 pilogue – Knowledge to Wisdom in the Age
E
of Information

Where is the Life we have lost in living?
Where is the wisdom we have lost in knowledge?
Where is the knowledge we have lost in information?
T S Eliot Choruses from The Rock (1934).

By way of summing up as well as looking forward to the future, this Epilogue
introduces the notion of wisdom.1 As a meta-type of knowledge, knowing how to
understand and use information upon reflection and with good judgement for the
benefit of oneself and the common good of society, wisdom can provide practical
“know-how” for applying information to improve our lives and that of others. It is
also a reflective virtue in the form of practical prudence, which can teach us how to
create and use information to live good and meaningful lives in the infosphere –
lives that are capable of leading to self-fulfilment, eudemonia or happiness for us
and others. What wisdom requires is that we learn the husbandry of information.
How to reflect upon it, how to understand it, how to control it so it does not control
us, how to judge its implications, so we can foresee its consequences, whether they
are good or bad, for us and others. How to use it in ways that enhance our well-being
and promote and protect our rights to freedom, privacy, security, and autonomy,
both as individuals, and collectively for the common good of society.
Things happen unexpectedly as so painfully demonstrated by the recent Covid-19
pandemic that has locked down the world and has so far claimed the lives of
millions of people worldwide. Our normal lives have been upended. The media has
responded to the crisis as they have done on so many other occasions in the past, by
providing a continuous stream of information in their avowed professional role of
keeping the public informed. Interestingly, the Spanish Flu pandemic of 1918 to
which the present Covid-19 pandemic has been compared did not start in Spain and
neither was it more deadly there. It was named the Spanish flu because the press
coverage of the pandemic came from Spain being a neutral country in World War I
1

See also Spence (2013; 2011a, 2011b; and Elliott and Spence 2018).
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and was free of the wartime censorship, in contrast to countries that took part in the
war such as Germany, Britain, France and the USA. Censorship of the media in
those countries was in place so as not to lower moral (Taylor 2018). Once again, this
demonstrates the ongoing importance and crucial role that a free and unencumbered
media plays in times of crisis especially, in informing the public, truthfully, reliably,
and in a trustworthy manner without fear or favour, on matters of public interest for
which citizens have a right to know. Political manipulation and prevarication in
attempts to muffle and obstruct the media, as witnessed recently in some purportedly democratic countries with a robust tradition of a free press, is regrettable and
contrary to ethical principles and values in violation of the citizens’ right to know
the truth. However, not to be outdone, the obstruction of the media, has been
matched by a viral flood of misinformation in the form of conspiracy theories, fake
news, ‘alternative facts’ pedalled by social media ‘influencers’, TV hosts and
‘celebrities’ without any corroborating and reliable scientific evidence or the testimony of reliable expert witnesses in the field. In the world of social media, where
anyone can express an opinion, intended as information, credible or not, justified,
trustworthy and reliable information based on knowledge, often counts for much
less that the unaccountable personal opinions of the communicators themselves.
Fatuous comments and opinions are given more prominence than plain facts.
Especially, when the medium of such misinformation is channelled primarily
through the platforms of Big Tech companies such as Facebook, Google and
YouTube, whose finance-driven business models and opaque algorithms, geared by
their overarching directive of making large profits by advertising through users’
clickbait, overrides the users’ informational rights and the common social good of
society. As Frank Pasquale astutely observes with a touch of Juvenalian satiric
touch, “Silicon Valley giants are looking less like romantic heroes and more like
“Wall Street West” – in groups driven by lust for the quick payday” (Pasquale
2015, 2012).
A recent example of such misinformation is an Instagram video the Australian
celebrity chef Pete Evans shared about the BioCharger NG, a “hybrid subtle energy
revitalisation platform” that claims to “optimise and improve potential health, wellness and athletic performance”. Evans, a judge on a popular commercial TV program My Kitchen Rules said he used the device and claimed it could help with the
coronavirus, saying on the video that “its programmed [the BioCharger] with a
thousand different recipes and there’s a couple in there for the Wuhan coronavirus”.
The video has since been taken down, credit to Facebook, and the Australian
Therapeutic Goods Administration (TGA) has announced an investigation into the
$A14,990 devise. In a statement the TGA said that “the TGA is monitoring non-
compliance, particularly in relation to the advertising of products that claim to prevent or cure COVID-19”. Following the controversy of Evan’s video, Advanced
Biotechnologies, the creators of the BioCharger, released a statement distancing
themselves from Evan’s claims and added on their website that “the BioCharger NG
is not a medical device” not intended for the cure or prevention of diseases including COVID-19. The Australian Medical Association’s (ATC) president informed the
Australian Broadcasting Corporation (ABC) that he had “significant concern about
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any person promoting a product which claims to be curative of COVID-19”
(Butterworth, 2020).
Another example of misinformation through the legacy media this time, came
from comments made by the co-host of This Morning news program by Eamon
Holmes on ITV, a British free-to-air commercial television network. His controversial comments that sparked a backlash from viewers, was his suggestion that it may
“suit the state narrative” to dismiss claims, linking 5G technology to the coronavirus, as false. He reportedly criticised the mainstream media for saying that any connection between 5G and the coronavirus was not true “when they don’t know it’s not
true”. His comments were made in response to the dismissal by scientists of any link
between 5G and the coronavirus, which the Cabinet minister, Michael Gove, had
previously criticised the conspiracy theory spread via YouTube linking the two, as
“dangerous nonsense”. Following the spread of that conspiracy theory through
social media, at least twenty phone masts in the UK have been set on fire or vandalised according to government and industry sources (Robinson 2020).
Although there is nothing wrong with expressing doubt and being sceptical, in
fact the French philosopher Rene Descartes (1596–1650) based his search for epistemic certainty on his rational “method of doubt”.2 Holmes, however, had no evidence or credible reason for his implied suggestion that the claim of a link between
the 5G and the coronavirus, contrary to scientific evidence, could be true. His doubt
was based on a simple epistemic confusion of asking for evidence of why the link
between the 5G technology and the coronavirus was not true, instead of asking for
evidence supporting the truth of the conspiracy theory that produced the claim of a
link, in the first place. By analogy, it would be like asking why an epistemic claim
that ‘the moon is made of cream cheese’ is not true, when one should be asking for
evidence for the truth of that claim. The onus of proof falls in the first instance on
those making an epistemic claim or expressing an opinion.
Those two examples illustrate the problem of spreading misinformation on the
Internet through social media networks channelled through the platforms of Tech
companies such as Facebook and Google, that Chap. 5 identified as media companies of the 6th Estate, bound by the same epistemic and ethical responsibilities and
commitments as other media companies of the 4th and 5th Estates are. Arguably, as
discussed in Chap. 7, the informational integrity of the infosphere, just like that of
the biosphere, is a collective global responsibility to be shared by the Big Tech companies, governments and their associated institutions and professions, market actors,
and the media, and not least, citizens who not only use the Internet for accessing and
sharing information but contribute to it as disseminators and communicators of
information. That places on everyone who uses and disseminates information, a
collective distributed epistemic and ethical shared responsibility in ensuring the
informational integrity of the infosphere.

