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Abstract 

There is a notable lacuna in Plato scholarship concerning Socrates’ first city, the 

City of Sows; scholars have long dismissed this city, calling it a “false start” or claiming 

that it “adds nothing” to the Republic. I argue that the City of Sows is a dramatic 

prefiguration of the Ideal City. The City of Sows contains key elements which are further 

developed in the Ideal City: the lack of specialization based upon gender, moderation, 

education, justice, specialization, and unity. Glaucon objects to the City of Sows to 

reconcile the city in speech with Athens. Plato has Socrates move on to the Luxurious 

City and the Ideal City for pedagogic purposes. Part of the pedagogy is not to educate by 

force. Plato depicts Glaucon’s criticism of Socrates to display how to handle an 

unreceptive interlocutor. Plato has Socrates repeat his ideas through prefiguration. 

Repetition allows for multiple instances of receptivity, and prefiguration allows for the 

use of attenuated versions of an idea to gauge the interlocutor’s receptivity. Socrates’ 

ultimate task is to teach Glaucon to desire Justice for himself, and Plato’s task, to teach 

his readers. The City of Sows is an instance of Socrates gauging his interlocutors’ 

receptivity to his teachings on justice; seeing that they are unreceptive initially, Socrates 

sets down a longer path.  

 



Introduction  

Dionysius of Halicarnassus offers this praise of Plato’s writing: “he did not cease 

from combing and wreathing [his dialogues], and braiding them up in every way” 

(κτενίζων  καί βοστρυχίζων καί πάντα τρόπον ἀναπλέκων, Dion. Hal., Comp., 25.210-

212).1  Plato’s writing is simultaneously lucid and straightforward, but “his words 

shimmer with endless and inexhaustible reflections, casting ever more light upon 

themselves and his great themes.”2 Plato’s words have the ability to become increasingly 

clear upon rereading the Republic.3 One such method of “wreathing and braiding” which 

Plato uses is dramatic prefiguration: “the literary device, found in Greek tragedy, of using 

an image at the beginning to represent or prefigure ideas developed later in the work.”4  

Perhaps the most ubiquitously recognized instance of prefiguration within the 

Republic is the opening scene of Book I’s anticipation of the Allegory of the Cave in 

Book VII. Upon first reading of the opening of the dialogue, it is impossible for readers 

to have the proper context to understand the full weight of Socrates’ descent into 

                                                 
1 All Ancient Greek text is from S.R. Slings’ Platonis Rempublica (Oxford: Clarendon Press, 2003). 

References to Plato’s other dialogues are from John Burnet’s Platonis Opera (Oxford: Claredon Press, 

1892).  

 All translations are my own unless otherwise indicated.  

The noun “λόγος” has a wide lexical range, meaning “speech” (LSJ, V.4), “narrative, fable, tale, legend” 

(LSJ, V.1-3), “an inward debate of the soul” (LSJ, IV) and by extension, “thinking, reasoning” (LSJ, IV.1.). 

This particular line is often translated as “in speech” or “in theory,” although the two are fundamentally 

connected in that speech is a manifestation of inner reasoning. 
2 George Rudebusch, “Dramatic Prefiguration in Plato’s Republic,” Philosophy and Literature 21, no. 1 

(75-83): 2002, 75. 
3 Cf. Pl., Grg. 503e and Phdr.264c: “every discourse must be organized, like a living being, with a body of 

its own, as it were, so as not to be headless or footless, but to have a middle and members, composed in 

fitting relation to each other and to the whole (πρέποντα ἀλλήλοις καὶ τῷ ὅλῳ).”  
4 Rudebusch, “Dramatic Prefiguration in Plato’s Republic,” 77. 
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darkness through compulsion or the imagery of torches and procession. 5  A fuller 

understanding of this opening scene can only come after Socrates has given us the 

Allegory of the Cave. My topic of inquiry is another such instance of dramatic 

prefiguration, particularly how the City of Sows is a dramatic prefiguration of the Ideal 

City. Traditionally, scholars have dismissed the City of Sows as an unimportant first step 

in Plato’s pedagogic method, but a fuller understanding of the city comes through 

reflecting upon the way in which the Ideal City enlightens the City of Sows. 

An Overview of the City of Sows  

In Book II of the Republic, Socrates takes up Glaucon’s challenge to show that 

justice is more beneficial than injustice (357b1-2). Assuming an isomorphism of the city 

and the soul, Socrates’ methodology is to locate justice in the city and to use this 

paradigm to find the corresponding virtue in the soul (368b-369a). He founds a city from 

its inception, claiming that “if we should see a city coming into being in theory (λόγῳ), 

would we not see justice itself coming into being and injustice?” (369a5-7). In pursuit of 

this investigation of justice, Socrates constructs three different cities: the City of Sows, 

the Luxurious City, and the Ideal City, which are developed in Books II-V of the 

Republic. 

                                                 
5 Socrates is posed as the philosopher descending to pull the prisoners from the darkness. His name is a 

combination of “σῶς,” meaning “safe, whole” (LSJ, A.II) and “κράτος,” which means “strength, might” 

(LSJ, A), effectively coming together to give Socrates’ name the meaning of “he who has the power to 

save.”  The imagery of the compelled descent of the philosopher into the darkness cave reflects the opening 

scene of the Republic: “I went down to the Piraeus yesterday with Glaucon, son of Ariston, to pray to the 

goddess [Bendis]” (327a). The goddess Bendis, who was the goddess of the moon and of the night, also 

gives an additional element clarifies that the descent is into darkness. Within the outer frame of the 

dialogue, the conversation happens in the evening and goes throughout the night, lasting until it is daylight 

again. There are copious other parallels between the two scenes upon which I will not expand.  
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The first city that Socrates constructs is peaceful, healthy, and self-sufficient 

(370b7-372d3);6 it is based upon a mutual need that individuals have for one another to 

provide the necessities of life. Resulting from his assumption that the individual lacks 

self-sufficiency (369b5-7), Socrates establishes ‘the principle of specialization:’ “more of 

each thing is produced and finer and more easily (πλείω… καὶ κάλλιον καὶ ῥᾷον), 

whenever one produces according to one’s nature (κατὰ φύσιν) and at the right time (ἐν 

καιρῷ), free from other occupation” (370c4-5). As cooperation proves more desirable 

than autarky, Socrates starts by founding a city of “absolute necessity” (ἀναγκαιοτάτη 

πόλις, 369d11), including only four or five men: a farmer, a housebuilder, a weaver, a 

cobbler, and a doctor (369d6-9).7 But his commitment to specialization requires further 

division of labor, so Socrates expands the city to include carpenters, smiths, herdsmen, 

and other craftsmen practicing their specialized occupations (370d5-7).  

The citizens of this city enjoy simple pleasures, living in peace and health 

(διάγοντες τὸν βίον ἐν εἰρήνῃ μετὰ ὑγιείας, 372d2-3). Socrates says this concerning their 

way of life: 

“Let us examine the sort of manner in which those we are providing for will lead 

their life. They will make bread and wine, clothing and shoes? And having built 

houses, they will work quite naked and barefoot in the summer but having 

sufficiently clothed themselves and having donned shoes in the winter. They will 

nourish themselves, making barleymeal and wheat meal and kneading it. They 

will lay out the noble loaves of barley and wheat on some reeds or pristine leaves, 

reclining upon beds strewn with yew and myrtle, they will treat themselves and 

their children to a feast, drinking wine afterwards, wreathed and hymning the 

                                                 
6 I will also refer to the City of Sows by the less derogatory name, “the first city,” which Aristotle provides 

(Pol., IV, 1291a11ff).  
7 The phrase “a city of the utmost necessity” or “the most necessary city” is most often interpreted as 

saying that the city provides only what is most necessary for the citizens in the City of Sows. But the phrase 

can also be applied to the outer frame of the dialogue and interpreted as Socrates explaining that the city is 

the one most necessary for the interlocutors; it would be the city most necessary because it is able to 

provide a heuristic for them.  
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gods, pleasantly having intercourse with one another, not having children beyond 

their means, being wary of either poverty or war.” (372a4-c2).  

 

Their way of life is modest and bucolic, providing for all of the “economic necessities of 

city life in the fifth century BC” according to Myles F. Burnyeat.8 This city is lauded by 

Socrates as a “true city” (ἀληθινὴ πόλις, 372e6) and a “healthy one” (ὑγιής τις, 372e7). 

But Glaucon interrupts (ὑπολαβών, 372c2) Socrates’ development of the first city by 

saying, “if you were providing a city for sows, on what other sort of thing would you 

fatten them than this?” (372d5-6).9 This objection provides impetus for the interlocutors 

to proceed to develop the two next cities in speech.  

Overview of Scholarship on the City of Sows  

This passage tends to be divisive, with little scholarly consensus and frequent 

contradictions. There are four categories of scholars’ reactions to the City of Sows: those 

who omit the city entirely from their consideration of the Republic, those who note that 

the presence of the city has been traditionally perplexing but do not attempt an 

explanation, those who claim the city lacks unnecessary desires, and finally those who 

claim the opposite, saying that the city contains rampant overindulgence in unnecessary 

desires.  

First category is of scholars who simply omit the first city entirely from their 

consideration of the Republic; some scholars make sweeping statements about Plato’s 

                                                 
8 Myles F. Burnyeat, “Couches, Song and Civic Tradition in Culture and Society in Plato’s Republic” 

(December 10, 1997), 228-9. 
9 I hesitate to translate “ὑῶν πόλιν” as “city of pigs” because the term “pig” carries an anachronistic 

connotation. To a contemporary audience, the term conjures up the image of greed and gluttony. An 

Athenian audience would have associated “pig” with ignorance; the idiom “any pig would know” (ἂν πᾶσα 

ὗς γνοίη) reveals the connection between ignorance and pigs (cf. Rep. 535e and Lach. 196d9). 
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views on the inevitability of war, disregarding the peaceful way of life of the inhabitants 

of the first city.10 Plumwood asserts that Plato thinks war to be a part of an ideal society, 

paying no attention to the peaceful, if brief, first city.11 Keuls states that Plato “seems 

never to have contemplated a world without constant armed conflicts,” also ignoring the 

peaceful first city.12  

The second category is of scholars who note the passage is perplexing but offer no 

attempt to unravel the confusion. Often the passage is touched upon only briefly because 

scholars either do not know what to make of it or tend to think it adds little to the overall 

discussion of the Republic. C.D.C. Reeve states that the city is “a notorious stumbling 

block to interpretation.”13 Donald Morrison agrees with Reeve, saying that the “city for 

pigs is deeply puzzling,” and thinks that Socrates “abandons this first city because it has 

some fatal flaw.”14 Julia Annas claims that it “adds nothing, except a context in which the 

Principle of Specialization is introduced in a plausible way.”15  

The third category of scholars is of those who claim that the city is unrealistic 

because its citizens lack the full range of human desires, limited to the necessary and 

lacking the unnecessary. 16  Richard Nettleship claims that Socrates, 

                                                 
10 G.E.M. de Ste. Croix, The Class Struggle in the Ancient Greek World (United Kingdom: Cornell 

University Press, 1981)., 70-71. 
11 Val Plumwood, Feminism and the Mastery of Nature (New York: Routledge, 1993)., 98. 
12 Eva C. Keuls, The Reign of the Phallus: Sexual Politics in Ancient Athens (New York: University of 

California Press, 1993)., 395. 
13 C.D.C. Reeve, Philosopher Kings: The Argument in Plato’s Republic (Indianapolis: Hackett Publishing 

Company, 1988)., 176. 
14 Donald R. Morrison, “The Utopian Character of Plato’s Ideal City,” in The Cambridge Companion to 

Plato’s Republic, ed. G.R.F. Ferrari (Cambridge University Press, 2008)., 250. 
15 Julia Annas, An Introduction to Plato’s Republic (Oxford University Press, 1981), 78-79. 
16 Those who claim the city lacks unnecessary desires often cite Socrates’ statement at 372e when he is 

conceding to move on to found the Luxurious City: “we might very well see how both justice and injustice 

grow up in cities” (τήν τε δικαιοσύνην καὶ ἀδικίαν, 372e5). Looking only to this passage disregards 

Socrates’ earlier claim at the beginning of his endeavor to found a city in theory, that in doing so, they 

would find both justice and injustice: “if we should watch a city coming to be in theory, we would also see 
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“describes a people living a life of animal simplicity… Human society cannot 

stop at this elementary point, in a condition of idyllic innocence in which merely 

bare wants are satisfied; for this life of ideal simplicity devoid of 

progress…excludes the greater part of the elements which make up human life as 

we know it; it excludes civilization” [emphasis added].17 

 

According to Nettleship, this limitation to bare wants makes man a “fragment of what he 

actually is.”18 Daniel Silvermintz levels a similar claim: “the first city was restrictive to 

the point of being subhuman” because of a lack of unnecessary desires.19 John M. Cooper 

states that inhabitants of the City of Sows “are assumed not to be motivated at all by any 

of that open-ended desire for pleasurable gratification that was the hallmark of human life 

according to Glaucon’s psychological principles.”20 Daniel Devereux also holds the view 

that the citizens are limited to necessary desires, and further claims that this limitation 

forecloses any opportunity to practice justice.21  

In contrast to those who maintain the city is limited to necessary desires, the 

fourth category argues the exact opposite: that all humans inherently possess the full 

range of desires, but the first city lacks both internal and external restraints to control 

unnecessary desires. These scholars argue that without such restraints to prohibit the 

                                                 
its justice coming to be, and its injustice” (καὶ τὴν δικαιοσύνην αὐτῆς ἴδοιμεν ἂν γιγνομένην καὶ τὴν 

ἀδικίαν, 369a6-8).  
17 Richard Lewis Nettleship, Lectures on the Republic of Plato, 2nd ed. (London: MacMillan, 1901), 72. 
18 Nettleship, 69. 
19 Daniel Silverminz, “Plato’s Supposed Defense of the Division of Labor: A Reexamination of the Role of 

Job Specialization in the Republic,” History of Political Economy 42, no. 4 (2010): 747–72., 765.; See also: 

Ian Mac-Hattie Crombie, An Examination of Plato’s Doctrines, 1 (Routledge and Kegan Paul, 1961); 

Rachel Barney, “Platonism, Moral Nostalgia, and the ‘City of Pigs’’,’” Proceedings of the Boston Area 

Colloquium of Ancient Philosophy 17, no. 1 (2002): 207–27. 
20 John M. Cooper, “Two Theories of Justice,” American Philosophical Association Centennial Series, 

2013, 629–51. 257. 
21 Daniel T. Devereux, “Socrates’ First City in the Republic,” Apeiron 13, no. 1 (1979): 36–40., 38. 

If Socrates’ account of justice requires the overcoming of bad desires, not just the pursuit of good ones, it 

follows that the City of Sows is neither just nor unjust. Because the citizens do not have the opportunity to 

act unjustly, they cannot be just either. 
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citizens’ indulgence in their every appetitive desire, the city would rapidly devolve into 

corruption and chaos. They claim that the city would be overtaken by pleonexia, as it 

lacks a way to enforce virtue for those to whom it does not come naturally. 22  Rachel 

Barney claims that the community is ruled only by appetitive motivation and claims it 

would be “overstraining human nature to expect this acorn-eating.”23 She notes the lack 

of internal or external restraints, which makes the city “one-dimensional:”24 

“This depiction of daily life renders the inhabitants of the First City vivid yet 

opaque, like figures in an Egyptian tomb painting or on the Shield of Achilles. 

And what daily life does not here include is most striking. There is no military; no 

constitution, rulers, or political activity; no philosophy or intellectual inquiry. 

(The absence of these is evident not only ex silentio but from the way in which the 

military and the philosopher-rulers are latter introduced, as new classes with 

distinctive pursuits).”25 

 

Reeve also claims that the inhabitants of the City of Sows are ruled by necessary 

appetitive desires: they lack pleonexia, but they also lack philosophy or guardians to 

promote virtue. Ultimately, Reeve claims that the city “is stable only in a fantasy world in 

which people never pursue pleonectic satisfaction, never lose control of themselves or 

succumb to akrasia.”26 John R. Wallach similarly notes that there is nothing limiting the 

citizens’ excessiveness, resulting in the city “eventually stumbling into war.”27 Reeve 

                                                 
22 Pleonexia from the Greek term “πλεονεξία” is a covetous desire to possess more than is properly one’s 

own. LSJ gives these definitions: “greediness, assumption, arrogance” (A), or “a larger share of a thing” 

(A.II.2), or “excess” (A.III).  
23 Barney, “Platonism, Moral Nostalgia, and the ‘City of Pigs,” 214. 
24 Barney, 221. 
25 Barney, 213. 
26 Reeve, Philosopher Kings: The Argument in Plato’s Republic., 178. 

Akrasia, from the Greek noun “ἀκρασία” is the mental state of one who, despite their better judgement, 

succumbs to a worse desire through a weakness of will. LSJ gives these definitions: “bad mixture, ill 

temper” (A).  
27 John R. Wallach, The Platonic Political Art: A Study of Critical Reason and Democracy (University 

Park: Pennsylvania State University Press, 2001), 251-52. 
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disparages the lack of a formal government to provide external restraint.28 Gregory 

Vlastos calls the city a “low-grade communal achievement,” which somehow manages to 

occur without philosophy, without government, and “without planned foresight of the 

common good.”29  

Because of the pervasive nature of appetite and the inability of the average person 

to overcome it, these scholars maintain the city is unrealistic at best. Angela Hobbs does 

not consider the City of Sows a serious or accurate example of how people actually do 

live or ever have lived.30 Barney claims that the City of Sows is “a strictly impossible 

city.”31 Both Allen Bloom and Reeve agree with Barney in the city’s impossibility.32  

Most scholars writing on the City of Sows uphold that Socrates abandons the City 

of Sows in favor of the Ideal City, citing the brevity of the passage on the City of Sows or 

the complexity of the Ideal City. But this is a diminution of the role the City of Sows 

plays within Socrates’ inquiry. To say the city “adds nothing” is to attribute offensively 

little intellect and artistry to Plato.  

