.




opinion, δόξα (doxa); reputation, δόξα; judgment, γνώμη (gnōmē). “Against my own opinion”, 134c; “the greatest reputation for philosophy”, 135b; “a judgment of his own”, 135d.




order, διοικεῖν (dioikein); be ordered, οἰκεῖσθαι (oikeisthai). “Cities … are well ordered”, 138b; one man “orders a city”, “orders a household”, 138b–c; “if his household is to be well ordered”, 138e. As in the Alcibiades I (126a–b, 127b).




perplexity, ἀπορία (aporia). 135a, twice.




philosophy, φιλοσοφία (philosophia); philosophize, φιλοσοφεῖν (philosophein); philosopher, φιλόσοφος (philosophos). “Philosophy”, 132c, 133c, 133d, 133e, 135b, 137a; “philosophize”, “philosophizing”, 132b, 132c, 132d, 133b, 133c, 133e, 135a, 135c, 135e, 137a, 137b, 139a; “the man who has philosophized”, 136a; “philosopher”, 135e, 136a, 136b, 136c, 136d, 136e, 137a, 138d, 138e. See the note at 132b and Key Words, Philosophy, philosophize, philosopher.




precisely, ἀκριβῶς (akribōs); precision, ἀκρίβεια (akribeia). 135d, 136a.




punish, κολάζειν (kolazein); be unruly, ἀκολασταίνειν (akolastainein). “Punish”, 137b–c, 137d, 137e, 138a, 138b, 138e; “unruly”, 137d. See Key Words, Punish.




runner-up, ὕπακρος (hypakros); top, ἄκρος (akros); pentathlete, πένταθλος (pentathlos); second prizes, τὰ δευτερεῖα (ta deutereia). “A top master builder”, 135c; the pentathletes, 135e; “likening him to the pentathlete”, 136a; “a kind of runner-up in everything”, “holding the second prizes”, 136a; “these runners-up”, 136c; “that runner-up”, 136c; “a pentathlete and a runner-up”, “holding in this the second prizes”, 138e. See Key Words, Runner-up, pentathlete, second prizes.




seem: see appear.




shameful: see fine.




temperance, σωφροσύνη (sōphrosynē); be temperate, σωφρονεῖν (sōphronein); temperate (man), σώφρων (sōphrōn). knowing oneself as “being temperate”, 138a; temperance and justice, 138a–b; “temperate man”, “temperance”, 138c. See Key Words, Temperance and knowing oneself.




think, ἡγεῖσθαι (hēgeisthai), οἴεσθαι (oiesthai); consider, νομίζειν (nomizein); take, ὑπολαμβάνειν (hypolambanein); lead, ἡγεῖσθαι. “Think”, 132c, 132d, 133b, 133c, 133d–e, 134a, 136b–c, 137b; “consider myself a man”, 133b; “took this up”, 135b, “Don’t take me that way”, 135c, “to take the philosopher’s case”, 136a, “whether he took the good to be”, 136b; “not to lead”, 139a.




tyrant: see king.




understanding, σύνεσις (synesis). “Whatever belongs to understanding”, 135b; “the understanding of the crafts”, 136a.




useful, χρήσιμος (chrēsimos); useless, ἄχρηστος (achrēstos); of no use, ἀχρεῖος (achreios). “Useful”, 136b, 136c, 136d, 136e, 137a; “useless”, 136b, 136e, 137a, 137b; “of no use”, 138e. See Key Words, Useful and useless.




wise, σοφός (sophos); wiser, σοφώτερος (sophōteros); wisest, σοφώτατος (sophōtatos). “Laid claim to being wiser”, 132d; “the wiser one”, 135b; “the wisest”, 135d; “the wise one”, 139a.




worthless: see base.




writing-master, γραμματιστής (grammatistēs). 132a, as in the Charmides and the Alcibiades I.