2
For more information on Rene Descartes’ “method of doubt” see his Meditations On First
Philosophy, Meditations I and II.
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In my academic experience of teaching media ethics and the ethics of information
to undergraduate and postgraduate students over a span of 20 years, the first question
in the first lecture I would ask students was “what is information?”. To my surprise,
as far as I recall, students were unable to answer that question. Some would quickly
go to Google for an answer. As a trained philosopher I knew of course the importance
of asking questions especially, as Socrates did almost 2500 years ago, questions
concerning the definition of terms, such as, what is courage, what is virtue, what is
truth, what is love, what is beauty, what is knowledge etc.,? The importance of
asking students about what information is, made me realise then as now the crucial
importance of epistemology or theory of knowledge regarding the media, manifested
in all its different forms and types, through the 4th Estate, 5th Estate and the 6th
Estate of the Big Tech companies, such as Facebook and Google. Though ethics is
widely taught to media and communication students, much less so is epistemology,
which is as crucial as the study of ethics, especially in the Information Age. For
unless we know what information is and its underlying inherent epistemic
characteristics in its communication, such as truth, justification, reliability, credibility, and trustworthiness, how can we possibly determine what are our ethical responsibilities and commitments in its dissemination as individuals, groups, professional
institutions, and the Big Tech Media companies? Unless we know, then like some of
our present political leaders, we won’t know the difference between what is true and
what is false, and why it matters, labelling the facts we don’t like as “fake news” or
“alternative facts”, because they do not conform to our pre-existing biases and generally don’t serve out own self-interests. That, however, like the anarchic denizens
of a Hobbesian State of Nature, devoid of any ethical principles and values, undermines our common social good as a society, when the powerful few do as they
please at the expense of the disempowered majority of citizens.
Another crucial question we need to ask in an Age of Information dominated by
the five Big Tech companies in Silicon Valley, Alphabet-Google, Amazon, Apple,
Facebook and Microsoft and at least three in China, Alibaba, Tencent, and Baidu,3
is “what kind of a society do we really want?” (Pasquale 2015, 216). It is a question,
directly or indirectly, several other authors have recently been asking,4 including
this book. It is partly an existential question as well as a question of orientation and
direction for the future of humanity. It is an important and crucial question to ask, at
a time when our lives are increasingly dominated in every social, political and financial sphere of society, by the Big Tech Companies, that through the opacity of their
business models and complex driven AI algorithms, are powerful, non-transparent
and unaccountable, not unlike, as this book has explored, Gyges in Plato’s Myth in
The Republic.5 As aforementioned, the authors of The Platform Society, Van Dijck,
Interestingly, the authors of The Platform Society, Van Dijck (2018) compare by analogy the five
Big Tech companies of Silicon and Valley with the three Big Tach companies in China.
4
See, for example, Shoshana Zuboff (2019); Jose Van Dijck, Thomas Poell, and Martijn De Waal
(2018); Amy Webb (2019); Scott Galloway (2017); Michael P. Lynch (2016) and Rana,
Foroohar (2019).
5
See Appendix 1.
3
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Poell, and De Waal (2018) compare the five Big Tech companies of Silicon Valley
with the three equivalent Big Tach companies in China. They astutely observe that,
Significantly, two of the world’s most diverging ideological-political systems have come to
rely on digital ecosystems that are remarkably similar in terms of their socio-technical
operations and political governance.….the European Union need to respond to urgent questions concerning the viability of its public sphere in face of two platform ecosystems that
each in its own way exerts unprecedented power over their societal organisations which
happens largely through the internet (2018, 164-165).

The EU has responded, through the establishment of the General Data Protection
Regulation (GDPR) in 2018, that has already imposed heavy fines on Facebook,
Google, and Apple. A similar response outside the EU can be seen in the UK through
its Information Commissioner’s Office (ICO), and in Australia through its Office of
the Australian Information Commissioner, as well as the Australian Competition
and Consumer Commission (ACCC) who have put Facebook and Google on notice
and have taken court action, concerning their breaches of privacy and security of
users’ information. Just recently (20 April 2020), the Australian Government in a
landmark decision, has announced that Facebook and Google will be forced to share
advertising revenue with Australian media companies, through a mandatory code to
be developed by the ACCC. According to the treasurer, Josh Frydenberg, this will
create a ‘level playing field’, and only fair that the media companies that created the
content should get paid for it (Taylor, Josh 2020; SBS News, 2020). The Australian
media has welcomed the government initiative. The News Corp Australia executive
chairman, Michael Miller, reportedly commented that,
Google and Facebook had built trillion-dollar businesses by using other people’s content
and refusing to pay for it, and said that... “the decisive move by the government to go
directly to a mandatory code of conduct between the international tech giants and Australian
news media companies is a vital step that can help secure the future of Australian journalism” (SBS News, 2020).

More like a trickle at present but could quickly turn into a flood of litigations and
regulation against the Big Tech companies of Silicon Valley, especially Facebook
and Google, which in this book have been identified as essentially media companies. Signs are that the US Federal Trade Commission (FTC) might follow suit, as
well as other regulatory actions that might follow in the UK and the EU.
However, as pointed out in Chap. 7, retrospective regulation alone through fines
is not enough. In addition, what is urgently required, is proactive government regulation comprising the normative alignment of public ethical principles and values
and external oversight and accountability through external platform audits conducted by independent Government sponsored agencies, that can ensure compliance with professional standards that align with public ethical principles and values
for the common good of societies and the inculcation of those principles and values
within the corporate structures of the Big Tech companies, through education and
training programs.
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Anticipating perhaps such a scenario, the CEO of Facebook, Mark Zuckerberg,
has signalled such a proposed solution in his two recent articles in 2019 and 2020,
examined in Chap. 7. He wisely observes that,
People shouldn’t have to rely on individual companies addressing these issues [regulation
issues] by themselves. We should have a broader debate about what we want as a society
[emphasis added] and how regulation can help…It’s time to …define clear responsibilities
for people, companies and governments going forward. (Zuckerberg, 2019).

In his Financial Times article (2020), he emphasizes that “people need to feel that
global technology platforms answer to someone, so regulation should hold companies accountable when they make mistakes”. He goes on to say, “that if we don’t
create standards that people feel are legitimate [emphasis added], they won’t trust
institutions or technology” (Mark Zuckerberg, 2020).
In reference to Mark Zuckerberg’s quotation above, I have intentionally used the
word “wisely” in order to introduce the notion of wisdom as another important and
essential value to the normative evaluation and management of information for the
common good of society, and humanity generally. Why is wisdom essential to the
normative evaluation of information you ask? Because wisdom as a type meta-
information can provide us with knowledge of how to live good lives for the attainment of eudaimonia or happiness for ourselves and for the common good of society
(Spence, 2011a).
The age of abundant information is paradoxically marked by a deficit of wisdom.
It seems the more information we have the less wise we are in managing and controlling it for our individual and collective well-being. The problem is that there is
too much information and not enough time to absorb it, understand its implications
and judge the best way to use it for our individual and common good. The glut of
information has created gluttony for information, which can lead us to behave
unwisely and sometimes foolishly. Examples of online and unwise and foolish
online behaviour abound. People, for example, undermine their privacy and chances
of future employment by placing compromising photos of themselves and friends
on Facebook and engage in cyber bulling that has driven some young people to
suicide.6 The problem is widespread and global (Spence, 2013; 2011b).
The Internet is by its very nature a boundary-free public space not well suited to
private conversations and secrets and what is more to the point, informational indiscretions. The digitization of information has fundamentally changed not only the
way we disseminate information but the way we live. We are becoming informational beings increasingly spending our lives in the infosphere, where we play, pray,
download and upload recipes, music and movies, buy and sell, chat and live in other
virtual worlds, and make and break ‘friendships’ at a click. The internet just like the
natural environment cannot be neatly constrained and controlled by any one group
of individuals, conglomerates, or nations. And like the biosphere of the natural
environment, the infosphere of the Internet is capricious and unpredictable and only
6
For some examples, see Spence, E. (2011b) IT Savvy, But Stupid. Australasian Science; May
2011; 32, 4.