But the way in which Plato chooses to have Socrates move on, nonchalantly and 

without much of a fight, allows commentators to gloss over or reject Socrates’ praise of 

the city. Socrates claims that the citizens live in peace and health (καὶ οὕτω διάγοντες τὸν 

βίον ἐν εἰρήνῃ μετὰ ὑγιείας, 372d1-2). He calls it healthy (ὑγιής τις, 372e7) and a true 

city (ἀληθινὴ πόλις, 372e6), in direct opposition to the next city founded, which he calls 

                                                 
28 Reeve (1998, 171), Strauss (1964, 95), and Ferrari (2005, 39), also see the city as lacking a formal 

government. 
29 Gregory Vlastos, Plato’s Universe (Clarendon Press, 1975), 12. 
30 Angela Hobbs, Plato and the Hero: Courage, Manliness and the Impersonal Good, 2nd ed. (New York: 

Cambridge University Press, 2006),185. 
31 Barney, “Platonism, Moral Nostalgia, and the ‘City of Pigs,’”151. 
32 Plato and Allan Bloom, The Republic (New York: Basic Books, 1968), 346; Reeve, Philosopher Kings: 

The Argument in Plato’s Republic, 171 and 186. 
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luxurious (τρυφῶσαν πόλιν, 372e3) and sickly (φλεγμαίνουσαν, 372e8). Scholars such as 

Bernard Bosanquet reject Socrates’ praise of the city as genuine, instead claiming that his 

praise “has rather the appearance of a satire on contemporary cynicism.”33 They see 

Socrates’ praise of the city as ironic or a throwaway comment.  

However, in disregarding Socrates’ praise, scholars fail to see the place of the 

City of Sows within the wider context of the Republic. Scholars follow Glaucon’s lead in 

dismissing the city instead of taking Socrates’ praise as a cue that there is more to the city 

than what is on the surface. 

I argue that Socrates is genuine in the laudatory language he uses to describe his 

first city. I intend to take seriously the city which Socrates invites his interlocutors, and 

Plato invites his readers, to dismiss.34 Susan Sauve Meyer asserts that, with his praise, 

“Socrates is deliberately provoking his audience…to ask, what is responsible for these 

good features?”35 Socrates does not abandon the City of Sows or its healthy features, but 

rather incorporates them into Ideal City. The first city is a microcosm of the topics and 

concerns which pervade the Republic. 

                                                 
33 Bernard Bosanquet, A Companion to Plato’s Republic for English Readers: Being a Commentary 

Adapted to Davies and Vaughan’s Translation (London: Bristol, 1895), 84. 
34 Other scholars who take the city seriously: Mark E. Jonas, Yoshiaki M. Nakazawa, and James Braun, 

“Appetite, Reason, and Education in Socrates’ ’City of Pigs” 57, no. 4 (2012): 332–57; Allan Silverman, 

“Ascent and Descent: The Philosopher’s Regret,” Social Philosophy and Policy 24, no. 2 (July 2007): 40–

69; Catherine McKeen, “Swillsburg City Limits (the City of Pigs: Republic 370c-372d),” Polis: The 

Journal for Ancient Greek Political Thought 21 (2004): 70–92; A. D. Carpenter, “Embodying Intelligence: 

Animals and Us in Plato’s Timaeus,” in Platonism and Forms of Intelligence, ed. J. Dillon and J. Zovko 

(Berlin: Academie Verlag, 2008), 39–56; Coleen P. Zoller, Plato and the Body: Reconsidering Socratic 

Aceticism (SUNY Press, 2018). 
35 Susan Sauve Meyer, “Colloquium 6: Class Assignment and the Principle of Specialization in Plato’s 

Republic,” Proceedings of the Boston Area Colloquium in Ancient Philosophy 20, no. 1 (January 2005), 

232. 
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Methodology 

How do we decline this invitation to dismiss the merits of the City of Sows? The 

first way is through directing our attention to the particularities of the Ancient Greek 

language, which are obfuscated by the limits of English translation. Equally important is 

attending to the temporal and cultural context within which the Republic was written. 

Through inattention to the Ancient Greek and cultural context of 5th century Athens 

within which the Republic is dramatically situated, we risk failing to see the richness of 

Plato’s cultural allusions and how the first city is situated within the wider frame of the 

dialogue. A proper investigation of both the original language and the particular context 

within which Plato wrote is required. 

I argue that the City of Sows is a dramatic prefiguration of the Ideal City. It is a 

prefiguration because of the significant overlap in key features which are first present in 

the City of Sows and more fully developed in the Ideal City. Socrates’ own methodology 

reveals the usage of paradigms to clarify the smaller of the objects in question. Socrates 

says this on the topic of his methodology in investigating the soul by using the City of 

Sows:  

“We should conduct just the sort of investigation as we would use if someone 

ordered those who do not see sharply to recognize small letters from afar, then 

someone noticed that these same letters were perhaps elsewhere, but larger and in 

a larger place, it would seem a godsend, I suppose, recognizing those letters first, 

and then to look upon the smaller, if it happens that they are the same” (368d1-

e7). 

 

Socrates uses the city to reveal the soul, the larger to examine the smaller. Socrates uses 

the same method when he moves from the smaller City of Sows to the larger Ideal City, 

extending his application of this pedagogic tool to allow Glaucon to see the merits of the 

City of Sows through the lens of the Ideal City.  
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In the first half of this paper, my method is to establish the ways that the Ideal 

City enlightens the City of Sows, by “observing the sameness of the larger in the form of 

the smaller” (ὁμοιότητα, 369a3). In Book III Socrates motivates this methodology by 

stating that “there are only a few letters that occur in all sorts of different combinations, 

whether written in large or in small letters, we should deem them worthy of our 

attention” (καὶ οὔτ᾽ ἐν σμικρῷ οὔτ᾽ ἐνμεγάλῳ ἠτιμάζομεν αὐτά, 402a9-b1). Socrates, in 

founding the Ideal City, takes key elements from the City of Sows and develops them 

further. 

The City of Sows contains an anticipation of significant features which Socrates 

later includes and builds upon in the Ideal City. The section “Dramatic Prefiguration 

within the City of Sows” will examine four instances of prefiguration. City of Sows 

contains a prefiguration of the gender equality present in the Ideal City through an 

allusion to an annual Greek festival, Thesmophoria, through a lack of division of tasks 

based upon gender, and through no division between the public and private spheres. The 

first city also contains instances of prefiguration of several virtues: moderation, wisdom, 

and justice. The section on moderation examines how the City of Sows both indirectly 

and directly displays Socrates’ early concern for moderation: indirectly through its 

allusion to the fertility festival, the Thesmophoria, but also directly within the description 

of the way of life of the citizens. The presence of moderation indicates a system of 

education to inculcate such a virtue. The City of Sows contains a prefiguration of 

education through reference to communal symposia. A prefiguration of justice, the 

specialization which allows for justice, and the unity which results from justice provides 

the final instance of prefiguration.  



12 

But the nature of prefiguration is such that it gets progressively more specific and 

revealing. An instance of prefiguration omits details which only become more nuanced 

and contextualized later on. The City of Sows is not a perfect parallel to the Ideal City, as 

the Ideal City reveals in more detail and contextualizes the significant features included 

its prefiguration. The section “Why Proceed to the Ideal City” examines both the ways in 

which the Ideal City becomes more nuanced and the ways in which it departs from the 

City of Sows.  It provides a detailed examination of Glaucon’s objection to attempt to 

unravel what it is in the city with which Glaucon takes issue, as it is the impetus to 

proceed to the Ideal City. Glaucon’s objection highlights the ways in which the City of 

Sows departs from 5th century Athens. Socrates founds the Ideal City to reconcile the 

differences between the City of Sows and Athens. The Ideal City does not perfectly 

mirror Athens, however, because Socrates also develops it in such a way as to most 

appeal to the particular type of man Glaucon is.  

The last chapter, “the Wider Pedagogic Method of the Republic” examines the 

role of criticism within the method of the dialogue format, particularly, why Socrates 

would indulge Glaucon’s criticism. It also examines the role of repetition, prefiguration, 

and how prefiguration relates to receptivity. Part of prefiguration is that the prefigured 

version of an idea is somehow lacking, whether it be in specificity or in some other way. 

The image of the divided line proves to be imperative to understanding why Plato 

includes the City of Sows as a springboard to understanding the soul and does not just 

start with the Ideal City.  
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2. Dramatic Prefiguration within the City of Sows 

The Prefiguration of the Female as an Equal  

The first city contains a coded prefiguration of the gender equality present in the Ideal 

City. This prefiguration is revealed by an allusion to the Thesmophoria, an annual 

fertility festival which allowed women unprecedented autonomy and political control. 

The prefiguration is also revealed by a lack of division of labor based upon gender, 

despite specialization according to one’s nature motivating the formation of Socrates’ 

society and despite gendered division of labor being fundamentally ingrained in fifth 

century Athens. 36 Both an allusion to the Thesmophoria and the lack of gender specific 

tasks carry an anticipation of the entrance of the female into the political sphere as an 

equal.  

Socrates’ description of the way of life in the City of Sows, as well as Glaucon’s 

objection, allude to the Thesmophoria.37 Notable parallels between the city and the 

festival include sleeping on mats under temporary tents which suggests a primitivism 

before the establishment of agriculture, the consumption of wheat and barley cakes, and 

the sacrifice of a pig. In the City of Sows, the inhabitants use primitive bedding: they 

recline on simple mats made of myrtle and yew (κατακλινέντες ἐπὶ στιβάδων 

ἐστρωμένων μίλακί τε καὶ μυρρίναις, 372b4-5). At the Thesmophoria, women erected 

                                                 
36 It is plausible that the interlocutors would have assumed a division of labor based upon gender 

encompassed within the phrase “according to one’s nature.”  

Xenophon further explains that women are suited for life inside the house, stating that god shaped 

“woman’s nature for indoor and the man’s for outdoor occupations.” (Oec., 7.22.) 
37 Marina McCoy (2015) makes an even stronger claim on pg. 151: “nearly every particular in Socrates’ 

description of the first city closely mimics some of the features of the Thesmophoria.”  
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small, temporary tents to serve as shelters. The festival included sleeping on simple mats 

(στιβάδων) made from withies, myrtle, and other anaphrodisiac plants.38 This practice 

was intended to imitate a more ancient way of life before Demeter gave mankind the gift 

of agriculture.39 The primitivism of the festival “refer[s] to the exceptional nature of the 

situation itself, signifying a reverse of normality, a temporary return to a- or pre-cultural 

way of life.”40 The way of life of the City of Sows also imitates a simpler, pre-

agricultural way of life.41  

The foods consumed at the Thesmophoria and in the City of Sows also contain 

parallels and continue the reference to a more primitive way of life. At the Thesmophoria, 

the women made and consumed wheat and barley cakes molded into shapes of phalluses 

and pudenda.42 The citizens in the City of Sows also make wheat and barley cakes (τῶν 

κριθῶν ἄλφιτα σκευαζόμενοι, ἐκ δὲ τῶν πυρῶν ἄλευρα, τὰ μὲν πέψαντες, τὰ δὲ μάξαντες, 

μάζας γενναίας καὶ ἄρτους, 372b1-3).43 These were certainly not the only foods 

consumed at the Thesmophoria. The main event was the sacrifice of a pig, potentially a 

pregnant sow. 44 Pigs were considered “symbols of the fertility of animals and humans 

                                                 
38 Helene P. Foley, ed., The Homeric Hymn to Demeter: Translation, Commentary, and Interpretive Essays 

(Princeton: Princeton University Press, 1994), 72; Walter Burkert, Greek Religion (Harvard University 

Press, 1985), 243. 
39 H. S. Versnel, “The Festival for Bona Dea and the Thesmophoria,” in Women in Antiquity (New York: 

Oxford University Press on behalf of the Classical Association, 1996), 187; Foley, The Homeric Hymn to 

Demeter: Translation, Commentary, and Interpretive Essays, 100; Burkert, Greek Religion, 107. 
40 Versnel, “The Festival for Bona Dea and the Thesmophoria,” 188. 
41 See for example how the citizens place their food upon clean leaves and reeds instead of plates (ἐπὶ 

κάλαμόν τινα παραβαλλόμενοι ἢ φύλλα καθαρά, 372b3-4). 
42 Socrates uses terms with religious undertones to them. The term “γενναῖος” which can mean “honest,” 

but can also mean something that is “excellent, genuine, or noble” is used to describe the wheat and barley 

cakes (LSJ, A.II).  “Καθαρός” can mean “physically clean” or “spotless” (LSJ, 1) but it can also mean 

“pure” with a religious connotation is used to describe the leaves upon which the cakes are placed (LSJ, 

1.b.). 
43 Burkert, Greek Religion, 244. 
44 Burkert, 161; Versnel, 184. 
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and of an agricultural rather than nomadic life-style; they were also associated with 

female genitalia.”45 Thus, Glaucon’s inclusion of yet another element of the 

Thesmophoria in his objection may be a subtle way of showing he has caught onto 

Plato’s allusion (ὑῶν πόλιν, 372d5). The numerous parallels to the Thesmophoria may 

have caused an Athenian audience to pick up on the reference.46 

A major exception to the societal norms which controlled women was the fertility 

festival central to the cult of Demeter, the Thesmophoria.47 The Thesmophoria was a 

ritual of rebellion, and a festival of exceptions. It was a way of maintaining societal order 

and hierarchy by allowing an outlet for the rebellious tendencies of repressed women 

within the context of the highly ritualized, “dangerous and antistructural” festival.48 

During the Thesmophoria, women had privileges that would have been unfathomable in 

their everyday life. Women gathered together without the presence of men or children 

and were able to exercise an unprecedented amount of autonomy.  

Plato’s conception of female equality was radical for a time in which women were 

typically relegated to the private sphere and expected to submit fully to male dominance. 

During the Thesmophoria, women could relieve themselves of “the burden of their 

normal routine and of their submissiveness to male dominance.”49 Women, who were 

                                                 
45 Foley, 73. 
46 There are also broader allusions to the festival not merely contained within this passage. The festival 

began with a ritual ascension called the “the road up” (ἄνοδος) up the hill Pynx. The end of the festival 

includes a ritual descent, called “the road down” (κάθοδος), back into the city of Athens. Ritual ascension 

and descension is a reoccurring theme within the Republic, both in Plato’s Cave (515c6-8 and 516e3-4) and 

within the wider frame of the conversation (327a1).  
47 The term “Thesmophoria” (Θεσμοφόρια), comes from the combination of the noun “θεσμός,” meaning 

“law, ordinance” (LSJ, A) and the adjective “φορός,” meaning “bearing” (LSJ, A). The Thesmophoria is 

appealing to Demeter’s aspect as Thesmophoros, “the one establishing laws.”  
48 R. Chlup, “The Semantics of Fertility:  Levels of Meaning in the Thesmophoria,” Kernos 20 (2007), 92. 
49 Versnel, 187. 



16 

usually confined to their homes and excluded from the public sphere, could leave the 

confines of their homes and gather together, even staying out overnight for several 

evenings. Greek mother and daughter “were permitted to reunite and ignore for the 

moment the marriages that had divided them from each other.”50 Given the expectation 

that women stay at home, “if the husband did not reside near the bride’s family, the bride 

might not see her family often (or at all) after marriage.”51 By relegating women 

exclusively to the private sphere, there were extreme limitations on women’s daily lives 

and general autonomy. 

Besides the ability to leave the confines of the home, women attending the 

Thesmophoria had unparalleled political authority. Women were able “to exercise 

authority and control civic spaces in an unusual fashion.”52 The women were able to 

choose their own political leaders, democratically electing two leaders to preside over the 

religious rites.53 Even the location of the festival on the hill Pnyx points to a female 

usurpation of political authority: the Pnyx which was the official meeting place for the 

Athenian democratic assembly.54  

Women also attained political equality by having autonomy over the sacrifice and 

by temporarily becoming the primary consumers of meat. In Athens, the act of animal 

sacrifice, which has an intimate connection with political authority, was controlled 

                                                 
50 Foley, 75. 
51 Ibid., 82. 
52 Ibid., 75. 
53 Marcel Detienne, “The Violence of Wellborn Ladies: Women in the Thesmophoria,” in The Cuisine of 

Sacrifice among the Greeks, ed. Jean-Pierre Vernant, trans. Paula Wissing (Chicago: University of Chicago 

Press, 1989), 138. 
54 Burkert, 242; Versnel, 184. 
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exclusively by men.55 Men had such a monopoly on the act of sacrifice that the scholars 

assumed the Thesmophoria only to offer a vegetarian menu.56 But at the Thesmophoria, 

women had control over the sacrificial ritual.57 At the Thesmophoria, women broke from 

tradition additionally by becoming the primary consumers of meat, elevating themselves 

to a temporary political equality, as “to eat equal shares is to produce and reproduce civic 

equality.”58 The traditional hierarchy of sacrificial privilege and meat consumption 

reflects the political order.59 Agricultural surplus was “employed directly, to establish or 

reinforce hierarchies, the lines of dependence, and the relationships which create or 

sustain the societal structure.”60 The women attending the Thesmophoria, instead of their 

husbands, hold the position of power as meat-eaters.61 Women subvert the usual political 

order by autonomy over sacrifice and meat consumption.  

 Not only did women temporarily usurp the political authority and enter into the 

public sphere, but they relegated their husbands to the private sphere. The men were left 

to the domestic sphere, taking over the child rearing and the upkeep of the house. The 

masculine world of civic order halted, as all official business was suspended; for the 

                                                 
55 Foley, The Homeric Hymn to Demeter: Translation, Commentary, and Interpretive Essays, 47; Detienne, 

“The Violence of Wellborn Ladies: Women in the Thesmophoria,” 133 and 143. 
56 Detienne, “The Violence of Wellborn Ladies: Women in the Thesmophoria,”133. 
57 Ibid., 132. 
58 Nicole Garnsey, Food and Society in Classical Antiquity (Cambridge: Cambridge University Press, 

1999), 132. 
59 Cohen (1968) states on pg. 513 that “patterns in the consumption of food are almost always governed by 

cultural symbols and that the ways in which food is distributed and consumed reflect a society’s dominant 

modes of social relationships and groupings.”  
60 Oswyn Murray, “Sympotic History,” in Sympotica: A Symposium on the Symposion, ed. Oswyn Murray 

(Oxford: Clarendon Press, 1990), 4. 
61 Detienne, 136. 
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duration of the festival, men were not permitted to do public business, to make sacrifices, 

to hold court sessions, or to mourn within the city. 62   

By alluding to a festival in which women are not limited to the private sphere but 

rather hold political power, Plato foreshadows his gender equality yet to come in the 

Ideal City. The Thesmophoria undermines “the usual Greek division of public and 

private, political and familial, masculine and feminine.”63 The City of Sows provides a 

similar subversion by not delineating the public and private spheres; the familial is the 

political. While there is not yet explicit gender equality in the City of Sows, Socrates 

does not make a distinction based upon gender concerning occupations within the city. 

The City of Sows is able to avoid a differentiation of tasks based upon gender because it 

eliminates any occupation from which a woman would have been excluded. As Marina 

McCoy points out,  

“there are no wars or courtrooms, no political structures, no major architectural or 

artistic projects, and no science. There is also no meat, which arises only in the 

feverish city, along with cosmetics and prostitutes, and therefore no distinct role 

of men as priests or slaughterers. Activities from which Athenian women were 

ordinarily excluded are simply absent from the first city.”64 

 

The absence of these occupations allows an ambiguity of gendered tasks and a lack of 

division between public and private.  

Socrates has two radical proposals for the societal arrangement of Ideal City: that 

guardianship is open to both men and women (451c-457b), and that the private sphere is 

to be abolished (457b-466d). Socrates presents his reasoning for the lack of division of 

                                                 
62 Foley, 6; Versnel (1996) on pg. 186 even states that prisoners were released on the second day of the 

festival, “a custom explained by Deubner 1932, p. 58 as a magical means to promote fertility: knots and 

chains had negative effects on everything connection with (re)production, especially confinement.”   
63 McCoy, 154. 
64 Ibid., 154. 
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the sexes at 455d6-e1: “then there is no pursuit of the guardians of a city that belongs to a 

woman since she is a woman or a man since he is a man. The natural capacities are 

scattered among both creatures alike, and the women participates in all pursuits according 

to her nature and men in all.” This is in direct contrast with the general view towards 

women, encapsulated by the anecdote by Diogenes Laertius, “do you know, then, of 

anything practiced by mankind in which the masculine sex does not excel over the 

female?”65 Female guardians in the Ideal City are never merely wives and mothers whose 

task is determined  and limited by their gender instead of their nature. They are not 

relegated to the private sphere and the running of a household, regardless of their 

aptitude, as an Athenian woman would have been. Part of what enables women to 

participate in the jobs for which they are most suited is the eradication of the private 

property, the nuclear family, and the institution of marriage. There is no household for 

the woman to manage. The children are reared communally, relieving their mothers of 

the duty to raise them. Women are not reduced to merely wives. Instead, they are equals, 

partaking in temporary sexual liaisons as will produce the best natured offspring.  

Both the Thesmophoria and the City of Sows allow women unprecedented access 

to the political sphere, as does the Ideal City. Given that generally women would have 

been excluded from public life as much as possible in 5th century Athens, this omission of 

delineation between public and private is of particular note. This omission allows the 

space for female equality.  

                                                 
65 Diog. Laert., Lives of Eminent Philosophers, 3.46.  
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The Prefiguration of Moderation 

The City of Sows prefigures the Ideal City’s concern for moderation, despite a 

majority of scholars who maintain that moderation is not present within the first city.66. 

Moderation entails decisions as to what will harm or benefit one. As I discussed in the 

section overviewing scholarship on the City of Sows, the entire third category of scholars 

believes that if the citizens are moderate, it is only because they are limited to necessary 

desires. The fourth category of scholars hold that the citizens are not limited to necessary 

desires and have no hope whatsoever of being moderate. I argue that the citizens have a 

full range of desires and are moderate. 

The challenge that the citizens are lacking unnecessary desires is founded upon a 

false premise, as Socrates repeatedly states that all human beings have a full range of 

both necessary and unnecessary desires. In his discussion of degenerate souls in Book IX, 

Socrates states that there is a “dangerous (δεινόν) and wild (ἄγριον) and lawless form of 

desire (ἄνομον ἐπιθυμιῶν εἶδος) in everyone (ἑκάστῳ ἔνεστι), even those of us who 

appear to be wholly moderate” (καὶ πάνυ δοκοῦσιν ἡμῶν ἐνίοις μετρίοις εἶναι, 572b3-

5).67 Socrates maintains that every person has the full range of desires. The inhabitants of 

the City of Sows have occasion to overindulge because they have access to both wine and 

                                                 
66 Moderation of desires is a major element of the Thesmophoria. The Thesmophoria is a paradox, 

juxtaposing fasting with the preparation of a feast and sexual abstinence with the presence of explicitly 

sexual symbols and prayers for the fecundity of crops and offspring alike (Versnel, 40-43). 
67 Socrates makes similar claims at 359c4-6 and 571b4. In Book II, Socrates states that “the desire to get 

more…is what anyone’s nature naturally pursues as good (πλεονεξίαν, ὃ πᾶσα φύσις διώκειν πέφυκεν ὡς 

ἀγαθόν), but is forced by law into the perversion of treating fairness with respect” (νόμῳ δὲ βίᾳ παράγεται 

ἐπὶ τὴν τοῦ ἴσου τιμήν, 359c4-6). And in Book IX Socrates states that “lawless” desires are “probably 

present in everyone” (κινδυνεύουσι, 571b4), 67 The term “κινδυνεύω” means “to venture, hazard” (LSJ 

A.3), or “to express chance, be probable” or even “be very likely” (LSJ A.4.b). 
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sex. Although the citizens have a full range of desires and opportunity to overindulge, 

Socrates depicts well-regulated and moderate souls in this city.68  

We see direct evidence for moderation of the inhabitants of the City of Sows in the 

very language that Plato uses. Socrates explicitly states that the citizens drink wine 

moderately (μετρίως ὑποπίνοντες, 372d2). The term “μέτριος,” used as an adverb here, 

means “moderately” (LSJ, A). The prefix “ὑπο” on the verb “ὑπο-πίνω” emphasizes the 

moderation, meaning “to drink a little, drink moderately” (LSJ, A). Even the very timing 

of the drinking—only after they have consumed their meals—also points to moderation 

(εὐωχήσονται αὐτοί τε καὶ τὰ παιδία, ἐπιπίνοντες τοῦ οἴνου, 372b6). The placement of 

the clause describing drinking occurs only after the mention of feasting, and the prefix 

“ἐπι” on the verb “ἐπι-πίνω” emphasizes the temporal order of the occasion, meaning “to 

drink afterwards” (LSJ, B.II.2 or F.II). Socrates is clear in his presentation of moderate 

wine drinking, not only with the citizens able to reflect upon amount to be consumed, but 

also the timing of consumption. 

The citizens are not only moderate with respect to wine, but also with respect to 

their sexual desires. The citizens will have sex, but only insofar as the city is able to 

sustain the population growth (ἡδέως συνόντες ἀλλήλοις, οὐχ ὑπὲρ τὴν οὐσίαν 

ποιούμενοι, 372b7-8). 69 Socrates claims that there is no “greater or more acute pleasure 

than sexual pleasure,” making the citizens’ ability to moderate their sexual desires even 

more significant (μείζω δέ τινα καὶ ὀξυτέραν ἔχεις εἰπεῖν ἡδονὴν τῆς περὶ τὰ ἀφροδίσια, 

403a4-5). They do not fall into poverty or war, two potential results of bearing too few or 

too many children respectively. If the community bears too few children, it would not 

                                                 
68 Adams, ad locum, 372b. 
69 For a discussion of nonproductive sexuality, see Laws 636c-d, 838e-39a, 841d. 
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have an adequate number of citizens to specialize in the necessary tasks to support the 

community. If they bear more children than the community can support, they would 

either face being impoverished due to insufficient resources or would have to go to war to 

acquire the extra resources.  

The control of sexual desire which results in proper population growth points to 

citizens who can reflect upon the future, not giving into the strongest pleasures, and 

instead considering the future consequences of their actions. In Plato and the Body, 

Colleen Zoller observes that rational thought is required to make this sort of decision. She 

states that “Plato has Socrates explicitly indicate that these citizens contemplate not only 

how to accomplish their goals but, more importantly, whether it would be good to do 

so.”70 In deciding how many children to bear, the citizens are making a rational 

calculation in the face of a very strong unnecessary appetitive desire and choosing to 

limit themselves. They decide to act in the interest of the good of the whole.71 Deciding 

how many children to bear impacts whether the needs of a community can be met. Zoller 

states that “these citizens are acting like people who have contemplated the ways that 

poverty and war threaten health and survival.”72 The ability of the City of Sows’ citizens 

to sustain their healthy lifestyle not merely within one generation but intergenerationally 

points to moderation and restraint of the appetitive desires. 

 

                                                 
70 Zoller, 158 
71 Reproduction is crucial to the success of any city. The Ideal City fails due to a miscalculation of its 

rulers, in that they “through ignorance (ὅταν ἀγνοήσαντες)… join brides and grooms at the wrong time, the 

children will be neither good natured nor fortunate” (546d1-2). 
72 Zoller, 158. 
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The Prefiguration of Education  

 

The Republic contains pervading pessimism as to how difficult it is to control 

appetitive desires, so it is apparent that Socrates does not think individuals simply fall 

into a moderate temperament on their own (431c).73 How is it that the citizens are able to 

moderate their desires? Socrates claims that moderation can be enforced either externally 

through laws or internally through reason: unnecessary appetitive desires are “held in 

check by the laws and by the better desires in alliance with reason” (κολαζόμεναι δὲ ὑπό 

τε τῶν νόμων καὶ τῶν βελτιόνων ἐπιθυμιῶν μετὰ λόγου, 571b5-6). There is no mention 

of a formal government or any laws. But the lack of laws to incite the citizens to be 

moderate does not preclude a cultivation of reason; Socrates provides an internal restraint 

to encourage moderation, namely reason. The inhabitants are not ruled by their appetitive 

desires because they possess an internal rational restraint. It is rationality which controls 

unnecessary desires and allows for moderation. Reason allows proper decisions as to 

what will harm or benefit one and allows one to overcome unnecessary desires (431a, 

431c-d, 439d, and 571cd).74 That the citizens are able to suppress the appetitive part of 

their soul and make decisions as to what will harm or benefit themselves demonstrates 

that they have cultivated their rationality.  

                                                 
73 Appetitive part of soul largest: Plato repeatedly emphasizes that the appetitive part of the soul is the 

largest; thus, it is most difficult for the other two parts of the soul to control (442a). 
74 Socrates claims “that which forbids (κωλῦον)” drinking comes “as a result of rational calculation” (ἐκ 

λογισμοῦ, 439c10-d1). It is when the calculating part of the soul “slumbers” (περὶ τὸν ὕπνον; εὕδῃ) that the 

appetitive part of the soul “awakens” (ἐγειρομένας, 571c3). 
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Socrates gives us a clue as to what this internal regulation entails: “you meet with 

the desires that are simple and measured (ἁπλᾶς75 τε καὶ μετρίας76), and which are 

directed by calculation in accordance with understanding and correct belief (μετὰ νοῦ τε 

καὶ δόξης ὀρθῆς λογισμῷ) in the few (ἐν ὀλίγοις) who are born with the best natures 

(ἐπιτεύξῃ καὶ τοῖς βέλτιστα μὲν φῦσιν) and receive the best education” (βέλτιστα δὲ 

παιδευθεῖσιν, 431c5-7 [translation Bloom]). As I discussed in “the Prefiguration of 

Moderation,” the citizens are moderate with respect to both wine and sexual desire. The 

citizens display desires that are simple, measured, and directed by the calculation of the 

reasoning part of the soul. It remains to be seen where the citizens could receive an 

education and how they can ensure careful breeding.  

I will first briefly turn to how the children can be good natured before returning to 

the main topic of concern, how the citizens can be educated. Socrates’ description of the 

City of Sows primitively anticipates the guardian’s breeding festivals in the Ideal City, 

which are directly concerned with producing the best natured children (459d-e). Socrates 

states that “certain festivals and sacrifices must be established by law at which we’ll 

bring the brides and grooms together, and our poets must make hymns suitable to the 

marriages that take place” (459e [translation Bloom]). He then adds that “the number of 

marriages we’ll leave to the rulers in order that they may most nearly preserve the same 

                                                 
75 The term “ἁπλόος” which means “simple, plain, straightforward” is at the heart of Plato’s concerns (LSJ 

A.II). 

The same term is used of when rationalizing specialization of jobs (ἡμετέρᾳ πολιτείᾳ, ὅτι οὐκ ἔστιν διπλοῦς 

ἀνὴρ παρ᾽ ἡμῖν οὐδὲ πολλαπλοῦς, ἐπειδὴ ἕκαστος ἓν πράττει, 397e1-2). Simplicity is at the heart of Plato’s 

cleansing of the Luxurious City. The term is used of narration in discussion of whether to use imitation or 

narration (ἁπλῇ διηγήσει ἢ διὰ μιμήσεως; ἁπλῆ διήγησις, 392d5-6; ἄνευ μιμήσεως ἁπλῆ διήγησις γίγνεται, 

394b1-2). The music used to train the guardians is to be simple (τῆς ἁπλῆς μουσικῆς, 404b6-7, ἁπλῆ που 

καὶ ἐπιεικὴς γυμναστική, 404b8; τῇ ἁπλῇ ἐκείνῃ μουσικῇ, 410a8). When the Ideal City descends from an 

aristocracy to an oligarchy, it is because the rulers are no longer simple (ἁπλοῦς) but mixed (μεικτούς, 

547e2-3). 
76 This is the exact term used to describe the drinking of wine in the City of Sows at 372d. 
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number of people, taking into consideration wars, diseases, and everything else of the 

sort” (459e-60a [translation Bloom]). Myles Burnyeat in Culture and Society in Plato’s 

Republic observes that in the City of Sows,  

“no details are given to clarify the sexual arrangements, but if the children’s 

mothers eat, drink, and then have sex with the men, this does not reflect 

contemporary Greek practice at all. It looks as though Socrates is sketching a 

primitive anticipation of the arrangements he will propose for the ideal city, 

where the family is abolished in favour of communality of women and children, 

and the breeding festivals (which include feasting and hymn-singing) are carefully 

regulated to keep the size of the population steady (459-60a).”77  

 

The prefiguration of the sexual arrangements of the Ideal City in the City of Sows reveals 

a parallel way in which good natured children can be engineered.  

But it is not merely a good nature that is required, but education. Such cultivation 

of the rational part of the soul comes through education (401d-2a). Scholars maintain that 

there is no evidence of any education within the City of Sows, and that it only comes later 

within the Ideal City; they often argue the opposite, that due to the lack of the presence of 

reason the city will devolve into chaos. However, attending to the cultural context in 

which the Republic was written, there is an indication as to where education could occur. 

Namely, the education takes the form of informal philosophy through debate and song at 

communal symposia.78  

A reference to the practice of symposia can be seen in Socrates’ description of the 

way of life of the citizens: Socrates is brief in describing the way of life of the 

inhabitants, stating that “they will treat themselves and their children to a feast 

                                                 
77 Burnyeat, 230.  

It is Burnyeat’s use of the phrase “primitive anticipation” which ignited my suspicions as to the role of the 

first city within the larger context of the Republic.  
78 The term “symposia” comes from the verb “συμ-πίνω,” with the verb “πίνω,” meaning to “drink” (LSJ, 

A), and the prefix “συμ” meaning “with” or “together” (LSJ, A). 
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(εὐωχήσονται αὐτοί τε καὶ τὰ παιδία), drinking wine afterwards (ἐπιπίνοντες τοῦ οἴνου), 

wreathed and hymning the gods (ἐστεφανωμένοι καὶ ὑμνοῦντες τοὺς θεούς, 372b6-7). 

The exact sequential order of events of dining, drinking, and hymning while crowned 

with wreaths mirrors the course of the average symposium. 79 Plato’s Symposium gives us 

an outline as to what a symposium customarily looks like (τἆλλα τὰ νομιζόμενα, 

176a3).80 This description of the feasting, drinking, and hymning the gods, in the City of 

Sows at 372b also bears distinct resemblance to an earlier passage in the Republic about 

the poet Musaeus where the occasion at hand is explicitly denoted a symposium 

(συμπόσιον, 363c7).81 But Socrates need not explicitly state that the occasion in the 

passage on the City of Sows is a symposium for an Athenian audience to pick up on his 

reference.82  

Glaucon’s objection confirms that the occasion at hand is indeed a symposium. 

Glaucon requests that the inhabitants dine in the customary way (ἅπερ νομίζεται, 372d8). 

                                                 
79 Cf. Xenophanes B1, Ar. Wasps, 1196ff and Lys., 1208-18 for the practice of reclining.  
80 Literally: “the other things having been done according to custom.”  