Epilogue – Knowledge to Wisdom in the Age of Information

169

favours the uninhibited free dissemination of information by anyone, anytime and
anywhere.
If we cannot control or manage the flow of information on the internet just as we
cannot control the weather, the next best thing is to control our own online informational behaviour. That is within our control. We must learn how to use and disseminate information wisely in a manner that protects and promotes our individual and
collective wellbeing. Wisdom was the core concern of philosophy in ancient Greece
and Rome. Plato, Socrates, Aristotle, Zeno the founder of Stoic philosophy,
Epicurus, Epictetus, Seneca and Cicero, Confucius in China, and the Budda in
India, all provide ready-made models for wisdom.7
As a meta-type of knowledge, knowing how to understand and use information
upon reflection and with good judgement for the benefit of oneself and the common
good of society, wisdom can provide practical “know-how” for applying information to improve our lives and that of others. It is also a reflective virtue in the form
of practical prudence, which can teach us how to create and use information to live
good and meaningful lives in the infosphere – lives that are capable of leading to
self-fulfilment,8 eudemonia or happiness for us and others. What wisdom requires is
that we learn the husbandry of information. How to reflect upon it, how to understand it, how to control it so it does not control us, how to judge its implications, so
we can foresee its consequences, whether they are good or bad, for us and others;
and how to use it in ways that enhance our well-being and promote and protect our
rights to freedom, privacy, security, and autonomy, both as individuals, and collectively as networks, groups, corporations, and institutions, for the common good of
society. In the age of information, it seems we would be better off with more wisdom and a little less information. Switching over from our iPhone and iPad, to Plato
or Seneca, may be a good start.
As we saw in Chap. 2 the Dual Obligation Information Theory (DOIT) was
designed and developed specifically for the purpose of normatively evaluating the
dissemination of information at the convergence of the 4th and 5th Estates and
analogously that of the 6th Estate, comprising Tech media companies and assessing
their normative impact, epistemic, ethical and eudaimonic, on individuals and
society.
In summary, the DOIT argument was that the dissemination of information as a
process of communication entails a number of general epistemic and ethical values
and norms that are necessary and universal for all informational agents in virtue of
the inherent normative structure of Information and the inherent normative structure
of Action. The communication of information as Informational Action therefore has
a dual inherent normative structure that commits all informational agents to general
7
For a comparative analysis of Western-Eastern Wisdom and its application to the Internet see Hui,
Jin. and Spence, Edward (2016). Internet Addiction and Well-Being: Daoist and Stoic Reflections.
Dao: A Journal of Contemporary Philosophy. Springer.
8
See Gewirth, Alan (1998), Self-fulfilment, Princeton, NJ: Princeton University Press; and Spence,
Edward (2006) Ethics Within Reason: A Neo-Gewithian Approach (2006). Maryland: Lexington
Books (a division of Rowman and Littlefield, USA), Chapter 10.
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epistemic and ethical principles and values. The communication of information as
information commits informational agents to certain communicative epistemic and
ethical values such as truth, accuracy, credibility, truthfulness, honesty, reliability,
and trustworthiness. As well, the communication of information as informational
action, commits informational agents to respect the universal rights to freedom and
wellbeing of all other informational agents.
Wisdom as a form of knowledge about what a good life is, the value of such a
life, and how to actively pursue it, in order to realize its attainment, is also a reflective meta-virtue whose possession enables the identification, evaluation and application of first-order knowledge as information, for the active pursuit of the good life
for its attainment. Since wisdom requires information and knowledge oriented
towards the realization of a good life for the attainment of eudaimonia, wellbeing,
or happiness, and since the acquisition and communication of such knowledge
entails epistemic and ethical norms, as well as eudaimonic values, values that relate
to the pursuit and attainment of a good life and wellbeing, wisdom is therefore central and crucial to the normative evaluation of information regarding its impact on
wellbeing, of individuals and society generally. Hence, the normative structure of
information is shown to have a common and essential conceptual connection with
wisdom with regard to the promotion of a good life for the attainment of eudaimonia, wellbeing or happiness.
The extension of DOIT to include the notion of wisdom, specifically, practical
wisdom is the DOIT-Wisdom model (Spence 2011a) that allows for the eudaimonic
evaluation of the impact of information on individuals and society generally. This is
particularly useful because wisdom being at once an epistemic, ethical and eudaimonic cluster-concept, provides a single direct conceptual link between information and its communication on the one hand, and wellbeing on the other. Moreover
and relatedly, the DOIT-Wisdom model is also useful as it is capable of providing
practical guidance to all informational agents, including the convergent media of the
4th, 5th and 6th Estates, to use and disseminate information wisely, with reflection
and good judgement for the good of themselves and that of others, for the common
good of society and by extension the global good of humanity.
Returning to the question “what kind of a society do we really want?”, which is
the question that led to the inclusion of wisdom as an essential concept in evaluating
the eudaimonic impact of information on the wellbeing of society and humanity
generally, an answer that initially presents itself is: a society in which the wellbeing
of individuals and collectively the wellbeing of society and humanity generally, is
protected and promoted.
Lee Wilkins correctly points out that in addition to their traditional role of
informing the public, journalists should also seek to mitigate harm to the public. To
do so, she says, the definition of news should not only include what actually happens but also what might happen. As Wilkins eloquently puts it “preventing harm
becomes the predominant ethical obligation” of journalists (2010, p.313).
Journalists, she argues, should become “mitigation watchdogs”. Wilkins argument
for “mitigation reporting” in principle if not intent dovetails the argument in this
chapter for communicating wisely, for it is through thinking and acting wisely as
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communicators of information that we not only mitigate harm to ourselves and others but also promote wellbeing for the common good of society. To that end, the
media of the convergent media of the 4th and 5th Estates, as well as the Media Tech
companies of the 6th Estate, and generally all communicators of information on the
Internet, must not only avoid causing harm but also promote the common good of
society. Communicators of information in the Information Age of the 21-century
and beyond, including possibly autonomous intelligent robots, should not only as
Lee Wilkins correctly claims act as “mitigation watchdogs” but moreover, also
become “wise watchdogs” in promoting societal wellbeing for the common good of
the societies in which they live and the global humanity generally.
Our enchantment9 with our smart technological devices that we constantly use to
get abundant information at a click, fast and offered free from the Big Tech companies is a wonder to behold. And no wonder we are hooked. As Foroohar perceptively
observes (2019, p. 119) these technological devices are the ‘slot machines’ in our
pockets the “devil that lives in our phones”. But although the service provided is
free, the cost is not, and comes at a high price. As it was for Dr. Faust, whose insatiable desire for knowledge unwisely drove him to sell his soul to the Devil. As
T.S. Eliot asks with extraordinary prescience in his words quoted above, “where is
the wisdom we have lost in knowledge?” Faustus’s pact with the devil is metaphorically, at least, analogous to our own present dilemma and brings us back to the
question explored in this final chapter and throughout this book: “What kind of a
society do we really want?” And as Foroohar correctly observes, it presents us with
the paradox of Big Tech (2019, p. 285),
The good that it does—the information sharing, the relationship building, the productivity
enhancing—has been made possible by the bad: the spying the selling, and the utter
breaches of truth and public trust. Because the positives have been so divine—the ability to
summon a fact or a cab in the twinkling of an eye—the diabolical negatives have been
overlooked.

And the “diabolical negatives”, as we have explored in this book, are many. In particular, the manipulation, the deceit, the misinformation, the corruption of information, the corruption of the political process and the undermining of the democratic
system itself and its institutions, the loss of trust, and crucially, the loss of control
over our collective information and data that has unwittingly, ceded control to Big
Tech over most aspects of our lives. Is this the kind of life, and the society we wish
to live in?
If “in the beginning was the Word, and the Word was with God, and the Word
was God” (John 1:1 Gospel of John), can we not in the Age of Information, create a
world in which even God (in whichever way we have conceived him) would want to
live? Simply, because our information, based not only on knowledge but also guided
by wisdom, is trustworthy, honest, true, credible, and just, in accordance with universal ethical principles, virtues, and values.

9

For the enchantment of technology see Foroohar (2019:119–123).
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Ironically, some of the characteristics philosophers and theologians have
traditionally ascribed to God, such as omniscience and omnipresence can also be
applied analogously to technology, and specifically, the information technologies of
Big Tech, such as those of Facebook and Google. Two other godlike characteristics
that are not, however, applicable to technology, at least, at the present time, are
omnipotence and benevolence. Certainly not benevolence, for as we examined in
this book, Big Tech is primarily motivated through its business model to operate
primarily for its own financial gain and not for the common good of society. And
though undoubtedly very powerful, Big Tech is not omnipotent. This allows for the
timely opportunity to change the game plan by taking back control over our data and
how it is used, by making Big Tech, and its associated information brokers, more
transparent and accountable through regulation, for the overall benefit of all citizens
and the common good of society, as suggested in Chap. 7 of this book. The time
is ripe.
Only recently (June 2020) Facebook is again, as in the Cambridge Analytica
scandal, plunged into controversy concerning its inadequate policies in regulating
hate speech, after several of President Trump’s political ads and posts on Facebook
were deemed to constitute hate speech. Concerned for their reputations, several big
advertisers such as Coco-Cola, Unilever, Honda, Hershey, and at least one hundred
other brands, have withdrawn their advertising from Facebook (Kari Paul 2020;
Alex Hern 2020a). Given that the highest proportion of Facebook’s multi-billion
dollar annual revenue comes from adverting, this places enormous financial pressure on the company, which unlike the large fines imposed on the company through
regulation, as examined in Chap. 7, strikes at the very heart of Facebook’s business
model. And which, as we saw in Chap. 5, creates a conflict of interest between its
role as a media company, and its financial interests that favour its business model
over the common good of society. Which has been shown, as in the Cambridge
Analytical case, to be conducive to media corruption as well as political corruption.
It is too soon to tell at this juncture what the outcome of the recent controversy
facing Facebook will amount to. The pessimistic view is that once the furore subsides, as in the Cambridge Analytica case, it will be back to business as usual. Be
that as it may, one thing is certain, however. The commercial pressure exerted on
Facebook by advertisers at present that has landed a body blow at the heart of its
business model itself, is no small matter. Not when the largest part of its $70bn
annual revenue comes from advertising. It adds to the growing backlash against the
company and more generally against the other Big Tech companies, such as Google,
and further adds to the increasing moral chorus by various citizen groups and
institutions, such as the Common Sense Media, the Stop Hate for Profit coalition,
formed in the wake of the killing of George Floyd, and Change the Terms, and Free
Press, that time has come for them to change their ways. Not only for their own
financial self-interest but for the common good of a democratic society, of which
they are also beneficiaries as citizens and institutions, but also by whose ethical
principles, values and laws, they are bound in ensuring that the fundamental rights
of all other citizens, less powerful than them, are not violated but protected and
promoted. Anything less, not only falls short of ethical standards, principles, and
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values, but it is also bad for business. In fact, ethical principles and values when
perceived to be reflected in the practices of a company might prove to be good for
business. Apropos, a Honda Europe spokesperson explained that the company’s
decision to pause their advertising with Facebook was “in alignment with our
company’s values, which are grounded in human respect”. Similarly, a spokesperson
from the Oil group BP informed the Guardian (Ales Hern, 2020b) that the reason
the company was also halting its advertising with Facebook is because of their
belief that,
“it is critically important for all social media platforms to deploy improved controls to
eliminate the distribution of content that is untrue, discriminatory, or intended to incite,
raise fear, or fan hate.”

Perhaps, just as the advertisers boycotted Facebook,10 the users themselves, as the
other part of Facebook’s business model equation, which provide the valuable data
that Facebook, and by analogy Google, sells to advertisers for profit, should rise to
the occasion and join the moral chorus demanding moral action. After all, they have
good reason and the right to demand that the Big Tech companies, and especially
Facebook and Google, should respect users’ digital rights to their data,11 on the
basis of fundamental ethical principles and values by which those companies, as
argued in this book, are bound. This would be both right and wise.
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Appendix 1: The Myth of Gyges
The Republic
By Plato
Translated by Benjamin Jowett
Persons of the Dialogue
Socrates, who is the narrator.
Glaucon.
Adeimantus.
Polemarchus.
Cephalus.
Thrasymachus.
Cleitophon.
And others who are mute auditors.
Book II
With these words I was thinking that I had made an end of the discussion; but the
end, in truth, proved to be only a beginning. For Glaucon, who is always the most
pugnacious of men, was dissatisfied at Thrasymachus’ retirement; he wanted to
have the battle out. So he said to me: Socrates, do you wish really to persuade us, or
only to seem to have persuaded us, that to be just is always better than to be unjust?
I should wish really to persuade you, I replied, if I could.
Then you certainly have not succeeded. Let me ask you now:—How would you
arrange goods—are there not some which we welcome for their own sakes, and
independently of their consequences, as, for example, harmless pleasures and enjoyments, which delight us at the time, although nothing follows from them?
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I agree in thinking that there is such a class, I replied.
Is there not also a second class of goods, such as knowledge, sight, health, which
are desirable not only in themselves, but also for their results?
Certainly, I said.
And would you not recognize a third class, such as gymnastic, and the care of the
sick, and the physician’s art; also the various ways of money-making—these do us
good but we regard them as disagreeable; and no one would choose them for their
own sakes, but only for the sake of some reward or result which flows from them?
There is, I said, this third class also. But why do you ask?
Because I want to know in which of the three classes you would place justice?
In the highest class, I replied,—among those goods which he who would be
happy desires both for their own sake and for the sake of their results.
Then the many are of another mind; they think that justice is to be reckoned in
the troublesome class, among goods which are to be pursued for the sake of rewards
and of reputation, but in themselves are disagreeable and rather to be avoided.
I know, I said, that this is their manner of thinking, and that this was the thesis
which Thrasymachus was maintaining just now, when he censured justice and
praised injustice. But I am too stupid to be convinced by him.
I wish, he said, that you would hear me as well as him, and then I shall see
whether you and I agree. For Thrasymachus seems to me, like a snake, to have been
charmed by your voice sooner than he ought to have been; but to my mind the nature
of justice and injustice have not yet been made clear. Setting aside their rewards and
results, I want to know what they are in themselves, and how they inwardly work in
the soul. If you, please, then, I will revive the argument of Thrasymachus. And first
I will speak of the nature and origin of justice according to the common view of
them. Secondly, I will show that all men who practise justice do so against their will,
of necessity, but not as a good. And thirdly, I will argue that there is reason in this
view, for the life of the unjust is after all better far than the life of the just—if what
they say is true, Socrates, since I myself am not of their opinion. But still I acknowledge that I am perplexed when I hear the voices of Thrasymachus and myriads of
others dinning in my ears; and, on the other hand, I have never yet heard the superiority of justice to injustice maintained by any one in a satisfactory way. I want to
hear justice praised in respect of itself; then I shall be satisfied, and you are the
person from whom I think that I am most likely to hear this; and therefore I will
praise the unjust life to the utmost of my power, and my manner of speaking will
indicate the manner in which I desire to hear you too praising justice and censuring
injustice. Will you say whether you approve of my proposal?
Indeed I do; nor can I imagine any theme about which a man of sense would
oftener wish to converse.
I am delighted, he replied, to hear you say so, and shall begin by speaking, as I
proposed, of the nature and origin of justice.
They say that to do injustice is, by nature, good; to suffer injustice, evil; but that
the evil is greater than the good. And so when men have both done and suffered
injustice and have had experience of both, not being able to avoid the one and obtain
the other, they think that they had better agree among themselves to have neither;
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hence there arise laws and mutual covenants; and that which is ordained by law is
termed by them lawful and just. This they affirm to be the origin and nature of justice;—it is a mean or compromise, between the best of all, which is to do injustice
and not be punished, and the worst of all, which is to suffer injustice without the
power of retaliation; and justice, being at a middle point between the two, is tolerated not as a good, but as the lesser evil, and honoured by reason of the inability of
men to do injustice. For no man who is worthy to be called a man would ever submit
to such an agreement if he were able to resist; he would be mad if he did. Such is the
received account, Socrates, of the nature and origin of justice.
Now that those who practise justice do so involuntarily and because they have
not the power to be unjust will best appear if we imagine something of this kind:
having given both to the just and the unjust power to do what they will, let us watch
and see whither desire will lead them; then we shall discover in the very act the just
and unjust man to be proceeding along the same road, following their interest,
which all natures deem to be their good, and are only diverted into the path of justice
by the force of law. The liberty which we are supposing may be most completely
given to them in the form of such a power as is said to have been possessed by
Gyges, the ancestor of Croesus the Lydian. According to the tradition, Gyges was a
shepherd in the service of the king of Lydia; there was a great storm, and an earthquake made an opening in the earth at the place where he was feeding his flock.
Amazed at the sight, he descended into the opening, where, among other marvels,
he beheld a hollow brazen horse, having doors, at which he stooping and looking in
saw a dead body of stature, as appeared to him, more than human, and having nothing on but a gold ring; this he took from the finger of the dead and reascended. Now
the shepherds met together, according to custom, that they might send their monthly
report about the flocks to the king; into their assembly he came having the ring on
his finger, and as he was sitting among them he chanced to turn the collet of the ring
inside his hand, when instantly he became invisible to the rest of the company and
they began to speak of him as if he were no longer present. He was astonished at
this, and again touching the ring he turned the collet outwards and reappeared; he
made several trials of the ring, and always with the same result—when he turned the
collet inwards he became invisible, when outwards he reappeared. Whereupon he
contrived to be chosen one of the messengers who were sent to the court; whereas
soon as he arrived he seduced the queen, and with her help conspired against the
king and slew him, and took the kingdom. Suppose now that there were two such
magic rings, and the just put on one of them and the unjust the other; no man can be
imagined to be of such an iron nature that he would stand fast in justice. No man
would keep his hands off what was not his own when he could safely take what he
liked out of the market, or go into houses and lie with any one at his pleasure, or kill
or release from prison whom he would, and in all respects be like a God among
men. Then the actions of the just would be as the actions of the unjust; they would
both come at last to the same point. And this we may truly affirm to be a great proof
that a man is just, not willingly or because he thinks that justice is any good to him
individually, but of necessity, for wherever anyone thinks that he can safely be
unjust, there he is unjust. For all men believe in their hearts that injustice is far more
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profitable to the individual than justice, and he who argues as I have been supposing,
will say that they are right. If you could imagine any one obtaining this power of
becoming invisible, and never doing any wrong or touching what was another’s, he
would be thought by the lookers-on to be a most wretched idiot, although they
would praise him to one another’s faces, and keep up appearances with one another
from a fear that they too might suffer injustice. Enough of this.
Now, if we are to form a real judgment of the life of the just and unjust, we must
isolate them; there is no other way; and how is the isolation to be effected? I answer:
Let the unjust man be entirely unjust, and the just man entirely just; nothing is to be
taken away from either of them, and both are to be perfectly furnished for the work
of their respective lives. First, let the unjust be like other distinguished masters of
craft; like the skilful pilot or physician, who knows intuitively his own powers and
keeps within their limits, and who, if he fails at any point, is able to recover himself.
So let the unjust make his unjust attempts in the right way, and lie hidden if he
means to be great in his injustice: (he who is found out is nobody:) for the highest
reach of injustice is, to be deemed just when you are not. Therefore I say that in the
perfectly unjust man we must assume the most perfect injustice; there is to be no
deduction, but we must allow him, while doing the most unjust acts, to have acquired
the greatest reputation for justice. If he have taken a false step he must be able to
recover himself; he must be one who can speak with effect, if any of his deeds come
to light, and who can force his way where force is required by his courage and
strength, and command of money and friends. And at his side let us place the just
man in his nobleness and simplicity, wishing, as Aeschylus says, to be and not to
seem good. There must be no seeming, for if he seem to be just he will be honoured
and rewarded, and then we shall not know whether he is just for the sake of justice
or for the sake of honours and rewards; therefore, let him be clothed in justice only,
and have no other covering; and he must be imagined in a state of life the opposite
of the former. Let him be the best of men, and let him be thought the worst; then he
will have been put to the proof; and we shall see whether he will be affected by the
fear of infamy and its consequences. And let him continue thus to the hour of death;
being just and seeming to be unjust. When both have reached the uttermost extreme,
the one of justice and the other of injustice, let judgment be given which of them is
the happier of the two.
Heavens! my dear Glaucon, I said, how energetically you polish them up for the
decision, first one and then the other, as if they were two statues.
I do my best, he said. And now that we know what they are like there is no difficulty in tracing out the sort of life which awaits either of them. This I will proceed
to describe; but as you may think the description a little too coarse, I ask you to
suppose, Socrates, that the words which follow are not mine.—Let me put them into
the mouths of the eulogists of injustice: They will tell you that the just man who is
thought unjust will be scourged, racked, bound—will have his eyes burnt out; and,
at last, after suffering every kind of evil, he will be impaled: Then he will understand that he ought to seem only, and not to be, just; the words of Aeschylus may be
more truly spoken of the unjust than of the just. For the unjust is pursuing a reality;
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he does not live with a view to appearances—he wants to be really unjust and not to
seem only:—
‘His mind has a soil deep and fertile, Out of which spring his prudent counsels.’