Plato writes, “when Socrates had reclined and dined with the others (κατακλινέντος τοῦ Σωκράτους καὶ 

δειπνήσαντος), they made libation and sang a chant to the god (ᾁσαντας τὸν θεὸν) and so forth, as custom 

dictates, then they turned to drinking” (τρέπεσθαι πρὸς τὸν πότον, 176a1-4). The practice of donning 

wreaths can also be seen in the Symposium (ἐστεφανωμένον αὐτὸν κιττοῦ τέ τινι στεφάνῳ δασεῖ καὶ ἴων 

212e1-2; λαβόντα τῶν ταινιῶν ἀναδεῖν τὸν Σωκράτη, 213e5-6). 
81 “Musaeus and his son make the gods give the just more headstrong goods than these. In their stores, they 

lead the just to Hades, seat them on couches, provide them with a symposium of pious people, crown them 

with wreathes (συμπόσιον τῶν ὁσίων κατασκευάσαντες ἐστεφανωμένους), and make them spend all their 

time drinking—as if they thought drunkenness was the finest wage of virtue. Other stretch even further the 

wages that virtue receives from the gods, for they say that someone who is pious and keeps his promises 

leaves his children’s children and a whole race behind him (παῖδας γὰρ παίδων φασὶ καὶ γένος κατόπισθεν 

λείπεσθαι τοῦ ὁσίου καὶ εὐόρκου). In these and other similar ways, they praise justice” (363c4-d6).  
82 Socrates need not explicitly state the occasion is a symposium because his audience would have had 

enough information to understand the reference merely by the listed events and the ceremonial sequence. In 

the same way, if I were to speak of a scenario in which we lit candles on a cake, sung in unison, and had the 

honored member blowing out the candles, I would not need to explicitly state that this occasion is depicting 

a birthday. The allusion to the ritualistic order brings with it all of the other cultural practices associated 

with birthdays. You would know that presents come next and the occasion is a celebration of the day of 

someone’s day of birth. The Ancient Greeks would have had just as much cultural familiarity with the 

practice of symposia as we would with birthday parties.  

http://www.perseus.tufts.edu/hopper/morph?l=a%28%2Fper&la=greek&can=a%28%2Fper0&prior=*glau/kwn
http://www.perseus.tufts.edu/hopper/morph?l=nomi%2Fzetai&la=greek&can=nomi%2Fzetai0&prior=a(/per
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When Socrates concedes, the city begins to deteriorate with the gradual intrusion of 

superfluities and luxuries; it begins with gradual improvements to the sympotic 

ceremony, such as the introduction of sweetmeats or things chewed alongside the wine 

(τραγήματά, 372c7), couches to allow reclining (ἐπί τε κλινῶν κατακεῖσθαι, 372d8), and 

tables (ἀπὸ τραπεζῶν δειπνεῖν, 372d9-e1). The request of these luxuries confirms that the 

occasion at hand is a symposium, as they are items traditionally had at symposia. These 

requests show that Glaucon has picked up on Socrates’ reference to symposia. Glaucon 

requests these luxuries, citing the reason that he does not want the inhabitants to be 

uncomfortable (μὴ ταλαιπωρεῖσθαι, 372d9), or a stronger translation, so that they are not 

“to suffer hardship or distress” (LSJ, A). Along with tables and couches, Socrates also 

adds “relishes and myrrh and incense, and courtesans and pastries, each of them of all 

sorts.” (ὄψα δὴ καὶ μύρα καὶ θυμιάματα καὶ ἑταῖραι καὶ πέμματα, καὶ ἕκαστα τούτων 

παντοδαπά, 373a3-4). This entire list is expanding the luxuries available at the sympotic 

ceremony.83   

Plato’s discussion of symposia in the Laws reveals how the gathering can be 

educative. In this dialogue, Plato has the Athenian, a main interlocutor, endorse the 

benefits of a symposium as a way to test and promote virtue in citizens (671a-674c). The 

Athenian states that if the drinking and education of the symposia was of the proper sort, 

it would benefit the participants (οὐκ οῦν εἴ γε εἴη τοιαύτη μὲν μέθη, τοιαύτη δὲ παιδιά, 

                                                 
83 Myrrh was used both in incense and as a perfume for the participants to anoint themselves. In 

Xenophon’s Symp., Callias calls for perfume so they might “dine amid pleasing scents” (ἵνα καὶ εὐωδίᾳ 

ἑστιώμεθα, 2.3.2-3); the perfume brought is myrrh (παροῦσα ἡδίων ἢ μύρου, 2.4). And incense used as part 

of offering to the gods (See Aristophanes, Pl. 1114) 
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μῶν οὐκ ὠφεληθέντες84 ἂν οἱ τοιοῦτοι συμπόται, Laws, 671e6-8). The Athenian 

conceives of a society in which this practice (ἐπιτηδεύματι)85 of symposia is taken 

seriously (οὔσης σπουδῆς)86 through conducting the proceedings in a way that is 

“according to laws and orderly” (μετὰ νόμων καὶ τάξεως, 673e4-5). The Athenian claims 

that such a symposium could be used as a mechanism to control unnecessary desires (τοῦ 

κρατεῖν αὐτῶν ἕνεκα μηχανωμένη) and cultivate moderate habits (τοῦ σωφρονεῖν ἕνεκα 

μελέτῃ, 673e7-8). The Athenian further adds that a legislator, through proper banqueting 

laws, can govern the conduct of drinkers to ensure an orderly occasion and can educate 

the participants (παιδεύειν τε καὶ πλάττειν, 671c2-3).87  

Symposia can be educative to both adults and children alike. The adults are 

educated through practicing moderation in their behavior of drinking wine and properly 

conversing. The children are educated through observing the proper behavior of the 

adults. Symposia are educative to adults because they provide an opportunity to practice 

moderation with respect to wine consumption. Wine is an important aspect of the 

symposium. The symposiarch is responsible for deciding the strength of the wine, that is, 

how much it is to be cut with water. The symposiarch was tasked with, 

“ensuring that each of the guests was in the best possible condition throughout the 

whole event, that is to say half-way between sobriety and drunkenness, so that all 

could enjoy liberty and ease of speech, gaiety and release from cares, without 

falling into the unregulated, violent excesses practiced by the barbarians, but also 

without the sterile gravity of the sober and of non-drinkers.”88 

                                                 
84 ὠφελ-έω, can mean to “help, aid succor” LSJ, A, or “be of service to, benefit” LSJ, A.I.2).  It is here a 

participle modifying the noun “συμπότης” which literally means “the fellow-drinkers having been 

benefitted.” 
85 The term “ἐπιτήδευμα” can mean “pursuit, business, custom” (LSJ, A) as well as “habit” (LSJ, A.2) 
86 The term “σπουδή” can mean “haste, speed” (LSJ, A) or “zeal, pains, trouble, effort” (A.II), or 

“earnestly, seriously, urgently” (A.IV.3). 
87 The Athenian’s connections between symposia and education in Laws: 642a, 643a, 645b-c, 652b-656a. 
88 Ezio Pellizer, “Outlines of a Morphology of Sympotic Entertainment,” in Sympotica: A Symposium on 

the Symposion (Oxford: Clarendon Press, 1990), 179. 
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And the individual, in deciding how much to drink, puts their judgement and moderation 

on display through a performative display. The art of measurement (μέτρον)89 is a 

frequent concern of guests at symposia. Ford states that “the ethical sense of the 

word…applies easily to symposia, where wine was “measured” out and drinking “beyond 

measure” (huper metron) was equitable with behavior that went too far (hubris).”90 

Overindulgence resulting in drunkenness is later forbidden in the Ideal City (μέθης μὲν 

δὴ εἴπομεν ὅτι ἀφεκτέον αὐτοῖς,  Rep. 403e4), but it is never of any question that wine 

will be allowed. Furthermore, wine acts as a conduit to education. Wine is particularly 

useful according to Plato because of its ability to make the souls of adults educable as if 

they were children again: “the souls of the drinkers, just as iron having been heated, 

become softer (μαλθακωτέρας) and younger (νεωτέρας) and easily led (εὐαγώγους) 

…just as when they were young (καθάπερ ὅτ᾽ ἦσαν νέαι, Laws 671b8-c3).”   

An orderly symposium is not merely concerned with hitting the mean with respect 

to wine consumption, but also with respect to proper conversational responses. The 

course of the sympotic evening consisted of a meal, the singing of the paean, 91 drinking 

wine, and engaging in various forms of entertainment. Andrew Ford, in the Origins of 

Criticism, claims that “the heart of the evening was the guests’ singing for each other, or 

                                                 
89 The term “Μέτρον” (metron) can mean “measure” (A.1) or “limit” (A.3.b), but it also has a musical 

sense and can mean “meter” (A.II) or “verse” (A.II.2).  
90 Ford, 43. 

Praise of moderation in symposia: Theognis, Fr. 335-36, 401-6, 497-98; Phocylides, Fr. 12 D; Critias, 6, 7 

IEG.   
91Cf. For the singing of the paean, see Xenophanes 1.1-17 IEG; Theognis 999-1002; Aesch., Ag., 247; 

Xen., Symp., 2.1 and Anab. 6.1.4-5; The paean was sung in unison, “uniting the group and showing it god-

fearing” (Ford, 2002, 31). Cf. Moderation “makes the weakest, the strongest, and those in between… all 

sing the same song together” (431a). Through the paean, the citizens of City of Sows literally gather to sing 

the same song together.  
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speaking ‘in the middle’” of the couches.92 This entertainment was performative, 

including singing, recitation memorized or spontaneous poetry, or philosophic debates.93 

A symposium can be educative in this way because the event is concerned with hitting 

the mean in one’s conduct—not only in choosing the amount and pace at which one 

drinks, but also how one responds to one’s fellow drinkers.  

At the symposium, “right behavior was a mean between over-aggressiveness and 

a refusal to engage, just as the mean in conviviality lay between drunkenness and austere 

sobriety.”94 This concern with hitting the mean both in consumption and in conversation 

is demonstrated by the Athenian in Laws, stating that the one overseeing the banquet, 

“must establish banqueting laws” (νόμους εἶναι δεῖ συμποτικούς) so that if one dining 

becomes bold (θαρραλέον) and unduly shameless (ἀναισχυντότερον τοῦ δέοντος), 

causing them to become “not willing to submit to the proper limits of silence and speech, 

of drinking and of music” (καὶ οὐκ ἐθέλοντα τάξιν καὶ τὸ κατὰ μέρος σιγῆς καὶ λόγου καὶ 

πόσεως καὶ μούσης ὑπομένειν, 671c4-8). Banqueting customs would control a 

participant’s behavior and shape the participants through following them (Laws, 671c8-

d1). 

                                                 
92 Ford, 32; See Ath. 694b-c and Hdt. 6.129.2, Theognis 493-5 for the custom of performance in the middle 

of the couches. A myrtle branch was often traditionally passed to indicate whose turn it was to perform. 

Socrates mentions myrtle in his description of the citizens of sows, including yet another ritual element of 

symposia (μυρρίναις, 372b). Myrtle was thought to alleviate headaches from drinking, as well as be an 

anaphrodisiac to balance out the wine. 
93 More than merely displaying one’s already cultivated virtue, music can be educative in itself.  The 

Athenian in Plato’s Laws states that “education owes its origin (παιδείαν εἶναι πρώτην) to Apollo and the 

Muses” (654a4-5). The Athenian goes even farther, saying that “when the sound of the voice penetrates the 

soul, we took that to be an education in virtue (πρὸς ἀρετὴν παιδείας), and we called the term ‘music’” 

(μουσικήν, 673a3-4). 
94 Ford, 38. 
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The demands of responding at the symposium are similar to Socrates’ dialectic 

training outlined for the philosopher-kings. 95 Dialectic is the art of arriving at the truth 

by the exchange of logical arguments (διὰ τοῦ λόγου).96 The process of dialectic is 

examining one’s previously held hypotheses to arrive at fuller hypotheses. Through 

conversation, one systematically weighs contradictory facts or ideas with a view to the 

resolution of contradictions.97  It is the process of establishing a hypothesis, figuring out 

the implications, and drawing it out until the definition contradicts itself or proves 

irrefutable. In Book IV when discussing the location of justice in the individual and in the 

city, Socrates reveals the role of contradiction in making the topic at hand clearer, saying 

“and it may be that, by examining them side by side and rubbing them against one 

another (παρ᾽ ἄλληλα σκοποῦντες καὶ τρίβοντες) as if we were rubbing fire sticks 

together, we might cause the spark of justice to shine forth (ἐκλάμψαι ποιήσαιμεν) and 

thus revealed, confirm it in our own minds” (καὶ φανερὰν γενομένην βεβαιωσόμεθα 

αὐτὴν παρ᾽ ἡμῖν αὐτοῖς, 435a1-4). It is through examining the contradiction between 

ideas that a more nuanced understanding is reached. Plato’s education program 

culminates in producing an account which “can survive all refutation, as if in battle 

(ὥσπερ ἐν μάχῃ διὰ πάντων ἐλέγχων98 διεξιών),99 striving to judge things not in 

accordance with opinion but in accordance with that which is,  and can come through all 

                                                 
95 The efficacy of the dialectic method of discourse is why Socrates conducts his philosophic investigations 

as conversational debate, why Plato writes in dialogue format.  
96 See p. 3, footnote 8 for the ambiguity of the term “λόγος.” 
97 Ludwig Edelstein on pg. 18 notes the importance of the dialectic method, stating “No matter how much 

the late dialogues may differ from the earlier ones, the principle of cross-examination prevails throughout.” 
98 The Socratic method of questioning is the method of elenchus, from the Greek “ἔλεγχος,” meaning 

“argument of disproof or refutation” (LSJ, A) or “cross-examining, testing, scrutiny” (LSJ, A.II). The term 

“ἔλεγχος” is used two other times in the Republic, at 336c4 and 538d8. See Vlastos (1983) for a detailed 

discussion of Socratic elenchus.  
99 Cf. Pl. Laws, 966a-b; Phaedr., 278c; Philebus, 45a; Soph., 259b-c; Theaet. 160d. 
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this without falling in his logic” (ἐν πᾶσι τούτοις ἀπτῶτι τῷ λόγῳ διαπορεύηται, 534b8-

c3).  

Socrates’ reference to the cultural practice of symposia, where proper 

conversational response was a requirement for participation and attendance, prefigures 

the dialectic training of the guardians. An orderly symposium is also concerned with 

proper responsive engagement. Conversational and musical response were expected of 

participants of a symposium. In the Protagoras at 347c-e, Socrates attempts to describe 

how a proper symposium ought to be conducted. Each person should make individual 

speeches in turn (λέγοντάς τε καὶ ἀκούοντας ἐν μέρει ἑαυτῶν κοσμίως, Prt. 347d6-7; cf. 

τάξιν καὶ τὸ κατὰ μέρος σιγῆς καὶ λόγου, Laws 671c6). It is particularly important that 

those present are expected to respond in turn. The symposium is notable “in the history of 

criticism because, as songs were exchanged over wine, guests were expected to react to 

them, sometimes responding with songs of their own.”100  A good participant at a 

symposium is expected to put one another’s arguments to a reciprocal test (αὐτοὶ δ᾽ 

ἑαυτοῖς σύνεισιν δι᾽ ἑαυτῶν, ἐν τοῖς ἑαυτῶν λόγοις πεῖραν ἀλλήλων λαμβάνοντες καὶ 

διδόντες, Prt. 348a1-2).101 The course of the evening “comes to assume the role of a 

contest, a demonstration which each member is expected to make of his ability and his 

technical and executive capacities.” 102 These highly ritual activities led to an exclusivity, 

as participants needed to demonstrate enough refinement to prove their membership in 

the group; the main way to acquire this refinement was through frequently attending 

                                                 
100 Ford, 25. 
101 Cf. a5-6 
102 Pellizer, “Outlines of a Morphology of Sympotic Entertainment,” 179. 
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symposia.103 Symposia contain reciprocal tests through expected conversational and 

musical response. 104 

Singing and debate were a way to make the inner character known outwardly. 

Symposia “developed an ‘aesthetics’ of singing aimed at reading of a performer’s inner 

character from the ‘shape’ of what he sang.”105 The symposium’s performativity served 

the function of “making external, within a set of forms, one’s ‘inner’ judgment and 

wisdom.”106 The idea that performative speech and song could make the inner character 

outward is seen when Socrates claims that “good speech (εὐλογία), good harmony 

(εὐαρμοστία), good grace (εὐσχημοσύνη), and good rhythm (εὐρυθμία) accompany good 

disposition (εὐηθείᾳ ἀκολουθεῖ)…truly good and fair disposition of the character and the 

mind" (ἀλλὰ τὴν ὡς ἀληθῶς εὖ τε καὶ καλῶς τὸ ἦθος κατεσκευασμένην διάνοιαν, 

400d10-e3). Manifestation of good style in song and speech reflects, and indeed results 

from, the cultivated inner goodness and character of one’s soul. Socrates states that true 

grace is the result of a virtuous and harmonious soul (554e4-6).  

In ancient Athens, the morally good, socially good, and aesthetically good are 

inextricably connected.107 The content of the songs and speeches themselves also had a 

                                                 
103 Ford, 32. 

Pauline Schmitt-Pantel (1990) on p. 25 states that the practice of symposium also allows us to see how this 

informal social gathering can actually constitute a sort of political order: “the symposion is composed of a 

restricted group, but it does not belong to the private sphere. The groups practicing this form of sociability 

are the very groups which comprise the civic body of the Archaic city.” Thus, the symposia at the City of 

Sows could also have a political aspect. Furthermore, the inclusion of women at the symposia also 

anticipates the later gender equality.  
104 The aim of true dialectic is to grasp “the good itself with understanding itself” through “argument and 

apart from all sense perceptions to find the being itself of each thing” (532a). True dialectic requires 

argument in light of the Good; understanding the Good requires being born into the Ideal City and 

participation in the philosopher-king’s elaborate education. Mere sympotic conversation will not allow one 

to attain this understanding of the Good.  
105 Ford, 26.  
106 Ibid., 44. 
107 Ibid., 26. 
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normative aspect. Those attending a symposium “aspired to show themselves moderate 

and just, as well as gracious and noble” through praising songs “that showed admirable 

sense and were good for the community.”108 A properly virtuous symposium would be 

concerned with providing regulated content. This concern for content regulation is akin to 

the censorship of poetry of Books II, III, and X. Socrates warns of the way that improper 

poems “maim the thought of those who hear them” (595b5-6). He adds that “a good poet 

(τὸν ἀγαθὸν ποιητήν), if he is to make fair (καλῶς) poems about the things his poetry 

concerns, must be in possession of knowledge when he makes his poems” (εἰδότα ἄρα 

ποιεῖν, 598e3–5). 

The symposia practiced in the City of Sows are also educative to children, as the 

adults dine with the younger generation. That the citizens of the City of Sows are able to 

“bequeath a similar kind of life to their children” (τοιοῦτον βίον τοῖς ἐκγόνοις 

παραδώσουσιν, 372d4), should lead to the question of how the citizens are able to ensure 

moderation in the next generation. There must be some guiding factor which is 

transmitted generationally. This is why it is notable that the citizens of the City of Sows 

dine with their children. There is some ambiguity as to how old a child had to be before 

they were able to attend symposia. The age for full participation, the age at which a man 

could join the others in reclining on the couches, was eighteen; however, vases 

commonly show younger boys standing or sitting by the couches. Jan Bremmer, in 

Adolescents, Symposion, and Pederasty explains the role of boys at symposia: 

                                                 
Cf. Athenaus (694b-c): “They would prevail upon each of the wise men to bring some song before the 

company. And the song they considered fine was the one that seemed to offer some advice or idea that was 

useful for life.” 
108 Ford, 44.  
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“young boys had to eat sitting on the ground near their fathers… At the end of the 

common meals, the adult males discussed all kinds of issues, and they exhorted 

the younger amongst themselves to be brave.”109 

 

Socrates emphasizes the importance of beginning education early on in childhood, 

particularly musical education, such as would have been present at symposia. The 

Athenian in Laws states that singing can “encourage the younger generation to adopt 

virtuous customs with proper enthusiasm” (καὶ τοῖς νεωτέροις ἡγεμόνες ἠθῶν χρηστῶν 

ἀσπασμοῦ προσήκοντος γίγνωνται, 670d8-e1 [translation Saunders]). In the Republic 

Socrates states that unnecessary desires can be “expelled (ἀπαλλάξειεν)110 if practiced 

from youth” (εἰ μελετῷἐκ νέου, Rep. 559a3). 111  He says a similar thing about 

habituation to virtue: it must begin in childhood (εἰ ἐκ παιδὸς εὐθὺς, Rep. 519a7-8). 