In the first place, he is thought just, and therefore bears rule in the city; he can marry
whom he will, and give in marriage to whom he will; also he can trade and deal
where he likes, and always to his own advantage, because he has no misgivings
about injustice; and at every contest, whether in public or private, he gets the better
of his antagonists, and gains at their expense, and is rich, and out of his gains he can
benefit his friends, and harm his enemies; moreover, he can offer sacrifices, and
dedicate gifts to the gods abundantly and magnificently, and can honour the gods or
any man whom he wants to honour in a far better style than the just, and therefore
he is likely to be dearer than they are to the gods. And thus, Socrates, gods and men
are said to unite in making the life of the unjust better than the life of the just.
I was going to say something in answer to Glaucon, when Adeimantus, his
brother, interposed: Socrates, he said, you do not suppose that there is nothing more
to be urged?
Why, what else is there? I answered.
The strongest point of all has not been even mentioned, he replied.
Well, then, according to the proverb, ‘Let brother help brother’—if he fails in any
part do you assist him; although I must confess that Glaucon has already said quite
enough to lay me in the dust, and take from me the power of helping justice.
Nonsense, he replied. But let me add something more: There is another side to
Glaucon’s argument about the praise and censure of justice and injustice, which is
equally required in order to bring out what I believe to be his meaning. Parents and
tutors are always telling their sons and their wards that they are to be just; but why?
not for the sake of justice, but for the sake of character and reputation; in the hope
of obtaining for him who is reputed just some of those offices, marriages, and the
like which Glaucon has enumerated among the advantages accruing to the unjust
from the reputation of justice. More, however, is made of appearances by this class
of persons than by the others; for they throw in the good opinion of the gods, and
will tell you of a shower of benefits which the heavens, as they say, rain upon the
pious; and this accords with the testimony of the noble Hesiod and Homer, the first
of whom says,
‘That the gods make the oaks of the just — To bear acorns at their summit, and bees in the
middle; And the sheep are bowed down with the weight of their fleeces and many other
blessings of a like kind are provided for them’.

And Homer has a very similar strain; for he speaks of one whose fame is—
‘As the fame of some blameless king who, like a god, Maintains justice; to whom the black
earth brings forth Wheat and barley, whose trees are bowed with fruit, And his sheep never
fail to bear, and the sea gives him fish.’

Still grander are the gifts of heaven which Musaeus and his son vouchsafe to the
just; they take them down into the world below, where they have the saints lying on
couches at a feast, everlastingly drunk, crowned with garlands; their idea seems to
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be that an immortality of drunkenness is the highest meed of virtue. Some extend
their rewards yet further; the posterity, as they say, of the faithful and just shall survive to the third and fourth generation. This is the style in which they praise justice.
But about the wicked there is another strain; they bury them in a slough in Hades,
and make them carry water in a sieve; also while they are yet living they bring them
to infamy, and inflict upon them the punishments which Glaucon described as the
portion of the just who are reputed to be unjust; nothing else does their invention
supply. Such is their manner of praising the one and censuring the other.
Once more, Socrates, I will ask you to consider another way of speaking about
justice and injustice, which is not confined to the poets, but is found in prose writers.
The universal voice of mankind is always declaring that justice and virtue are honourable, but grievous and toilsome; and that the pleasures of vice and injustice are
easy of attainment and are only censured by law and opinion. They say also that
honesty is for the most part less profitable than dishonesty; and they are quite ready
to call wicked men happy, and to honour them both in public and private when they
are rich or in any other way influential, while they despise and overlook those who
may be weak and poor, even though acknowledging them to be better than the others. But most extraordinary of all is their mode of speaking about virtue and the
gods: they say that the gods apportion calamity and misery to many good men, and
good and happiness to the wicked. And mendicant prophets go to rich men’s doors
and persuade them that they have a power committed to them by the gods of making
an atonement for a man’s own or his ancestor’s sins by sacrifices or charms, with
rejoicings and feasts; and they promise to harm an enemy, whether just or unjust, at
a small cost; with magic arts and incantations binding heaven, as they say, to execute their will. And the poets are the authorities to whom they appeal, now smoothing the path of vice with the words of Hesiod;—
‘Vice may be had in abundance without trouble; the way is smooth and her dwelling-place
is near. But before virtue the gods have set toil,’

and a tedious and uphill road: then citing Homer as a witness that the gods may be
influenced by men; for he also says:—
‘The gods, too, may be turned from their purpose; and men pray to them and avert their
wrath by sacrifices and soothing entreaties, and by libations and the odour of fat, when they
have sinned and transgressed.’

And they produce a host of books written by Musaeus and Orpheus, who were children of the Moon and the Muses—that is what they say—according to which they
perform their ritual, and persuade not only individuals, but whole cities, that expiations and atonements for sin may be made by sacrifices and amusements which fill
a vacant hour, and are equally at the service of the living and the dead; the latter sort
they call mysteries, and they redeem us from the pains of hell, but if we neglect
them no one knows what awaits us.
He proceeded: And now when the young hear all this said about virtue and vice,
and the way in which gods and men regard them, how are their minds likely to be
affected, my dear Socrates,—those of them, I mean, who are quick-witted, and, like
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bees on the wing, light on every flower, and from all that they hear are prone to draw
conclusions as to what manner of persons they should be and in what way they
should walk if they would make the best of life? Probably the youth will say to
himself in the words of Pindar—
‘Can I by justice or by crooked ways of deceit ascend a loftier tower which may be a fortress to me all my days?’

For what men say is that, if I am really just and am not also thought just profit there
is none, but the pain and loss on the other hand are unmistakable. But if, though
unjust, I acquire the reputation of justice, a heavenly life is promised to me. Since
then, as philosophers prove, appearance tyrannizes over truth and is lord of happiness, to appearance I must devote myself. I will describe around me a picture and
shadow of virtue to be the vestibule and exterior of my house; behind I will trail the
subtle and crafty fox, as Archilochus, greatest of sages, recommends. But I hear
someone exclaiming that the concealment of wickedness is often difficult; to which
I answer, nothing great is easy. Nevertheless, the argument indicates this, if we
would be happy, to be the path along which we should proceed. With a view to concealment we will establish secret brotherhoods and political clubs. And there are
professors of rhetoric who teach the art of persuading courts and assemblies; and so,
partly by persuasion and partly by force, I shall make unlawful gains and not be
punished. Still I hear a voice saying that the gods cannot be deceived, neither can
they be compelled. But what if there are no gods? or, suppose them to have no care
of human things—why in either case should we mind about concealment? And even
if there are gods, and they do care about us, yet we know of them only from tradition
and the genealogies of the poets; and these are the very persons who say that they
may be influenced and turned by ‘sacrifices and soothing entreaties and by offerings.’ Let us be consistent then, and believe both or neither. If the poets speak truly,
why then we had better be unjust, and offer of the fruits of injustice; for if we are
just, although we may escape the vengeance of heaven, we shall lose the gains of
injustice; but, if we are unjust, we shall keep the gains, and by our sinning and praying, and praying and sinning, the gods will be propitiated, and we shall not be punished. ‘But there is a world below in which either we or our posterity will suffer for
our unjust deeds.’ Yes, my friend, will be the reflection, but there are mysteries and
atoning deities, and these have great power. That is what mighty cities declare; and
the children of the gods, who were their poets and prophets, bear a like testimony.
On what principle, then, shall we any longer choose justice rather than the worst
injustice? when, if we only unite the latter with a deceitful regard to appearances,
we shall fare to our mind both with gods and men, in life and after death, as the most
numerous and the highest authorities tell us. Knowing all this, Socrates, how can a
man who has any superiority of mind or person or rank or wealth, be willing to
honour justice; or indeed to refrain from laughing when he hears justice praised?
And even if there should be someone who is able to disprove the truth of my words,
and who is satisfied that justice is best, still he is not angry with the unjust, but is
very ready to forgive them, because he also knows that men are not just of their own
free will; unless, peradventure, there be some one whom the divinity within him
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may have inspired with a hatred of injustice, or who has attained knowledge of the
truth—but no other man. He only blames injustice who, owing to cowardice or age
or some weakness, has not the power of being unjust. And this is proved by the fact
that when he obtains the power, he immediately becomes unjust as far as he can be.
The cause of all this, Socrates, was indicated by us at the beginning of the argument, when my brother and I told you how astonished we were to find that of all the
professing panegyrists of justice—beginning with the ancient heroes of whom any
memorial has been preserved to us, and ending with the men of our own time—no
one has ever blamed injustice or praised justice except with a view to the glories,
honours, and benefits which flow from them. No one has ever adequately described
either in verse or prose the true essential nature of either of them abiding in the soul,
and invisible to any human or divine eye; or shown that of all the things of a man’s
soul which he has within him, justice is the greatest good, and injustice the greatest
evil. Had this been the universal strain, had you sought to persuade us of this from
our youth upwards, we should not have been on the watch to keep one another from
doing wrong, but every one would have been his own watchman, because afraid, if
he did wrong, of harbouring in himself the greatest of evils. I dare say that
Thrasymachus and others would seriously hold the language which I have been
merely repeating, and words even stronger than these about justice and injustice,
grossly, as I conceive, perverting their true nature. But I speak in this vehement
manner, as I must frankly confess to you, because I want to hear from you the opposite side; and I would ask you to show not only the superiority which justice has
over injustice, but what effect they have on the possessor of them which makes the
one to be a good and the other an evil to him. And please, as Glaucon requested of
you, to exclude reputations; for unless you take away from each of them his true
reputation and add on the false, we shall say that you do not praise justice, but the
appearance of it; we shall think that you are only exhorting us to keep injustice dark,
and that you really agree with Thrasymachus in thinking that justice is another’s
good and the interest of the stronger, and that injustice is a man’s own profit and
interest, though injurious to the weaker. Now as you have admitted that justice is
one of that highest class of goods which are desired indeed for their results, but in a
far greater degree for their own sakes—like sight or hearing or knowledge or health,
or any other real and natural and not merely conventional good—I would ask you in
your praise of justice to regard one point only: I mean the essential good and evil
which justice and injustice work in the possessors of them. Let others praise justice
and censure injustice, magnifying the rewards and honours of the one and abusing
the other; that is a manner of arguing which, coming from them, I am ready to tolerate, but from you who have spent your whole life in the consideration of this question, unless I hear the contrary from your own lips, I expect something better. And
therefore, I say, not only prove to us that justice is better than injustice, but show
what they either of them do to the possessor of them, which makes the one to be a
good and the other an evil, whether seen or unseen by gods and men.
I had always admired the genius of Glaucon and Adeimantus, but on hearing
these words I was quite delighted, and said: Sons of an illustrious father, that was
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not a bad beginning of the Elegiac verses which the admirer of Glaucon made in
honour of you after you had distinguished yourselves at the battle of Megara:—
‘Sons of Ariston,’ he sang, ‘divine offspring of an illustrious hero.’