Culture must be taken seriously for what it is: education. Socrates again emphasizes that 

the process of education must begin in childhood, and it is a process which happens 

subtly (Rep. 401d).112 Symposia served as occasions for the indoctrination of youths into 

aristocratic expected ways. This is because “adolescents were allowed to be present at the 

banquets and, partially through pederasty, adults helped to prepare them for adult life.”113 

                                                 
109 Jan N. Bremmer, “Adolescents, Symposion, and Pederasty,” in Sympotica: A Symposium on the 

Symposion (Oxford: Clarendon Press, 1990), 137. 
110 ἀπαλλάξειεν >ἀπαλλάσσω, (LSJ, A) “set free, deliver from” or (LSJ, A.II) “escape” but also with 

medical connotation: “recover from ailment” B.II.9) 
111 μελετῷ>μελετάω: “to take thought or care for” (LSJ, A); “to attend to, study” (A.2); “to pursue, 

exercise” (A.II). 
112 Plato emphasizes that every facet of a culture of a society effects the character (ἦθος) of the people 

living in it (435e2-436a3, 544c-e, 545b3-4). Plato also emphasizes that the changes in culture can be so 

subtle as not to be observed. Transgression of custom (παρανομία), particularly innovation in music or 

poetry, “easily insinuates itself unobserved” (ἔφη, ῥᾳδίως αὕτη λανθάνει παραδυομένη, 424d2-3) and “by 

gradual infiltration it softly overflows upon the characters and pursuits of men (κατὰ σμικρὸν 

εἰσοικισαμένη ἠρέμα ὑπορρεῖ πρὸς τὰ ἤθη τε καὶ τὰ ἐπιτηδεύματα, 424d6-7). Culture is insidious in this 

way because people do not take it seriously: “it is supposed to be only a form of play and to work no harm” 

(424d3-4). If tales must be censored in order to not harm the souls of pliable children, it also follows that 

being surrounded by good and fine things would gently nudge the soul of the child in the right direction.  
113 Bremmer, “Adolescents, Symposion, and Pederasty,” 145. 
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The inclusion of children at the symposia points to a kind of societal mores that are 

passed down to the children through the adults present.  

 Going back to the two options to enforce moderation—internally through reason 

or externally through laws—it is important to note that not all individuals will necessarily 

be able to attain sufficient reason to moderate themselves. While Socrates does indicate 

an internal rational restraint through education, his description of when to release 

children from rational control also allows us to see how the internal control can have an 

external component. Within the Ideal City, Socrates states that one can only become a 

full citizen of a community once they have proved that they are able to live moderately, 

justly, and virtuously. Children are not allowed to be free “until we establish a 

constitution in them, just as in a city, and—by fostering their best part with our own—

equip them with a guardian and ruler similar to our own to take our place. Then, and only 

then, we set them free” (590e1-591a6 [translation Grube]). The children are not freed 

from the rational control of their parents until they have demonstrated sufficient 

internalization of it. Thus, while Plato does not give an explicit external restraint, he 

gestures to how a community might be run even without it: with an internal rational 

control instead of an external. Although the internal control does have an external 

component, in that the parents are there to enforce control externally until it becomes 

eventually an internal guiding principle. Similarly, there could be in the city an informal 

agreement where the rational members of the community guide those who have not 

shown sufficient embodiment of reason.  
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The Prefiguration of Justice, Specialization, and Unity  

Specialization, justice, and unity are prefigured in the City of Sows. 

Specialization, justice, and unity are intricately connected. Specialization, and the proper 

adherence to one’s specialty, results in justice. Justice is adhering to one’s own 

occupation and not meddling in other’s occupations. Justice results in unity, as each 

depends upon one another to perform one’s own specialization and share the products of 

one’s labor.  

Specialization is the catalyst for a city forming and is the “beginning of the 

founding of a city” (ἀρχὴν, 369b9). The ‘principle of specialization’ is fundamental to the 

development of the City of Sows, as “a city…comes into being because each of us isn’t 

self-sufficient but is lacking many things” (369b7-8). Because “each of us were produced 

not altogether like another, but differing in nature, one practices one job and another 

practices another” (370b1-2) and “each one must practice one of the functions in the city, 

that one for which their nature made them naturally most fit” (ἐπιτηδειοτάτη, 433a5-6), 

Socrates begins a division based on intellect and physical ability. Concerned by the 

idleness that would arise if citizens were to arrive at the market when others were away, 

Socrates establishes the occupation of the retailer (καπήλων) for those “whose bodies are 

weakest (ἀσθενέστατοι) and are useless (ἀχρεῖοι) to do any other work” (371c5-d3).114 

                                                 
114 Socrates claims, “he will sit in the market idle, his craft unattended” (ἀργήσει τῆς αὑτοῦ δημιουργίας 

καθήμενος ἐν ἀγορᾷ, 371c3-4). This concern for idleness in the City of Sows displays yet another 

prefiguration. The degeneration of the oligarchic city is caused by a lack of specialization. The oligarchic 

city allows citizens to dabble in multiple occupations instead of specializing (551e-2a). But even worse 

than dabbling is having no specialization whatsoever and instead being idle (κάθηνται δὴ οἶμαι οὗτοι ἐν τῇ 

πόλει, 555d7). Socrates uses the same terminology to express a concern about idleness in the City of Sows 

and in discussing the degeneration of the oligarchic city. Socrates uses the verb “ἀργέω,” meaning “to be 

unemployed, do nothing” to describe idle people in the City of Sows (LSJ, A). Later in Book VIII Socrates 

uses the adjective “ἀργός,” which is related to the verb “ἀργέω” to describe those who are idle; Socrates 

calls them “ἀργούς” (556c1), meaning “those not working the ground” or “those being idle,” (LSJ, A).  
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An occupation as laborers or “wage-earners” is established for those who have physical 

aptitude, but not mental (ἄλλοι διάκονοι, οἳ ἂν τὰ μὲν τῆς διανοίας μὴ πάνυ 

ἀξιοκοινώνητοι ὦσιν, 371d9-e1). 

The delineation of labor based upon aptitude becomes more explicit as a division 

of classes in the Ideal City. This division of labor based upon mental and physical 

aptitude mirrors the later reasoning for dividing differing classes in the Ideal City.115 The 

Ideal City takes this specialization even further, dividing the city into three classes—

producers, auxiliaries, and guardians—based on the citizens’ natural mental and physical 

aptitudes. Auxiliaries must have physical aptitude (375a), and mental aptitude (375d, 

376b). The guardians must have physical aptitude (537b5), mental aptitude (485a-487a, 

535b-e, 537c6-7, 537d5), and an additional moral aptitude (412b, 503d, 535a, 540a1-2). 

Both mental and physical considerations are fundamental to the division of the classes. 

Specialization enables justice, as adherence to one’s specialized task is justice 

(433a1-4). Justice is one of clearest instances of prefiguration because Socrates points it 

out himself (432d8-433b1). Socrates, after purging the Luxurious City and founding the 

Ideal City, uses the exact same phrase in both of his attempts to define justice. He uses it 

at 433b4 when he gives this definition of justice: “that each one must practice one of the 

functions in the city, that one for which his nature made him naturally most fit” 

[translation Bloom]. He uses the same phrase yet again a few lines later, saying that 

“this—the practice of minding one’s own business—when it comes into being in a certain 

                                                 
115 Furthermore, Socrates states that in City of Sows the only members who sell their wage for a labor are 

the manual laborers, called “wage earners” (τὴν τιμὴν ταύτην μισθὸν καλοῦντες, κέκληνται…μισθωτοί, 

371e2). This division of wages is similar in the Ideal City, in that only the producers are allowed money 

and private possessions (415d-417b). The producing class in the Ideal City is later denoted the “wage-

earners,” set up in opposition to the other two classes (χρηματιστικοῦ, ἐπικουρικοῦ, φυλακικοῦ γένους, 

434c8-9; μισθοδότας, 463b2). In both cities, those with least mental aptitude are the ones with access to 

money.  
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way is justice” (443b2 [translation Bloom]). But the first use is in the City of Sows, 

describing the way the citizens stick to their own occupation as “to do one’s own” 

(370a4). Thus, Socrates uses the exact same wording in three separate places to 

encapsulate the idea that each individual is by nature suited to a different occupation (τὰ 

αὑτοῦ πράττειν, 370a4; τὰ αὑτοῦ πράττειν, 433b4; τὰ αὑτοῦ πράττει, 443b2). Socrates 

clarifies that he had already located justice in the first city: justice is what “we set down 

at the beginning…when we were establishing the city” (433a1-2). 

Upon finding justice, Socrates claims that it was “rolling” about at their feet, 

which makes justice seem obviously placed (πρὸ ποδῶν...κυλινδεῖσθαι, 432d8-9).  He 

claims that the method of looking into a larger city was actually a diversion away from 

their investigation of justice (καὶ οὐχ ἑωρῶμεν ἄρ᾽ αὐτό, 432d9). Socrates claims that 

justice “perhaps escaped us” (ἐλάνθανεν ἴσως ἡμᾶς, 432e2), emphasizing his membership 

in the group with the plural personal pronoun “ἡμᾶς.” However, the exact repetition of 

the definition of justice from its initial founding in the City of Sows and the introduction 

of the very principle of specialization which allows for justice points to the fact that 

perhaps it did not escape Socrates as it escaped his interlocutors. Socrates lightly teases 

both Glaucon and Adeimantus, saying “that was indeed a stupid state we were in” (ἦ μήν, 

ἦν δ᾽ ἐγώ, βλακικόν γε ἡμῶν τὸ πάθος, 432d6) and “we were most laughable” (ἀλλ᾽ ἦμεν 

καταγελαστότατοι, 432d9-10). He continues his language which includes himself in the 

group who was unable to locate justice. But Socrates’ repetition of the exact phrase used 

to define justice initially and derogatory language reads as teasing aimed at both 

Adeimantus and Glaucon at not having seen justice which Socrates had indeed already 

located within his first city. 

http://www.perseus.tufts.edu/hopper/morph?l=pro%5C&la=greek&can=pro%5C0&prior=fai/netai
http://www.perseus.tufts.edu/hopper/morph?l=pro%5C&la=greek&can=pro%5C0&prior=fai/netai
http://www.perseus.tufts.edu/hopper/morph?l=kai%5C&la=greek&can=kai%5C1&prior=kulindei=sqai
http://www.perseus.tufts.edu/hopper/morph?l=kai%5C&la=greek&can=kai%5C1&prior=kulindei=sqai
http://www.perseus.tufts.edu/hopper/morph?l=e%28wrw%3Dmen&la=greek&can=e%28wrw%3Dmen0&prior=ou)x
http://www.perseus.tufts.edu/hopper/morph?l=e%28wrw%3Dmen&la=greek&can=e%28wrw%3Dmen0&prior=ou)x
http://www.perseus.tufts.edu/hopper/morph?l=au%29to%2F&la=greek&can=au%29to%2F0&prior=a)/r'
http://www.perseus.tufts.edu/hopper/morph?l=e%29la%2Fnqanen&la=greek&can=e%29la%2Fnqanen0&prior=kai%5C
http://www.perseus.tufts.edu/hopper/morph?l=e%29la%2Fnqanen&la=greek&can=e%29la%2Fnqanen0&prior=kai%5C
http://www.perseus.tufts.edu/hopper/morph?l=h%28ma%3Ds&la=greek&can=h%28ma%3Ds0&prior=i)/sws
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In Book I Socrates makes the claim that unity is a direct result of justice within 

the city, saying that “it’s injustice that produces factions, hatreds, and quarrels among 

themselves, and justice that produces unanimity and friendship” (351d9 [translation 

Bloom]). In Book V, Socrates provides a fuller account of what constitutes political unity 

(462a-e). He states that there is no greater evil for a city than “that which rips it apart and 

makes it many instead of one” (ὃ ἂν αὐτὴν διασπᾷ καὶ ποιῇ πολλὰς ἀντὶ, 462a8-9). He 

adds that “there is no greater good than that which binds it together and makes it one” 

(μιᾶς ὃ ἂν συνδῇ τε καὶ ποιῇ μίαν, 462a9-b1[translation Bloom]). And unity is also 

defined as having pleasures and pains in common: “as far as possible, all the citizens 

rejoice and are pained by the same successes and failures, this sharing of pleasures and 

pains binds the city together” (ἡ ἡδονῆς τε καὶ λύπης κοινωνία συνδεῖ, 462b3-6 

[translation Bloom])116 and “whenever anything good or bad happens to a single one of 

its citizens, such a city above all others will say the affected part is its own and will share 

in the pleasure or pain as a whole” (πᾶσα ἅμα…ὅλη, 462d8-e3). Socrates notes the 

advantage of a unified city, stating that a city which is not unified is “unable to 

accomplish anything together with itself due to faction and difference, and then it makes 

that thing an enemy both to itself and to everything opposite and to the just” (351e4-2a 

[translation Bloom]). Unity results from the interdependence that specialization entails 

and from the proper size of the city.  

The high degree of specialization in the City of Sows results in unity. Each citizen 

is tasked with a job suited to their individual nature which fulfills the needs of other 

                                                 
116 Cf. Laws 739d1-3: “if, moreover, we all approve and condemn in perfect unison (μάλιστα σύμπαντας) 

and derive pleasure and pain (χαίροντας καὶ λυπουμένους), from the same sources in a word, when the 

institutions of a society make it most utterly one (μίαν…μάλιστα).” 
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citizens, leading the citizens to “live together as partners and helpers” (κοινωνούς τε καὶ 

βοηθούς, 369c3). They produce “the sort of things and the sort of amount for those of 

whom they themselves have need” (ἐκείνοις ὧν ἂν δέωνται, 371a5), and share the goods 

with others (μεταδώσουσιν, 371b5). A city is self-sufficient, whereas individuals are not 

(οὐκ αὐτάρκης, 369b8). Whenever a contributor is particularly successful, the entire 

society benefits. If one contributor is pained in this interdependent city, and thus cannot 

contribute their work, the entire society is pained as well. This lack of specialization 

causing idleness leads to disunity, as the one sitting idle “goes on living in the city while 

being in none of its parts” (μηδὲν ὄντα τῶν τῆς πόλεως μερῶν, 552a8-9). Socrates 

describes this as “greatest of all such evils” (τούτων πάντων τῶν κακῶν εἰ τόδε μέγιστον, 

552a4). An idle person with no task to contribute would not feel the pains and pleasures 

of the city. Specialization is the main way that social solidarity is achieved within the 

City of Sows.117  

The Ideal City also has specialization to keep it unified. The Ideal City has unity 

through its higher degree of specialization through the differing classes. The parts of the 

city are identified by what they contribute to the rest of the society. This binds the Ideal 

City together. The guardians call the producers “providers of upkeep and wages,” and the 

producers call them “preservers and guardians” (463b). Although the size of the Ideal 

City is larger than the City of Sows, it is able to maintain unity through the care of the 

guardians. The Ideal City has guardians to attend to the political craft, which is in the 

                                                 
117 Catherine McKeen believes that Socrates’ praise is on account of the unity present within the City of 

Sows, but she views the City of Sows as inferior to the Ideal City because its unity is “highly contingent” 

and “depends overly on lucky circumstances which allow individual self-interests to coincide” (71). On her 

view, the City of Sows, “in short, does not achieve the right kind of unity,” leaving it susceptible to 

collapse (84).  
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Statesman compared to a weaver combining the warp and woof into a single fabric, such 

that the strands “are woven together into a single unified character” (πάντα 

συνυφαίνουσαν ὀρθότατα, 305e2-3).  

That the city be a proper size is also fundamental to whether it can be unified. 

Size of the city is of repeated concern to the interlocutors both within the City of Sows 

(370d, 371a) and the Ideal City (423b-c, 460a). In the Ideal City, the guardians are tasked 

with only allowing the city to expand “up to that point in its growth at which it’s willing 

to be one” and “not beyond” (μέχρι οὗ ἂν ἐθέλῃ αὐξομένη εἶναι μία μέχρι τούτου αὔξειν, 

πέρα δὲ μή, 423b10-11). They must “guard in every way against the city’s being little or 

seemingly big; rather it should be sufficient and one” (ἀλλά τις ἱκανὴ καὶ μία, 423c3-4 

[translation Bloom]).  

The presence of justice and unity in the City of Sows is why Socrates praises the 

first city. Socrates praises the first city by calling it true (ἀληθινὴ πόλις, 372e6) and 

healthy (ὑγιής τις, 372e7). Socrates states that “to produce health (ὑγίειαν) is to establish 

the elements in a body in the natural relation of dominating and being dominated by one 

another, while to cause disease is to bring it about that one rules or is ruled by the other 

contrary to nature” (444d3-5 [translation Bloom]). Allowing the proper part to dominate 

according to the nature and specialized function of each, is justice in both the city and the 

soul. Socrates goes on to add that virtue is a “kind of health” (ἀρετὴ μὲν ἄρα, ὡς ἔοικεν, 

ὑγίειά τέ τις ἂν εἴη καὶ, 444d12-e1). The same term “ὑγίεια” is used in 444d3, 444d12, 

and in the City of Sows at 372e7 and 373b2. The existence of justice in the first city is 
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what leads Socrates to deem it healthy. It also shows that Socrates, in founding the City 

of Sows, accomplished his goal in situating justice within the city.118  

The presence of unity in the city is what leads Socrates to call the city sufficient. 

Socrates calls the City of Sows “sufficient” (ἱκανός) when transitioning to the Luxurious 

city, saying “the city must be made bigger again. This healthy one is no longer sufficient” 

(ἐκείνη γὰρ ἡ ὑγιεινὴ οὐκέτι ἱκανή, 373b2). This same term “ἱκανός” is used to 

characterize a unification, a unified city is “sufficient and one” (ἀλλά τις ἱκανὴ καὶ μία, 

423c3-4).  

 

3. Why Proceed to the Ideal City: Reconciling Athens and 

the City in Speech 

 

The City of Sows demonstrates the equality of genders, moderation, education, and 

justice. Socrates praises this city as a “true city” (ἀληθινὴ πόλις, 372e6) and a “healthy 

one” (ὑγιής τις, 372e7). Nevertheless, he allows Glaucon to push the conversation in a 

different direction. As the City of Sows is a rough paradigm for the Ideal City, it leads us 

to ask why Socrates chose to move on to the Ideal City. Socrates proceeds to the Ideal 

City for pedagogic purposes. The development of the Ideal City is predominantly for 

Glaucon’s benefit. Unraveling what benefit Glaucon gets out of proceeding to the next 

                                                 
118 Justice is also praised as that which enables a city to continue from generation to generation (363c-d). 
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two cities developed first requires an understanding of exactly what it is that he is 

challenging in the City of Sows.  

Glaucon objects to the city and interrupts Socrates, saying “you make men dine 

without relish, as you propose” (Ἄνευ ὄψου…ὡς ἔοικας, ποιεῖς τοὺς ἄνδρας 

ἑστιωμένους, 372c3-4). Socrates concedes and adds moderate and basic relishes such as 

salt, olives, cheese, country vegetables, myrtle-berries, acorns, as well as figs, pulse and 

beans for dessert (372c5-d2). This extension of the available material goods is not enough 

for Glaucon, and he responds by saying, “if you were providing for a city of sows (ὑῶν 

πόλιν), Socrates, on what else would you fatten them than this?” (372d5-6).119 Rather, 

Glaucon prefers that they dine “as is conventional,” which includes reclining on couches 

(ἐπί τε κλινῶν κατακεῖσθαι) and dining from tables (ἀπὸ τραπεζῶν δειπνεῖν,) with 

“relishes and desserts just like men have now” (ἅπερ καὶ οἱ νῦν ἔχουσι, 372d8-e1). 

Glaucon requests improvements to the sympotic ceremony so that it will reflect the 

situation in which the interlocutors currently are. Glaucon’s objection highlights the ways 

in which the symposium proposed in the City of Sows departs from the 5th century 

Athenian norm. It is a departure from Glaucon’s expected social standards both due to the 

gender inclusivity of the symposium, due to the lack of luxuries available, and due to the 

lack of war.   

                                                 
119 Glaucon’s staunch switch to the second person singular removes his ownership and stake in the city. The 

second person singular verb “ποιεῖς,” meaning “you make” places all of the ownership of the city on 

Socrates, as does “ἐχόρταζες,” meaning “you fatten” (372d). In contrast, Socrates had been using first 

person plural pronouns and first-person plural verbs, including all of the interlocutors in the founding of the 

city. See 369b8, 369c10, 369d8, 370d6, 371a4, 371d4, and 371e8. 

The dichotomy of Socrates’ city and Glaucon’s city can also be seen at 472d, when Socrates says “well, 

son of Ariston, the city for you has been established” (ὠικισμένη μὲν τοίνυν, ἦν δ᾽ ἐγώ, ἤδη ἄν σοι εἴη, ὦ 

παῖ  Ἀρίστωνος, ἡ πόλις). 
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Glaucon points out the ways the symposium, a core social practice, departs from 

the Athenian expectations; in doing so, he highlights the distance between the City of 

Sows and Athens. Glaucon criticizes the city because it does not reflect the situation in 

which he is at the present moment; he wants a city that reflects his version of “now” 

(ἅπερ…νῦν, 372d8-e1). Because the city does not reflect the interlocutors’ current 

situation, the City of Sows does not respond to his challenge. Glaucon’s challenge is to 

prove to Adeimantus (367b3-6) and to himself (360e1-3) that justice is a worthy choice 

for them, not only because of its consequences (358a1-3), but also intrinsically (361c4-

d3). Glaucon’s challenge is to make Socrates persuade him. Glaucon objects to the city 

because it legislates him and his kind of individual out of existence. Glaucon does not 

object to the city because it does not contain foods he wants, he objects because the city 

has no room for Glaucon himself. He wants to know how the wealthy, privileged 

aristocrat in Athens is to learn from an idealized scenario. Glaucon needs to know why, 

but more importantly, how to choose a life of justice. How is he, a man with ample 

opportunity for overindulgence, to choose justice as an individual? He does not want to 

know how to become a just individual in an ideal, primitive society. The City of Sows 

does not answer Glaucon’s challenge, and so he objects. It is not what Glaucon needs to 

choose a life of justice.  He interrupts Socrates to reconcile the difference between the 

city which Socrates founds and the city in which Glaucon finds himself. He needs a city 

more like Athens.  

Founding a city more like Athens requires the introduction of luxuries, war, and a 

more careful introduction of gender equality. The shift to the Luxurious City provides 

luxuries and war for Glaucon. Glaucon explicitly requests luxuries, but Socrates’ 
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attention to war demonstrates he has picked up on the fact that what Glaucon is 

requesting is a reconciliation between the City of Sows and Athens. The shift to the 

Luxurious City reinstitutes a gender division before moving onto the Ideal City where 

Socrates waits until the interlocutors are receptive to broach the topic of the division of 

the genders again. Addressing luxuries, war, and the gender divide helps to reconcile the 

cities in speech and Athens.  

 

Gender 

 

 The symposium in the City of Sows is not exclusively aristocratic and male, but 

rather has both women and children in attendance. Glaucon’s change to gender 

exclusivity shows one of the aspects of the symposium that he is protesting. Glaucon 

protests the circumstances in which the “men feast” (τοὺς ἄνδρας ἑστιωμένους, 372c4). 

Glaucon’s use of “ἀνήρ” (man; LSJ, A) instead of the more generic term “ἄνθρωπος” 

(human; LSJ, A) demonstrates an aversion to the gender inclusivity of Socrates’ proposed 

symposium. The inclusion of the masculine article “τοὺς” and the masculine participle 

“ἑστιωμένους,” both agreeing with “ἄνδρας,” reinforce the masculinity in Glaucon’s 

request. 120 Glaucon’s exclusively masculine terminology in response to Socrates’ 

                                                 
120 Generally, English translations of Glaucon’s objection do not adequately capture Socrates’ gendered 

language.  

Sterling and Scott (1985): “But you have provided no relish for the feast.” 

Grube (1992): “it seems that you make your people feast without any delicacies.”  

Waterfield (1993): “this diet you’re giving them dispenses with savories, apparently.” 

Allen (2006): “you imagine them feasting, it seems—on dry bread?” 

Jones and Preddy (2013): “it seems you are making your people dine without relishes.” 

Bloom (2016): “you seem to make these men have their feast without relishes.” 

Of the six translations provided, only Bloom accurately translates the gender exclusivity of the term 

“ἀνήρ.”  
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ambiguously gendered terminology pushes back against the anticipation of the entrance 

of the female into equal company.  

 Glaucon’s identification of the city as one of sows also highlights the femininity 

of the city and Glaucon’s disdain for the inclusivity (ὑῶν πόλιν, 372d5). Given the 

connections to the highly feminine festival of the Thesmophoria, Glaucon’s objection 

might more correctly be rendered by capturing the femininity of the term “ὗς” as “sows” 

instead of “pigs:” “if you were providing a city for sows, on what other sort of thing 

would you fatten them than this?”121 Or, in order to capture both the derogatory way in 

which the term “ὗς” relates to the female anatomy and the animal reference, a more 

accurate translation yet: “if you were providing a city for pussies, on what other sort of 

thing would you fatten them than this?” Glaucon’s adherence to masculine language and 

insult to the femininity of the city demonstrates both the nascent equality in the city and 

that Glaucon is not yet receptive to it. 

Socrates reintroduces a gendered division of labor in the Luxurious City. The 

introduction of slaves entails a management role for women within running the private 

household. And the development of luxuries such as complex embroidered clothing (τὴν 

ποικιλίαν, 373a6) and more sophisticated culinary pursuits (ὄψα, πέμματα, 373a3) 

requires a division of gender. Roles for exclusively feminine tasks now arise: wet nurses, 

governesses, and beauticians (τιτθῶν, τροφῶν, κομμωτριῶν, 373c3). The class of 

professional, educated courtesans also makes it especially clear that the female is not 

generally seen a suitable companion for public life (ἑταῖραι, 373a3).122 Burnyeat claims 

                                                 
121 Glaucon uses a feminine pronoun, “αὐτὰς,” clarifying that the term “ὗς” is referring to female pigs 

(372d5). 
122 McCoy, 154. 
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the inclusion of courtesans is evidence that “in the second city the men have wives, 

whom in the usual Greek fashion they leave at home.” 123 Only certain women were 

allowed at symposia, in particular flute-girls or courtesans, who were deemed more fit to 

be a public companion. The City of Sows had opportunity for women to partake in 

society as equals, whereas the Luxurious City eliminates that opportunity. 

When Socrates revisits the inclusion of women as equals within the context of the 

Ideal City, he only does so after the interlocutors have signaled their receptivity; and 

when he broaches the topic, he does so tentatively. Adeimantus brings it up that Socrates 

glossed over having women and children in common (ἀπορρᾳθυμεῖν ἡμῖν δοκεῖς, 449c1). 

This conversation results in the proposals that women are equally suited to be guardians 

and possessions should be held in common, which Socrates claims he “foresaw long ago” 

but was fearful to explicitly say it (ἐγὼ πάλαι προορῶν, 453c9). This tentativeness is due 

to Glaucon’s staunch rejection of gender inclusivity within his rejection of the City of 

Sows. But in Book VIII Glaucon encourages him, saying “do not hesitate: your listeners 

will not be be hard-hearted, distrustful, or ill-willed” (μηδέν…ὄκνει: οὔτε γὰρ ἀγνώμονες 

οὔτε ἄπιστοι οὔτε δύσνοι οἱ ἀκουσόμενοι, 450d3-4). Glaucon signals his receptivity to 

hear the argument. Even then, Socrates proceeds incrementally, talking about how that 

which one may initially think ridiculous can rapidly become standard (452a-b). When he 

reintroduces the topic of feminine equality, he does so carefully and after the 

interlocutors have signaled their receptivity.  

                                                 
For courtesans at symposia, see Plato Symp. 176e, Aristophanes Ach., 1090-1092, and Xen., Symp., 2.1. In 

the Ideal City, guardians, lacking private possessions are unable to “make presents to their mistresses 

(ἑταίραις, 420a5).” Later in Book IX, courtesans are included on the list of appetitive indulgences desired 

by a person whose soul is ruled by an indwelling, tyrannical Eros (κῶμοι καὶ θάλειαι καὶ ἑταῖραι καὶ τὰ 

τοιαῦτα πάντα, ὧν ἂν Ἔρως τύραννος ἔνδον, 573d3-4). 
123 Burnyeat, 231. 
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Luxuries  

 

Glaucon also objects to the fact that the symposium is not luxurious and is a 

departure from his usual social standards. The categorical difference in the choices of 

verbs of eating used by Socrates and Glaucon demonstrate this disconnect in what the 

expected social standards are.  When referring to the sort of occasion he would like, 

Glaucon uses verbs like “ἑστιάω” (ἑστιωμένους, 372c4), which means “to receive at 

one’s hearth” (LSJ, A), or “δειπνέω” (δειπνεῖν, 372e1 or d6), meaning “to make a meal, 

dine” or “entertain” (LSJ, A; A.II). These verbs emphasize a human and civilized aspect 

of consuming food. Socrates uses “εὐωχέω” (εὐωχήσονται, 372b6), meaning “to treat or 

feed well; to eat their fill” (LSJ, I). Burnyeat points out that this verb “can be used of 

animals as well as humans; not so the verb ἑστιάομαι…εὐωχέομαι evokes the quality 

consumed, ἑστιάομαι the sociability of the occasion.”124 Glaucon, when referring to the 

consumption of food in city that Socrates has founded, uses the term “χορτάζω” 

(ἐχόρταζες, 372d), meaning “to feed, fatten” usually of animals (LSJ, A). Glaucon’s 

request for the proper sociability of the dining occasion is perhaps missed because 

English translations obscure the different connotations of the verbs of eating.125 

The social standards would have included an increased luxury, particularly the 

luxury of meat consumption. Glaucon’s request for relish (ὄψον) emphasizes both a 

request for luxury, in particular a request for meat (372c; LSJ, A.2). Burnyeat claims that 

“what Glaucon wants is a proper, male-only dinner party of the kind he is used to, with 

                                                 
124 Burnyeat, 229. 
125 Cornford (1945), Lindsay (1951), Sterling and Scott (1985), Grube (1992), Allen (2006), and Bloom 

(2016) all translate both Socrates’ use of the verb “εὐωχέω” and Glaucon’s use of “ἑστιάω” using the same 

English word, “feast.” The repetition of the English word makes it seem as if the verbs are the same word 

in the Ancient Greek. This obfuscates Plato’s use of different verbs and the nuances carried by each.  
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meat or fish to accompany the bread,” which Glaucon’s request for “relish” entails.126 

The term “ὄψον” can generally mean a “cooked or otherwise prepared food…eaten with 

bread and wine” (LSJ, A), but it can also be a “relish” (LSJ, A.2); in a particularly 

Athenian context it can mean “fish” (LSJ, A.3). Glaucon’s request for meat also 

reinforces the gender exclusivity of the symposia. Meat was an item which was generally 

channeled to the privileged male, as was mentioned in the section “the Prefiguration of 

the Female as an Equal.” 

Socrates responds to Glaucon’s objection in the Luxurious City by including 

everything that would have been needed for a civilized symposium. Socrates’ inclusion 

of couches, tables, relishes, myrrh, incense, courtesans, and cakes at 373a2-4 is 

responding to Glaucon’s request for luxury. Socrates also directly addresses Glaucon’s 

complaint about meat consumption, which is a luxury not present in the City of Sows. 

The inclusion of meat-related professions such as hunters (θηρευταί, 373b4), swineherds, 

(συβωτῶν, 373c4) and butchers (μαγείρων, 373c4) demonstrates the lack of meat 

consumption in the City of Sows. Socrates claims that there was no use for swineherds as 

there were no pigs in the first city (373c5-6). Socrates claims that they will have to add 

cattle, “if they are to be eaten” (δεήσει δὲ καὶ τῶν ἄλλων βοσκημάτων παμπόλλων, εἴ τις 

αὐτὰ ἔδεται, 373c6-7).  

Socrates grants Glaucon’s request to add luxuries, despite claiming that partaking 

in luxuries results in “transgressing the limit of necessity” (ὑπερβάντες τὸν τῶν 

ἀναγκαίων ὅρον, 373e1). But Glaucon needs to request luxuries, things to fulfill 

unnecessary desires, so he can understand how to overcome these temptations in a society 

                                                 
126 Burnyeat, 230. 
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like Athens where opportunity for overindulgence was abundant. Within the context of 

Ideal City, Socrates provides heuristics such as the hydraulic principle of desire to aid 

Glaucon overcoming the temptation of luxuries 485d6-8; cf. 328d3-5). The founding of 

the Ideal City itself, as a model for the soul with three classes, also acts as a tool for 

Glaucon to resist unnecessary desires. It is in Book IX that Glaucon finally agrees to 

Socrates’ claims that a wise man will “honor the studies which will bring perfection to 

his soul and dishonor the others” (πρῶτον μὲν τὰ μαθήματα τιμῶν, ἃ τοιαύτην αὐτοῦ τὴν 

ψυχὴν ἀπεργάσεται, τὰ δὲ ἄλλα ἀτιμάζων, 591c2-3), and “he will not abandon the habit 

and nurture of his body to the brutish (θηριώδει) and irrational pleasure” (ἀλόγῳ ἡδονῇ, 

591c5-6). Socrates grants the request to add luxuries so that he can later show how they 

are dangerous; but Glaucon needs to see a city which has luxuries because he is currently 

in a city and in a privileged social position with ample opportunity for overindulgence in 

them. 

War  

 

 

The City of Sows is peaceful and does not contain war, but this is in contrast with 

the circumstances within which Glaucon finds himself and within which Plato wrote. The 

historical context and the dramatic setting of the Republic both are influential to 

Glaucon’s objection. The dramatic setting tips us off to the fact that we should be paying 

attention to the historical context. To truly understand Glaucon’s objection requires keen 

attention to the historical context within which the Republic was written. The date which 

Plato wrote the Republic, as well as the dramatic date of the dialogue, are both contested; 

but both occurred within the historical context of the Peloponnesian War. The dramatic 
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and historical setting of the dialogue heightens the need for a paradigm of a city which is 

at war.  

The dramatic setting of the dialogue within the Piraeus heightens the comparisons 

to the Peloponnesian War. The Piraeus functioned as a military stronghold for Athens, 

housing the fleet of innovative warships and providing constant supplies to the city. 127 

These two factors made the Piraeus a seat of power for Athens. But more specifically the 

setting is within the house of Cephalus, an arms manufacturer by trade.128 Cephalus 

founded a lucrative business providing arms for the Peloponnesian War.129 Thus, the 

setting of the dialogue is not merely within the Piraeus, a military stronghold, but within 

the house of the man who manufactured the arms for the war. The effect of the dramatic 

setting is that the conversation of the Republic takes place at the center of a newly formed 

empire, particularly at this empire’s seat of power. The Republic is a wartime debate 

about the use and abuse of power within the setting of a place of immense power for the 

Athenian Empire. It is a debate about justice in a place that is directly tied to unjust acts. 

The City of Sows is peaceful, does not descend into war, and has no military. The 

Luxurious City is the first to introduce war. The inclusion of luxuries leads to war.130 The 

population increase required to include the luxury production specialists in the city makes 

the size of the territory insufficient (373d7-8). This insufficiency not only leads to war 

but is the origin of war (πολέμου αὖ γένεσιν ηὑρήκαμεν, 373e7).131 This leads to a 

                                                 
127 Thuc. 1.93.3-8.  
128 We know of Cephalus’ trade thanks to the speech of his son, the orator Lysias (Against Eratosthenes XII 

and IXX). 
129 Lysias 12.4 
130 The inclusion of war is important to understanding the soul because the soul is often at war with itself 

due to the parts of the soul having contradicting desires (Rep., 439e-440a).  
131 Cf. Phd., 66c; Laws 625e. 
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specialized class of citizens to function as warriors (374b), which starts the transition into 

the Ideal City.  

Within the Ideal City, Socrates starts to regulate how war ought to be conducted. 