The epithet is very appropriate, for there is something truly divine in being able to
argue as you have done for the superiority of injustice, and remaining unconvinced
by your own arguments. And I do believe that you are not convinced—this I infer
from your general character, for had I judged only from your speeches I should have
mistrusted you. But now, the greater my confidence in you, the greater is my difficulty in knowing what to say. For I am in a strait between two; on the one hand I feel
that I am unequal to the task; and my inability is brought home to me by the fact that
you were not satisfied with the answer which I made to Thrasymachus, proving, as
I thought, the superiority which justice has over injustice. And yet I cannot refuse to
help, while breath and speech remain to me; I am afraid that there would be an
impiety in being present when justice is evil spoken of and not lifting up a hand in
her defence. And therefore I had best give such help as I can.
Glaucon and the rest entreated me by all means not to let the question drop, but
to proceed in the investigation. They wanted to arrive at the truth, first, about the
nature of justice and injustice, and secondly, about their relative advantages. I told
them, what I really thought, that the enquiry would be of a serious nature, and would
require very good eyes. Seeing then, I said, that we are no great wits, I think that we
had better adopt a method which I may illustrate thus; suppose that a short-sighted
person had been asked by some one to read small letters from a distance; and it
occurred to some one else that they might be found in another place which was
larger and in which the letters were larger—if they were the same and he could read
the larger letters first, and then proceed to the lesser—this would have been thought
a rare piece of good fortune.
Very true, said Adeimantus; but how does the illustration apply to our enquiry?
I will tell you, I replied; justice, which is the subject of our enquiry, is, as you
know, sometimes spoken of as the virtue of an individual, and sometimes as the
virtue of a State.
True, he replied.
And is not a State larger than an individual?
It is.
Then in the larger the quantity of justice is likely to be larger and more easily
discernible. I propose therefore that we enquire into the nature of justice and injustice, first as they appear in the State, and secondly in the individual, proceeding
from the greater to the lesser and comparing them.
That, he said, is an excellent proposal.
And if we imagine the State in process of creation, we shall see the justice and
injustice of the State in process of creation also.
I dare say.
When the State is completed there may be a hope that the object of our search
will be more easily discovered.
Yes, far more easily.
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But ought we to attempt to construct one? I said; for to do so, as I am inclined to
think, will be a very serious task. Reflect, therefore.
I have reflected, said Adeimantus, and am anxious that you should proceed.
A State, I said, arises, as I conceive, out of the needs of mankind; no one is self-
sufficing, but all of us have many wants. Can any other origin of a State be imagined?
There can be no other.
Then, as we have many wants, and many persons are needed to supply them, one
takes a helper for one purpose and another for another; and when these partners and
helpers are gathered together in one habitation the body of inhabitants is termed
a State.
True, he said.
And they exchange with one another, and one gives, and another receives, under
the idea that the exchange will be for their good.
Very true.
Then, I said, let us begin and create in idea a State; and yet the true creator is
necessity, who is the mother of our invention.
Of course, he replied.
Now the first and greatest of necessities is food, which is the condition of life and
existence.
Certainly.
The second is a dwelling, and the third clothing and the like.
True.
And now let us see how our city will be able to supply this great demand: We
may suppose that one man is a husbandman, another a builder, some one else a
weaver—shall we add to them a shoemaker, or perhaps some other purveyor to our
bodily wants?
Quite right.
The barest notion of a State must include four or five men.
Clearly.
And how will they proceed? Will each bring the result of his labours into a common stock?—the individual husbandman, for example, producing for four, and
labouring four times as long and as much as he need in the provision of food with
which he supplies others as well as himself; or will he have nothing to do with others and not be at the trouble of producing for them, but provide for himself alone a
fourth of the food in a fourth of the time, and in the remaining three fourths of his
time be employed in making a house or a coat or a pair of shoes, having no partnership with others, but supplying himself all his own wants?
Adeimantus thought that he should aim at producing food only and not at producing everything.
Probably, I replied, that would be the better way; and when I hear you say this, I
am myself reminded that we are not all alike; there are diversities of natures among
us which are adapted to different occupations.
Very true.
And will you have a work better done when the workman has many occupations,
or when he has only one?
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When he has only one.
Further, there can be no doubt that a work is spoilt when not done at the right time?
No doubt.
For business is not disposed to wait until the doer of the business is at leisure; but
the doer must follow up what he is doing, and make the business his first object.
He must.
And if so, we must infer that all things are produced more plentifully and easily
and of a better quality when one man does one thing which is natural to him and
does it at the right time, and leaves other things.
Undoubtedly.
Then more than four citizens will be required; for the husbandman will not make
his own plough or mattock, or other implements of agriculture, if they are to be
good for anything. Neither will the builder make his tools—and he too needs many;
and in like manner the weaver and shoemaker.
True.
Then carpenters, and smiths, and many other artisans, will be sharers in our little
State, which is already beginning to grow?
True.
Yet even if we add neatherds, shepherds, and other herdsmen, in order that our
husbandmen may have oxen to plough with, and builders as well as husbandmen
may have draught cattle, and curriers and weavers fleeces and hides,—still our State
will not be very large.
That is true; yet neither will it be a very small State which contains all these.
Then, again, there is the situation of the city—to find a place where nothing need
be imported is wellnigh impossible.
Impossible.
Then there must be another class of citizens who will bring the required supply
from another city?
There must.
But if the trader goes empty-handed, having nothing which they require who
would supply his need, he will come back empty-handed.
That is certain.
And therefore, what they produce at home must be not only enough for themselves, but such both in quantity and quality as to accommodate those from whom
their wants are supplied.
Very true.
Then more husbandmen and more artisans will be required?
They will.
Not to mention the importers and exporters, who are called merchants?
Yes.
Then we shall want merchants?
We shall.
And if merchandise is to be carried over the sea, skilful sailors will also be
needed, and in considerable numbers?
Yes, in considerable numbers.
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Then, again, within the city, how will they exchange their productions? To secure
such an exchange was, as you will remember, one of our principal objects when we
formed them into a society and constituted a State.
Clearly they will buy and sell.
Then they will need a market-place, and a money-token for purposes of exchange.
Certainly.
Suppose now that a husbandman, or an artisan, brings some production to market, and he comes at a time when there is no one to exchange with him,—is he to
leave his calling and sit idle in the marketplace?
Not at all; he will find people there who, seeing the want, undertake the office of
salesmen. In well-ordered states they are commonly those who are the weakest in
bodily strength, and therefore of little use for any other purpose; their duty is to be
in the market, and to give money in exchange for goods to those who desire to sell
and to take money from those who desire to buy.
This want, then, creates a class of retail-traders in our State. Is not ‘retailer’ the
term which is applied to those who sit in the marketplace engaged in buying and
selling, while those who wander from one city to another are called merchants?
Yes, he said.
And there is another class of servants, who are intellectually hardly on the level
of companionship; still they have plenty of bodily strength for labour, which accordingly they sell, and are called, if I do not mistake, hirelings, hire being the name
which is given to the price of their labour.
True.
Then hirelings will help to make up our population?
Yes.
And now, Adeimantus, is our State matured and perfected?
I think so.
Where, then, is justice, and where is injustice, and in what part of the State did
they spring up?
Probably in the dealings of these citizens with one another. I cannot imagine that
they are more likely to be found any where else.
I dare say that you are right in your suggestion, I said; we had better think the
matter out, and not shrink from the enquiry.
Let us then consider, first of all, what will be their way of life, now that we have
thus established them. Will they not produce corn, and wine, and clothes, and shoes,
and build houses for themselves? And when they are housed, they will work, in
summer, commonly, stripped and barefoot, but in winter substantially clothed and
shod. They will feed on barley-meal and flour of wheat, baking and kneading them,
making noble cakes and loaves; these they will serve up on a mat of reeds or on
clean leaves, themselves reclining the while upon beds strewn with yew or myrtle.
And they and their children will feast, drinking of the wine which they have made,
wearing garlands on their heads, and hymning the praises of the gods, in happy
converse with one another. And they will take care that their families do not exceed
their means; having an eye to poverty or war.
But, said Glaucon, interposing, you have not given them a relish to their meal.
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True, I replied, I had forgotten; of course they must have a relish—salt, and
olives, and cheese, and they will boil roots and herbs such as country people prepare; for a dessert we shall give them figs, and peas, and beans; and they will roast
myrtle-berries and acorns at the fire, drinking in moderation. And with such a diet
they may be expected to live in peace and health to a good old age, and bequeath a
similar life to their children after them.
Yes, Socrates, he said, and if you were providing for a city of pigs, how else
would you feed the beasts?
But what would you have, Glaucon? I replied.
Why, he said, you should give them the ordinary conveniences of life. People
who are to be comfortable are accustomed to lie on sofas, and dine off tables, and
they should have sauces and sweets in the modern style.
Yes, I said, now I understand: the question which you would have me consider is,
not only how a State, but how a luxurious State is created; and possibly there is no
harm in this, for in such a State we shall be more likely to see how justice and injustice originate. In my opinion the true and healthy constitution of the State is the one
which I have described. But if you wish also to see a State at fever-heat, I have no
objection. For I suspect that many will not be satisfied with the simpler way of life.
They will be for adding sofas, and tables, and other furniture; also dainties, and
perfumes, and incense, and courtesans, and cakes, all these not of one sort only, but
in every variety; we must go beyond the necessaries of which I was at first speaking,
such as houses, and clothes, and shoes: the arts of the painter and the embroiderer
will have to be set in motion, and gold and ivory and all sorts of materials must be
procured.
True, he said.
Then we must enlarge our borders; for the original healthy State is no longer sufficient. Now will the city have to fill and swell with a multitude of callings which
are not required by any natural want; such as the whole tribe of hunters and actors,
of whom one large class have to do with forms and colours; another will be the
votaries of music—poets and their attendant train of rhapsodists, players, dancers,
contractors; also makers of divers kinds of articles, including women’s dresses. And
we shall want more servants. Will not tutors be also in request, and nurses wet and
dry, tirewomen and barbers, as well as confectioners and cooks; and swineherds,
too, who were not needed and therefore had no place in the former edition of our
State, but are needed now? They must not be forgotten: and there will be animals of
many other kinds, if people eat them.
Certainly.