An attention to the historical context of the Peloponnesian war shows Socrates attending 

to the reconciliation between the city in speech and Athens. The Peloponnesian War saw 

countless injustices committed by both sides. These are proposals for how to wage war 

are in direct response to atrocities committed in Peloponnesian War.132 It legislates the 

horrors of the Peloponnesian war out of existence. Socrates even regulates what a civil 

war ought to be called. Even calling the Peloponnesian War a ‘war’ would no longer be 

allowed, but it would instead be deemed quarrelling factions (470b4-d2). That Socrates 

pays attention to what to call a civil war, the enslavement of other cities, and the burning 

of the countryside demonstrates an attention to the historic context within which the 

interlocutors find themselves.133  

The enslavement of cities is mentioned in the Republic at both 469b8-c1 and 

471a9-b5. Both mention the enslavement of women and children, making it clear that 

such enslavement would not be allowed in the Ideal City. Socrates specifies that he is 

concerned in whether it is “just for Greeks to enslave Greek cities, or rather that so far as 

they are able, they should not suffer any other city to do so, but to accustom Greeks to 

spare Greeks, being cautious of enslavement by the barbarians?” (471a9-b5). Glaucon 

                                                 
132 Rep., 469b5-471c2. 
133 This was a war in which the interlocutors were likely to all have been veterans, as Athens had 

conscripted soldiers throughout the duration of the war. In the Republic, Glaucon and Adeimantus are noted 

as veterans who distinguished themselves at the battle of Megara (368a3). Socrates’ military service was 

noted in the Apology (28e1-3). As veterans, they would have seen, been affected by, and have enacted 

injustices firsthand. 
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responds that “sparing them is wholly and altogether better” (ὅλῳ καὶ παντί, 469c2). 

Socrates yet again mentions they should be opposed to enslaving others, saying that they 

should “correct them for their own good” instead of “punishing them with slavery” (οὐκ 

ἐπὶ δουλείᾳ κολάζοντες, 471a6). 134 One of the quintessential acts of injustice committed 

by Athens was the destruction of Melos in 416 BC, in which the Athenians killed all of 

the men of age fit for military service and enslaved the rest of the citizens, including 

women and children.135  

Attention to whether burning the countryside would be allowed also shows 

concern for the actions occurring during the Peloponnesian War. Socrates establishes that 

the guardians will enact a law that “they are not to lay waste to the land or burn the 

houses” (μήτε γῆν τέμνειν μήτε οἰκίας ἐμπιμπράναι, 471c1-2; cf. 471b2). The Spartans, 

superior strength in land combat, used the tactics of burning the countryside of Athens 

every summer to attempt to goad the Athenian forces into open combat.136 In fact, 

Thucydides uses the same verb “τέμνω,” meaning to “cut down for purposes of 

destruction” to refer to the Spartan’s destruction of the soil in the Athenian countryside as 

Socrates uses at 471c2 to regulate the destruction (LSJ, IV.3). 137  

Glaucon and Adeimantus would be invested in the burning of the countryside. 

Glaucon is greatly in favor of this proposal banning laying waste to the countryside 

                                                 
134 Thrasymachus is depicted as an Athenian apologist. Thrasymachus assents to Socrates’ question about 

enslaving other cities at 351a7-b5: “would you say that a city is unjust that tries to enslave other cities 

unjustly, and has reduced them to slavery, and keeps many enslaved to itself?” Thrasymachus responds in 

the affirmative, adding “and this is what the best state will most do, the state whose injustice is most 

complete” (351a7-b5). His definition of justice as the advantage of the stronger 339d reflects this quote 

from Thucydides: “the strong do whatever they are able and the weak suffer what they must” (Thuc. 5.89). 
135 Thuc. 5.116.4. Athens contemplated similar action in regard to the revolt of Mytilene in 428 BC, making 

the debate of enslaving women and children one of repeated historical concern. (Thuc. 3.35-3.36.3).  
136 Thuc., 5.14.3 
137 The Corinthians, Spartan allies, are described as also laying waste to the earth (τῆς τε γῆς ἔτεμον, 6.7.1). 

The same verb is used to describe the Spartans “laying waste to the land” (ἔτεμνον, 2.19.2). 
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(πάντ᾽ ἂν εἴη ἀγαθὰ, 471c8). Adeimantus states in Book VIII that he is often in the 

countryside (εἰς ἀγρὸν πορευόμενος θαμὰ, 563d1-2), and thus he would have been able to 

bear witness to the destruction caused by the war. As landed aristocrats, Glaucon and 

Adeimantus, had a vested interest in seeing their territory not harmed. The attention paid 

to the regulation of war within the Ideal City is in direct response to the Peloponnesian 

War, and it shows Socrates’ attention to Glaucon’s request to reconcile the city in speech 

and Athens.  

Attention to the Particular Character 

 

The Luxurious City and Ideal city are founded as part of the pedagogic method to 

gear the teaching to the particular character. Socrates’ pedagogic method is to gear the 

explanation to the particular individual. Often the attention that Socrates pays to his 

interlocutors at the beginning of a dialogue, who they are, where they have been, and 

what they have been doing is seen as a prelude to the “real” philosophy. This attention is 

not merely a literary device, starting in medias res, but has a philosophic function. It is 

why Socrates has an excellent ability to gear his teachings to the individual. This involves 

attention to who the character is as an individual, including characteristics of their 

personality. 

The characterization of Glaucon, who is the instigator of the departure from the City 

of Sows, is also a clue as to why Plato chooses to have Socrates to make the move he 

does. Glaucon is presented as a homoeristic character concerned with archetypal 

masculine activities, namely, war.138 A male lover of Glaucon’s made a poem to honor 

                                                 
138 He is characterized as a man who is fond of young men of all types: “all [boys in the bloom of youth] 

seem worthy of attention and delight” (474d-e). Glaucon also specifies that those guardians returning from 

campaigns should be able to kiss anyone “either male or female” (ἄρρενος ἢ θηλείας, 468c3). 
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his valor in fighting in the battle at Megara: “sons of Ariston, divine offspring of a 

famous man” (368a4); he is here depicted as honor-oriented and so courageous that he is 

worthy of having poetry composed about him for his abilities in war. 139 Socrates founds 

a city which has war, and thus would not only be informative in terms of reconciling the 

city in speech and Athens, but also would appeal to the spirited character of Glaucon.  

4. the Wider Pedagogic Method of the Republic  

Role of Repetition, Prefiguration, and Receptivity 

Plato signals the importance of repetition to his pedagogic method both overtly 

and subtly. 140 The overt importance can be seen Socrates’ emphasis of the crucial role 

that repetition: “rather than having to hear these things only once now, but we will have 

to return to them often in the future” (οὐ γὰρ ἐν τῷ νῦν παρόντι μόνον ἀκουστέα, ἀλλὰ 

καὶ αὖθις πολλάκις ἐπανιτέον, 532d4-5). Socrates makes a similar statement in the 

Republic in Book X, concerning how the interlocutors will guard themselves against the 

sort of poetry that is “childish and belongs to the many:” “we’ll chant the reason we give 

to ourselves as such a countercharm” (ἐπᾴδοντες ἡμῖν αὐτοῖς τοῦτον τὸν λόγον, καὶ 

ταύτην τὴν ἐπῳδήν, 608a3-4). The power of repetition to reinforce is displayed by the 

                                                 
139 Just as different characters require differing strategies to educate them, the same would be true of 

different audiences. If cities at war tend to produce spirited individuals, Athens, as a city in a civil war, 

would be full of spirited individuals; presenting the main interlocutor as a spirited individual is of greatest 

pedagogic merit to the people of Athens.  

 
140 Although recollection is never directly mentioned in the Republic, it is important to note that repetition 

and recollection are fundamentally related in that the act of reflecting upon previous repetitions mimics 

recollection. To recollect knowledge is to recognize a truth already present within oneself which was 

previously known but forgotten. It is an attempt to recapture a previously known idea. Recollection is 

movement backwards into the past to retrieve knowledge. Reflection upon repetition and recollection are 

the same mental action. Repetition is an attempt to recapture an idea previously known. Repetition and 

recollection both play a role in opening up a pathway to a direct apprehension of a higher reality.  
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terminology of “ἐπῳδή,” meaning “song, enchantment, or spell” (LSJ, A) and the verbal 

form of the term “ἐπαείδω,” meaning “to sing as an incantation” (LSJ, A.2). 141   

The subtle endorsement of repetition can be seen in the instances of repetition 

throughout the complex terrain of the dialogue. The way that the Ideal City reflects back 

to the City of Sows is endorsement of repetition, as is the way the allegory of the cave 

reflects the opening line. Plato’s dialogues have layers of meaning which require one to 

view the Republic as a unified whole. Repetition encourages seeing the unity of the 

Republic. 

The Republic does not contain merely pure repetition, but repetition which 

advances and becomes more nuanced with each utterance.142 Plato conceives of 

philosophy as an act which is continually performative and ever improving. This directly 

relates to the methodology of prefiguration. The nature of prefiguration is that it omits 

certain details which are expanded upon later, instead revealing only elements which the 

interlocutors are ready for. The Ideal City contains details which were omitted from the 

City of Sows. Similarly, the allegory of the cave contains details not present within the 

opening line. The role of prefiguration is to compel the interlocutors and the readers to 

reflect back and ask what details were omitted initially, how the prefiguration was 

                                                 
141 Cf. Phaedo: “he ought to repeat such things to himself as if they were magic charms” (καὶ χρὴ τὰ 

τοιαῦτα ὥσπερ ἐπᾴδειν ἑαυτῷ,, 114d). Plato uses the verb “ἐπαείδω,” meaning “to sing as an incantation” 

(LSJ, A.2.); this incantation has the connotation of a conventional, ritualized utterance which is repeated to 

ward off an undesirable outcome.  The same verb is used earlier when Socrates is responding to Cebes, 

who worries that the soul will scatter: “you must sing charms every day until you charm away this fear” 

(ἐπᾴδειν αὐτῷ ἑκάστης ἡμέρας ἕως ἂν ἐξεπᾴσητε, 77e). 

 
142 Plato decries mimetic poetry and yet has countless repetitions and reflections within his own work. Plato 

can be intentionally contradictory. Socrates says this about the role of contradiction within locating justice 

within the city and the individual: “if something different should turn up in the single man, we’ll go back 

again to the city and test it; perhaps by considering them side by side and rubbing them together like sticks, 

we would make justice burst into flame, and once it’s come to light, confirm it for ourselves” (435a). 



58 

improved upon, and what the effect of the improvements is. It also serves the function of 

stimulating a new object of inquiry. In the case of the City of Sows, the original object of 

inquiry was justice; in the Ideal City, the new object of inquiry is justice as it relates to 

the soul.  

Attending to the moment at which the interlocutor is receptive to teaching is 

another part of Socrates’ and Plato’s pedagogic method. Within the opening conversation 

of the Republic, Polemarchus makes a comment that reveals the importance of 

receptivity: “could you persuade us, if we refused to listen?” (324c12). Related to both 

repetition and prefiguration is the concern for the receptivity of the interlocutor. Part of 

paying attention to the particular character is attention to timing, when the individual is 

most receptive to teachings. Socrates also pays attention to the moment at which his 

interlocutors are most receptive to his teaching. In this way, dialogue as a method of 

teaching is “kairological because it denotes a moment in which we are pushed into the 

open, which demands our receptivity and response.”143 Repetition allows multiple 

opportunities for the interlocutor to be receptive. Prefiguration allows for attenuated 

versions of a theory to be presented first, acting as an initial litmus test to gauge 

receptivity.  

Socrates allowing Glaucon to push the conversation in a different direction is an 

instance of Plato teaching us how to teach when a student is not receptive. Socrates has 

two options when Glaucon challenges him: either to allow the conversation to move in a 

different direction or to double down and reiterate the value that he sees in the work he 

has already done. Socrates does both.  He allows Glaucon to divert their attention, but he 

                                                 
143 Melissa Shew, “The Kairos of Philosophy,” The Journal of Speculative Philosophy 27, no. 1 (2013), 47. 
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also reiterates the value of the City of Sows by repeating key elements in founding the 

Ideal City. Understanding why Socrates uses this method requires an attention to the 

other methods at play in the Republic. There are three levels of education being provided 

by the Republic: an explicit education given by the training program of the auxiliaries and 

the philosopher-kings, a subtle account given by the careful education of Glaucon and 

Adeimantus throughout the duration of the conversation, and the education that we 

receive as observers of the both the explicit and subtle accounts.  

Socrates’ methodology of not leading by force reveals a parallel: in both the 

education of the philosopher-kings (536e) and the allegory of the cave (516a), education 

cannot come by force. Socrates’ insistence that the guardian’s education be presented as a 

form of play is a clue as to why Socrates chooses the methodology of playing make-

believe in creating cities in speech. He states that the guardians’ education must be 

presented as voluntary, not “force…but rather play” (μὴ τοίνυν βίᾳ… ἀλλὰ παίζοντας 

τρέφε, 536d5-e2). This compares to the playful way that Socrates thinks the interlocutors 

should hunt out justice (432b-c).144 Socrates also states that the construction of a city in 

speech was a playful endeavor while chastising himself: “we were playing, and I spoke 

with too great intensity” (ἐπαίζομεν, 536b-c). Socrates’ method is questioning, but never 

forcing his interlocutors. This is why Socrates allows Glaucon to divert the group’s 

attention to the Luxurious City. Socrates allows his interlocutors to come to knowledge 

on their own. They need to be educated willingly for it to be effective. Glaucon needs to 

                                                 
144 This hunt for justice also mirrors the necessary qualities of the auxiliaries (375a). 
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be a willing participant in choosing justice, he cannot be coerced. This is why Socrates 

allows the transition to the Luxurious City.145  

Dialogue format allows the opportunity for criticism and dissention; it allows for 

the interlocutors to signal moments at which they are not receptive to the argument. It 

also allows readers to alleviate some of their objections through the objections of the 

interlocutors. I gesture briefly to the efficacy of the dialectic method of teaching which 

Plato employs through dialogue format, and Socrates through conversations in the section 

on the prefiguration of education. A treatise would be a way of forcing a viewpoint in a 

way a dialogue or a conversation would not. 146  The inclusion of particular characters 

who have particular biases also compels the readers to be reflective about each statement 

in a way that a treatise could not. It forces attention not only to what is said but also who 

is the one saying it. A dialogue format allows the transcendence of the author’s individual 

biases and the character’s individual biases. 

 

 

                                                 
145 Glaucon’s objection can be seen as his rebellion to being dragged out of the cave, as he wishes to return 

to his familiar surroundings. I demonstrate how his objection can be seen as an objection to the ways in 

which the proposed first city deviates from the fifth century Athenian norms. The prisoners also wish to 

return to familiar surroundings (515e).  
146 Plato, on the topic of his own works says that “no treatise by Plato exists or will exist, but those which 

now bear his name belong to a Socrates become fair and young” (Epist., 2.314c).146 It is not so simple as 

equating Plato’s views with the voice of Socrates. As Plato’s own statement suggests, we cannot hope to 

simply extract the views of Plato from that which Socrates puts forth.  Socrates is a character within a 

contrived dialogue. For one, Socrates does not always win the debate (Parm.). In several dialogues, the 

character of Socrates is absent altogether (Soph., Stat., and Laws). Plato does not appear as a character in 

the Republic, so any views put forth must be attributed solely to the interlocutor who presented them. This 

is the beauty of the dialogue format, which would only be detracted from were Plato present as a character. 

Instead, Plato requires the reader to assess for themselves the arguments accepted or rejected by the 

interlocutors.  If Plato’s view and teachings are to be found, they are found in the complex dramatic terrain 

of the Republic as a whole. They are found within our navigation of the dialogue as recipients of both the 

overt education of the guardian and the subtle education of the interlocutors.  
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Travelling the Shorter Road and the Longer Road  

 

 Part of the methodology of repetition is that the prefigured introduction of an idea 

is in some way lacking. The City of Sows is lacking as a method to discover justice. 

Socrates hints at evidence of two methods of disputation, a shorter road and a longer 

road, which helps reveal why the City of Sows is deficient. He says to Glaucon, “we will 

never get at an exact (ἀκριβῶς) grasp of this [justice] on the basis of the sort of methods 

(τοιούτων μεθόδων) which we’re now using in the argument (νῦν ἐν τοῖς λόγοις). But 

there is another longer and fuller road leading towards it (μακροτέρα καὶ πλείων ὁδὸς ἡ 

ἐπὶ τοῦτο ἄγουσα), perhaps worthy (ἀξίως) of what has been said and considered before” 

(435d2-3). 147 In Book VI Socrates expands upon this “longer road” (μακροτέρα εἴη 

περίοδος, 504b2), stating that this road the way to “get the finest possible look at these 

things” (δυνατὸν ἦν κάλλιστα αὐτὰ κατιδεῖν, 504b1),148 namely the forms of justice, 

moderation, courage, and wisdom (504a4-6). Socrates claims that the forms “would 

become evident” (καταφανῆ γίγνοιτο, 504b3).  

The image of the divided line, presented at the end of Book VI, is key to 

understanding the shorter way and the longer way (509d-513e). Socrates differentiates 

that which is seen but not known by intellect and that which is known by intellect but not 

seen (καὶ τὰ μὲν δὴ ὁρᾶσθαί φαμεν, νοεῖσθαι δ᾽ οὔ, τὰς δ᾽ αὖ ἰδέας νοεῖσθαι μέν, ὁρᾶσθαι 

δ᾽ οὔ, 507b8-9); he describes this as a division between “two forms: visible and 

intelligible” (ἔχεις ταῦτα διττὰ εἴδη, ὁρατόν, νοητόν, 509d4). The visible world consists 

of the perceivable physical objects and the images made of such objects; such objects are 

                                                 
147 Cf. 504b, which allows us to interpret the demonstrative pronoun in this sentence (τοῦτο) to apply not 

merely to the question of justice within the tripartite soul, but even the issue of defining virtues more 

generally.  
148 Cf. Phaedrus, 274a (μακρὰ ἡ περίοδος). 
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illuminated by the sun (508c9). The intelligible world consists of ideas which are 

illuminated by the Good (τἀγαθόν, 508b13). Both the visible and intelligible are further 

subdivided. In dividing the intelligible, Socrates says this:  

“in one part of it a soul, using as images (ὡς εἰκόσιν) the things that were 

previously imitated, is compelled to investigate on the basis of hypotheses (ζητεῖν 

ἀναγκάζεται ἐξ ὑποθέσεων) and makes its way not to a beginning (ἀρχὴν) but to 

an end (τελευτήν); while in the other part, it makes its way to a beginning that is 

free from hypotheses (τὸ ἐπ᾽ ἀρχὴν ἀνυπόθετον); starting out from hypothesis and 

without the images (ἄνευ τῶν…εἰκόνων) used in the other part, by means of 

forms themselves it making its inquiry through them” (εἴδεσι δι᾽ αὐτῶν τὴν 

μέθοδον ποιουμένη, 510b4-511c2 [translation Bloom]). 

 

The first method relies upon assumptions or hypotheses (ὑπόθεσις) as its foundation, and 

it proceeds to a conclusion (τελευτή) which is dependent upon the initial hypotheses. The 

second method is the fuller method, moving from hypotheses to a first principle which 

transcends the hypotheses; it is reliant only upon forms and systematically progresses 

through forms. 

The process of situating justice first in the City of Sows and later in the Ideal City 

can be seen as demonstrating the first method of discovering the intelligible. The soul is 

compelled to investigate from hypotheses, using that which was imitated in the visible 

segment. The investigation of justice in founding the City of Sows is an instance of 

“starting out from hypotheses:” the isomorphism of the city and soul (368e-369b, 434d1-

435a4), the assumption of a lack of self-sufficiency (369b-c), and the principle of 

specialization (369e-370d). And Socrates’ methodology is saturated with imagery, 

particularly the image of the three cities.149  

                                                 
149 The imagery of the sun, the divided line, the cave, help us to see how the prior methodology was 

inadequate because it is not a discovery informed by the Good. 
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Reliance upon imagery is a sign the interlocutors are travelling the shorter road. 

Socrates chides his interlocutors for settling for travelling the shorter road: “you all said 

that that would suffice. And so, you see, the statements made at the time were, as it looks 

to me, deficient in precision (ἀκριβείας…ἐλλιπῆ). If they were satisfactory (ἀρεσκόντως) 

to you, only you can tell” (504b2-7 [translation Bloom]).150 Glaucon responds “it was 

measurably (μετρίως) satisfactory to me, and this appears true (μήν) for the others, too” 

(504b8). Socrates says at 511a5-7 that,  

“a soul in investigating [an intelligible form] is compelled to use hypotheses and 

does not go to a beginning because it is unable to step out from and above the 

hypotheses (ὡς οὐ δυναμένην τῶν ὑποθέσεων ἀνωτέρω ἐκβαίνειν). And it uses as 

images those very things of which images are made by the things below and in 

comparison,with which they are imagined to be clear and are esteemed” 

[translation Bloom]. 

  

The methodology Socrates follows in founding the City of Sows is an example of 

travelling the shorter road due to the interlocutors’ inability to free themselves from a 

starting hypothesis. Freedom from hypotheses is a requirement for true precision (τὸ ἐπ᾽ 

ἀρχὴν ἀνυπόθετον, 510b6; ὡς οὐ δυναμένην τῶν ὑποθέσεων ἀνωτέρω ἐκβαίνειν, 511a6-

7; τοῦ ἀνυποθέτου ἐπὶ τὴν τοῦ παντὸς ἀρχὴν ἰών, 511b5-6).  

                                                 
150 The example, in which Socrates asks his interlocutors to envision a length which is short when 

compared to one thing but long when compared to another. The value of things which are ambiguous with 

respect to their form is that they come bearing signs of their incompleteness. The result is that the 

philosophical mind desires to know more: “the intellect was compelled to see big and little, too, not mixed 

together but distinguished, doing the opposite of what the sight did” (523c–524d). Noticing the 

incompleteness, the simultaneity of the bigness and littleness, is what first compels the mind “to ask what 

the big and little are” (523b). But not everyone can read those signs of incompleteness. Glaucon and the 

other interlocutors did not see the incompleteness of their initial definition of justice. Ludwig Edelstein, 

reflecting upon Platonic methodology states on pg. 18 that “the first thing one has to learn through elenctic, 

and learns reluctantly, is that he is filled with error.” 
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The discovery of justice in Book IV can be seen as a vivid example of an inability 

to move past an assumption laid down upon the start of an investigation. We see evidence 

of Socrates illuminating the deficiency of their initial methodology at 437a5-8 when 

Socrates states “let us move forward, hypothesizing (ὑποθέμενοι) this is as such, agreed 

that if it should ever appear otherwise, all our conclusions dependent upon it will be 

undone (ἐάν ποτε ἄλλῃ φανῇ ταῦτα ἢ ταύτῃ, πάντα ἡμῖν τὰ ἀπὸ τούτου συμβαίνοντα 

λελυμένα ἔσεσθαι [translation Bloom]).”151 Thus, this understanding of justice is 

“deficient in precision” because of its inability to consider justice as it is informed by the 

Good.  

The divided line helps the interlocutors and the reader to understand how an 

inability to move past this hypothesis produces an inadequate understanding of justice. 

Socrates states that “the form of the good is the greatest study, and that it is by availing 

oneself of it along with just things and the rest that they become useful and beneficial 

(χρήσιμα καὶ ὠφέλιμα, 505a2-4 [translation Bloom]).” John A. Brentlinger in “The 

Divided Line and Plato’s ‘Theory of Intermediates’” makes the claim that “the defect 

which Socrates finds in the discussion of the four virtues in Book IV is that it fails to 

establish itself in the light of the Good; it is thus presumably on the level of hypotheses.” 

152 Their understanding of justice is inadequate because it lacks an understanding of the 

Good and cannot ever advance beyond hypotheses. The interlocutors fail to see that the 

                                                 
151 Note the circularity of Socrates’ methodology in locating justice, “that rule we set down at the beginning 

as to what must be done in everything when we were founding the city—this, or a certain form of it, is, in 

my opinion, justice. We set down and often said, if you remember, that each one must practice one of the 

functions in the city, that one for which his nature made him naturally most fit” (433a1-6).  

The term “λελυμένα” from “λύω” can mean “to undo” but the verb has even stronger connotations when 

translated as “to bring to naught, destroy” (LSJ, A.II.4) 

 
152 John A. Brentlinger, “The Divided Line and the ‘Theory of Intermediates,’” Phronesis 8, no. 2 (1963), 

151n1. 
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understanding of justice which they have gained from investigating the City of Sows is 

merely a “steppingstone and springboard” to a fuller understanding. Justice is simply the 

founding principle, the founding hypothesis set down when first establishing the city. 

Platonic dialectic directs the interlocutor and the reader towards a reexamination 

of hypotheses, and it points forwards a reformulation which improves upon the 

hypotheses. Ideally, such reflection should lead towards a reformulation which becomes 

free from hypotheses altogether. In the case of both the City of Sows-Ideal City 

prefiguration and the opening line-allegory of the cave prefiguration, the reflection on 

prior ignorance stimulates a new understanding of the object of inquiry, particularly a 

deeper understanding of the soul. 

Conclusion  

Glaucon’s challenge was to locate justice and show its superiority to injustice, but 

Socrates has a further task: to teach Glaucon to desire justice himself. The City of Sows 

shows Glaucon justice, but a deficient form of it. Glaucon is unable to see the merit due 

to its departure from the expected norm. Glaucon’s objection, his request for a city that 

reconciles the differences between the City of Sows and Athens, does not show a 

weakness or a moral failing on his part, but rather the sincerity of his request that 

Socrates convince him.  The development of the Luxurious City aids Glaucon in seeing 

injustice. The Ideal City shows Glaucon Justice in light of the Good. The development of 

all three cities teaches Glaucon to desire Justice for himself, as desiring it cannot be 

compelled. It is through seeing the Ideal City that Glaucon can internalize Socrates’ 

teachings and make his priority “looking to the constitution of his soul” (ἀποβλέπων 

γε…πρὸς τὴν ἐν αὑτῷ πολιτείαν, 591e1). Using the ideal given by the Ideal City as a 
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paradigm (παράδειγμα, 592b1) he will make “a city of himself” (ἑαυτοῦ πόλει, 592a7; cf. 

ἑαυτὸν κατοικίζειν, 592b2).  
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Appendix A: Translation of 368c8-372e3  
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So, I said just as it occurred to me: “the investigation which we are attempting is no 

easy one but one for keen sight, as it seems to me. Therefore, since we are not 

wondrously clever men, it seems to me, we should conduct just the sort of 

investigation as we would use if someone ordered those who do not see sharply to 

recognize small letters from afar, then someone noticed that these same letters were 

perhaps elsewhere, but larger and in a larger place, it would seem a godsend, I 

suppose, recognizing those letters first, and thusly to look upon the smaller, if it 

happens that they are the same.” 

“Most certainly,” said Adeimantus. “But what, Socrates, do you see in the 

investigation concerning justice that is such as this?” 

“I will tell you,” I said. “We say there is the justice of one man, and here is perhaps 

the justice of an entire city?” 

“Yes, indeed,” he said. 

“Is a city not larger than one man?” 

“It is larger,” he said.  

“Then perhaps there would be more justice in the larger thing and would be easier to 

examine closely. So, if you are willing, let us investigate this sort of thing in the 

city.  Then, let us review it in each individual, observing the sameness of the larger 

in the form of the smaller.” 

“You seem to me,” he said, “to speak rightly.” 

“So then, if we should see a city coming into being in theory, would we see justice 

itself coming into being and injustice?” 

“Perhaps,” he said.  

 “Accordingly, when the city has come into being, the hope is that we will see that 

which we were seeking more easily?” 

“Much more easily indeed.” 

“It certainly seems to be that we must attempt to accomplish this? For I suppose this 

to be no small feat. Consider it, then.” 

“It has been considered,” said Adeimantus. “Do not do otherwise.” 

“Therefore, a city comes into being,” I said, “I suppose, since it happens that each of 

us is not self-sufficient, but lacking many things; or do you believe there to be some 

other origin to the establishment of a city?”  

“Not any other origin,” he said.  

“Then, one man undertaking one need, another for another need, as we lack many 

things, many coming together into one place of dwelling as partners and helpers, and 

to this community we give the name ‘city.’ Is this so?”  

“Altogether so.” 

“One man shares with another, if he shares at all, or takes a share, supposing this to 

be better for himself?” 

“Yes, indeed.” 

“Come, now,” I said. “Let us make a city in theory from its origin. Our needs, as it 

seems, make this city.” 
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“How could it be otherwise?”  

“But truly the first and greatest of our needs is the procuring of nourishment so as to 

exist and live.” 

“Wholly true, indeed.” 

“Clearly, the second is shelter, the third is clothes and things of that sort.” 

“These things are as such.” 

“But come now,” I said, “how will the city be enough for so many provisions? Will 

there not be someone tilling the ground, another one as a housebuilder, and some 

other a weaver? Shall we add to this place a cobbler or some other attending to the 

body?” 

“Indeed.” 

“The city of absolute necessity would be three or four men.”  

“It appears so.” 

“How about this, then? Is it necessary for each of them to contribute their work as 

common for all, such that the farmer being one will provide the food for four and 

spend fourfold time and labor to produce food and share with the others, or 

neglecting them to spend one fourth part of his time to make one fourth the amount 

of food, and for the other three, one part on providing a house, another on clothes, 

and another on shoes, and not to take the trouble sharing the work with others, but 

minding one’s own affairs?” 

And Adeimantus said: “but perhaps, Socrates, the former seems easier than the 

latter.”  

“It would not,” I said, “be unusual, by the God. For I had this in mind when you first 

said it, that each of us were produced not altogether like another, but differing in 

nature, one practices one job and another practices another. Or does it not seem so to 

you?” 

“It seems so to me.” 

“But indeed, who would achieve the finer thing, someone who is working many 

crafts, or someone who is working one?” 

“Whenever,” he said, “someone works one craft.” 

“But it is also clear, I suppose, that if someone allows the critical time of work to 

pass by, it is utterly destroyed.” 

“It is clear.” 

“I suppose, that which is done is not willing to wait upon the leisure of the one 

doing it, but it is necessary for the one doing that which is done to pursue it not as a 

secondary task.” 

“It is necessary.” 

“On account of this, more of each is produced and finer and more easily, whenever 

one produces according to one’s nature and at the right time, free from other 

occupations.” 

“Wholly so.” 

“It is necessary, Adeimantus, for more citizens than the four for the provisions about 

which we were talking. For the farmer, as it seems, cannot make their own plow, if 

is intended to be fine, nor their own hoe, nor the other tools of agriculture, nor the 

housebuilder, who is also in need of many things. Similarly for the weaver and 

cobbler.” 
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“True.” 

“Carpenters, and coppersmiths, and many other tradespeople such as these ones 

become partners for our small city, making this small city large.” 

“So indeed.” 

“But it would not indeed be very large at all, if we were to expand it with shepherds, 

cowherds, and other kinds of herding people, so that the farmers might have cattle 

for plowing, and the housebuilders might have cattle to use with the farmers for 

hauling, and the weavers and cobblers leather and wool.” 

“Nor indeed,” he said, “would the city be small having all these things.” 

“But furthermore,” I said, “to establish this city in such a place where it will not 

need imported wares is near impossible.” 

“Quite impossible.” 

“Then there will be a need for others even still, those who will provide for the city 

that which it lacks.” 

“There will be that need.” 

“And if the trader goes emptyhanded, not carrying that which others need to those 

who provide what they need for themselves, he will return emptyhanded.” 

“It seems to me.” 

“Clearly it is necessary that the home city produce not only sufficiently for 

themselves, but even the sort of things and the sort of amount for those of whom 

they themselves have need.” 

“It is necessary.” 

“So, it is necessary for our city to have more farmers and other craftspeople.” 

“Indeed, it needs more.” 

“And perhaps other traders importing and exporting each and all of these things. 

These are merchants, no?” 

“Yes.” 

“So, we’ll also need merchants for ourselves.” 

“Quite so.” 

“And if the commerce is to occur across the sea, we will need many others who are 

knowledgeable about the naval occupation.”  

“Many indeed.” 

“But what about this? Within the city itself, how will they share amongst themselves 

the products of their work? For it was on account of forming this partnership that we 

established a city.” 

“Clearly,” he said, “through selling and buying.” 

“There will be a market and a sanctioned currency for the sake of exchange on 

account of this.” 

“Altogether so.” 

“But if the farmer or producer should bring that which he made to the market, or any 

other craftsmen, and does not come at the same time as those who are lacking that 

which he has to trade, should he sit idly in the market away from his craft?” 

“Of course not,” he said, “but there are those who, seeing this predicament, assign 

themselves to this task; in properly established cities, they are those who are 

weakest in the body and are useless to do any other work. It is necessary that they 
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remain in the market and exchange money with those who need to give up 

something, and trade money with those who need to buy.” 

“This need,” I said, “creates retailers in our city. Or do we not call retailers those 

who remain in the market for buying and selling, and traders are the wanderers 

among the cities?” 

“Certainly.” 

“There are still, I suppose, other servants, who would not be altogether worthy with 

respect to their mind, but those whose bodies are sufficiently strong to bear work. 

They sell their strength for money, naming their value ‘wage’ and calling 

themselves, I suppose, ‘wage-earners.’ Do they not?” 

“Certainly.” 

“Then wage-earners, it seems, fill out the city.” 

“It seems to me.” 

“So, Adeimantus, has our city grown so as to be completed?” 

“Perhaps.” 

“Then, where would justice and injustice be in it? And with which things that we 

considered does it arise?” 

“I do not know, Socrates,” he said, “unless perhaps in the need that they have of one 

another.” 

“But perhaps,” I said, “you speak finely: we must reflect upon it and not shirk. But 

first, let us examine the sort of manner in which those we are providing for will lead 

their life. They will make bread and wine, clothing and shoes? And having built 

houses, they will work quite naked and barefoot in the summer but having 

sufficiently clothed themselves and having donned shoes in the winter. They will 

nourish themselves, making barleymeal and wheat meal and kneading it. They will 

lay out the noble loaves of barley and wheat on some reeds or pristine leaves, 

reclining upon beds strewn with yew and myrtle, they will treat themselves and their 

children to a feast, drinking wine afterwards, wreathed and hymning the gods, 

pleasantly having intercourse with one another, not having children beyond their 

means, being cautious of either poverty or war.” 

And Glaucon interjected, “you make men dine without relish, as you propose.” 

“True,” I said, “I forgot that they will have relishes, and clearly salt, olives, and 

cheese, onions and greens, and the sort of boiled vegetables that are in the country. 

And perhaps we will place dried fruits before them: figs, chickpeas, and beans. They 

will roast myrtle berries and acorns above the fire, drinking quite moderately. And 

thus spending their lives in peace and in health, as seems likely, they will arrive at 

old age, and they will bequeath a similar kind of life to their offspring.”  

Glaucon said, “if you were providing a city for pussies, on what other sort of things 

would you fatten them than this?”  

I said, “but how ought it be, Glaucon?”  

“Just as is conventional,” he said, “I think that men who are not to be uncomfortable 

should recline on couches, banqueting from a table, and having relishes and desserts 

just as they have now.”  

“Well,” I said, “I understand. We are to contemplate, as it seems, not only how a 

city comes to exist, but how a luxurious city comes to exist. Perhaps, this is not bad. 

For beholding such a city as well, we could see how justice and injustice are 
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produced in cities. But the true city seems to me to be the one which we have just 

gone over, the healthy one. But if you wish, let us behold a feverish city. There’s 

nothing hindering us. For clearly these things, as it seems, will not be sufficient for 

some, nor this way of living. But there will be couches and tables and other 

furniture, and relishes, myrrh and incense, and courtesans and cakes, each of them of 

all sorts. And clearly we can no longer maintain the things we first said are 

necessities: houses, clothing and shoes. But painting and embroidery must also come 

into play, and gold and ivory, and all such things must be acquired. No?” 

“Yes,” he said.  

“Then it is necessary to make the city bigger yet again? For the healthy one is no 

longer sufficient, but is to be filled with a great bulk, which is not in cities on 

account of necessity, but all the sort of hunters and imitators, many concerned with 

appearances and adornments and many concerned with music, and poets and their 

assistants, rhapsodes, dancers, contractors, and tradespeople of every type of 

product, even those concerned with feminine adornment. And we will need more 

servants: or does it not seem to need pedagogues, nursemaids, governesses, ladies 

maids, barbers, and those making the relishes and butchers. And we will have even 

more need for swineherds. We had no need for these in the earlier city, but there will 

be further need of these swineherds in this city. And we will need even more cattle, 

if they are to be eaten. Isn’t it so?” 

“Yes.” 

“And then there will be much more of a need of doctors than before if living 

thusly?” 

“Greater indeed.” 

“And doubtless, the land, which was sufficient to feed those there then, is to go from 

adequate to small.” 

“It is so,” he said. 

“Therefore, a piece of the nearby land must be cut off for us, if we intend to have 

sufficient land for pasturing and ploughing, and they from ours, if they forsake 

themselves to the limitless acquisition of money, transgressing the limit of their 

necessity?” 

“Quite necessary, Socrates,” he said.  

“Following from this, we must go to war, Glaucon. Or how will it be?” 
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