And living in this way we shall have much greater need of physicians than before?
Much greater.
And the country which was enough to support the original inhabitants will be too
small now, and not enough?
Quite true.
Then a slice of our neighbours’ land will be wanted by us for pasture and tillage,
and they will want a slice of ours, if, like ourselves, they exceed the limit of necessity, and give themselves up to the unlimited accumulation of wealth?
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That, Socrates, will be inevitable.
And so we shall go to war, Glaucon. Shall we not?
Most certainly, he replied.
Then without determining as yet whether war does good or harm, thus much we
may affirm, that now we have discovered war to be derived from causes which are
also the causes of almost all the evils in States, private as well as public.
Undoubtedly.
And our State must once more enlarge; and this time the enlargement will be
nothing short of a whole army, which will have to go out and fight with the invaders
for all that we have, as well as for the things and persons whom we were describing above.
Why? he said; are they not capable of defending themselves?
No, I said; not if we were right in the principle which was acknowledged by all
of us when we were framing the State: the principle, as you will remember, was that
one man cannot practise many arts with success.
Very true, he said.
But is not war an art?
Certainly.
And an art requiring as much attention as shoemaking?
Quite true.
And the shoemaker was not allowed by us to be a husbandman, or a weaver, or a
builder—in order that we might have our shoes well made; but to him and to every
other worker was assigned one work for which he was by nature fitted, and at that
he was to continue working all his life long and at no other; he was not to let opportunities slip, and then he would become a good workman. Now nothing can be more
important than that the work of a soldier should be well done. But is war an art so
easily acquired that a man may be a warrior who is also a husbandman, or shoemaker, or other artisan; although no one in the world would be a good dice or
draught player who merely took up the game as a recreation, and had not from his
earliest years devoted himself to this and nothing else? No tools will make a man a
skilled workman, or master of defence, nor be of any use to him who has not learned
how to handle them, and has never bestowed any attention upon them. How then
will he who takes up a shield or other implement of war become a good fighter all
in a day, whether with heavy-armed or any other kind of troops?
Yes, he said, the tools which would teach men their own use would be
beyond price.
And the higher the duties of the guardian, I said, the more time, and skill, and art,
and application will be needed by him?
No doubt, he replied.
Will he not also require natural aptitude for his calling?
Certainly.
Then it will be our duty to select, if we can, natures which are fitted for the task
of guarding the city?
It will.
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And the selection will be no easy matter, I said; but we must be brave and do
our best.
We must.
Is not the noble youth very like a well-bred dog in respect of guarding and
watching?
What do you mean?
I mean that both of them ought to be quick to see, and swift to overtake the
enemy when they see him; and strong too if, when they have caught him, they have
to fight with him.
All these qualities, he replied, will certainly be required by them.
Well, and your guardian must be brave if he is to fight well?
Certainly.
And is he likely to be brave who has no spirit, whether horse or dog or any other
animal? Have you never observed how invincible and unconquerable is spirit and
how the presence of it makes the soul of any creature to be absolutely fearless and
indomitable?
I have.
Then now we have a clear notion of the bodily qualities which are required in the
guardian.
True.
And also of the mental ones; his soul is to be full of spirit?
Yes.
But are not these spirited natures apt to be savage with one another, and with
everybody else?
A difficulty by no means easy to overcome, he replied.
Whereas, I said, they ought to be dangerous to their enemies, and gentle to their
friends; if not, they will destroy themselves without waiting for their enemies to
destroy them.
True, he said.
What is to be done then? I said; how shall we find a gentle nature which has also
a great spirit, for the one is the contradiction of the other?
True.
He will not be a good guardian who is wanting in either of these two qualities;
and yet the combination of them appears to be impossible; and hence we must infer
that to be a good guardian is impossible.
I am afraid that what you say is true, he replied.
Here feeling perplexed I began to think over what had preceded.—My friend, I
said, no wonder that we are in a perplexity; for we have lost sight of the image
which we had before us.
What do you mean? he said.
I mean to say that there do exist natures gifted with those opposite qualities.
And where do you find them?
Many animals, I replied, furnish examples of them; our friend the dog is a very
good one: you know that well-bred dogs are perfectly gentle to their familiars and
acquaintances, and the reverse to strangers.
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Yes, I know.
Then there is nothing impossible or out of the order of nature in our finding a
guardian who has a similar combination of qualities?
Certainly not.
Would not he who is fitted to be a guardian, besides the spirited nature, need to
have the qualities of a philosopher?
I do not apprehend your meaning.
The trait of which I am speaking, I replied, may be also seen in the dog, and is
remarkable in the animal.
What trait?
Why, a dog, whenever he sees a stranger, is angry; when an acquaintance, he
welcomes him, although the one has never done him any harm, nor the other any
good. Did this never strike you as curious?
The matter never struck me before; but I quite recognise the truth of your remark.
And surely this instinct of the dog is very charming;—your dog is a true
philosopher.
Why?
Why, because he distinguishes the face of a friend and of an enemy only by the
criterion of knowing and not knowing. And must not an animal be a lover of learning who determines what he likes and dislikes by the test of knowledge and
ignorance?
Most assuredly.
And is not the love of learning the love of wisdom, which is philosophy?
They are the same, he replied.
And may we not say confidently of man also, that he who is likely to be gentle to
his friends and acquaintances, must by nature be a lover of wisdom and knowledge?
That we may safely affirm.
Then he who is to be a really good and noble guardian of the State will require to
unite in himself philosophy and spirit and swiftness and strength?
Undoubtedly.
Then we have found the desired natures; and now that we have found them, how
are they to be reared and educated? Is not this an enquiry which may be expected to
throw light on the greater enquiry which is our final end—How do justice and injustice grow up in States? for we do not want either to omit what is to the point or to
draw out the argument to an inconvenient length.
Adeimantus thought that the enquiry would be of great service to us.
Then, I said, my dear friend, the task must not be given up, even if somewhat long.
Certainly not.
Come then, and let us pass a leisure hour in story-telling, and our story shall be
the education of our heroes.
By all means.
And what shall be their education? Can we find a better than the traditional
sort?—and this has two divisions, gymnastic for the body, and music for the soul.
True.
Shall we begin education with music, and go on to gymnastic afterwards?
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By all means.
And when you speak of music, do you include literature or not?
I do.
And literature may be either true or false?
Yes.
And the young should be trained in both kinds, and we begin with the false?
I do not understand your meaning, he said.
You know, I said, that we begin by telling children stories which, though not
wholly destitute of truth, are in the main fictitious; and these stories are told them
when they are not of an age to learn gymnastics.
Very true.
That was my meaning when I said that we must teach music before gymnastics.
Quite right, he said.
You know also that the beginning is the most important part of any work, especially in the case of a young and tender thing; for that is the time at which the character is being formed and the desired impression is more readily taken.
Quite true.
And shall we just carelessly allow children to hear any casual tales which may be
devised by casual persons, and to receive into their minds ideas for the most part the
very opposite of those which we should wish them to have when they are grown up?
We cannot.
Then the first thing will be to establish a censorship of the writers of fiction, and
let the censors receive any tale of fiction which is good, and reject the bad; and we
will desire mothers and nurses to tell their children the authorised ones only. Let
them fashion the mind with such tales, even more fondly than they mould the body
with their hands; but most of those which are now in use must be discarded.
Of what tales are you speaking? he said.
You may find a model of the lesser in the greater, I said; for they are necessarily
of the same type, and there is the same spirit in both of them.
Very likely, he replied; but I do not as yet know what you would term the greater.
Those, I said, which are narrated by Homer and Hesiod, and the rest of the poets,
who have ever been the great storytellers of mankind.
But which stories do you mean, he said; and what fault do you find with them?
A fault which is most serious, I said; the fault of telling a lie, and, what is more,
a bad lie.
But when is this fault committed?
Whenever an erroneous representation is made of the nature of gods and
heroes,—as when a painter paints a portrait not having the shadow of a likeness to
the original.
Yes, he said, that sort of thing is certainly very blameable; but what are the stories which you mean?
First of all, I said, there was that greatest of all lies in high places, which the poet
told about Uranus, and which was a bad lie too,—I mean what Hesiod says that
Uranus did, and how Cronus retaliated on him. The doings of Cronus, and the sufferings which in turn his son inflicted upon him, even if they were true, ought
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certainly not to be lightly told to young and thoughtless persons; if possible, they
had better be buried in silence. But if there is an absolute necessity for their mention, a chosen few might hear them in a mystery, and they should sacrifice not a
common (Eleusinian) pig, but some huge and unprocurable victim; and then the
number of the hearers will be very few indeed.
Why, yes, said he, those stories are extremely objectionable.
Yes, Adeimantus, they are stories not to be repeated in our State; the young man
should not be told that in committing the worst of crimes he is far from doing anything outrageous; and that even if he chastises his father when he does wrong, in
whatever manner, he will only be following the example of the first and greatest
among the gods.
I entirely agree with you, he said; in my opinion those stories are quite unfit to be
repeated.
Neither, if we mean our future guardians to regard the habit of quarrelling among
themselves as of all things the basest, should any word be said to them of the wars
in heaven, and of the plots and fightings of the gods against one another, for they are
not true. No, we shall never mention the battles of the giants, or let them be embroidered on garments; and we shall be silent about the innumerable other quarrels of
gods and heroes with their friends and relatives. If they would only believe us we
would tell them that quarrelling is unholy, and that never up to this time has there
been any quarrel between citizens; this is what old men and old women should
begin by telling children; and when they grow up, the poets also should be told to
compose for them in a similar spirit. But the narrative of Hephaestus binding Here
his mother, or how on another occasion Zeus sent him flying for taking her part
when she was being beaten, and all the battles of the gods in Homer—these tales
must not be admitted into our State, whether they are supposed to have an allegorical meaning or not. For a young person cannot judge what is allegorical and what is
literal; anything that he receives into his mind at that age is likely to become indelible and unalterable; and therefore it is most important that the tales which the
young first hear should be models of virtuous thoughts.
There you are right, he replied; but if any one asks where are such models to be
found and of what tales are you speaking—how shall we answer him?
I said to him, You and I, Adeimantus, at this moment are not poets, but founders
of a State: now the founders of a State ought to know the general forms in which
poets should cast their tales, and the limits which must be observed by them, but to
make the tales is not their business.
Very true, he said; but what are these forms of theology which you mean?
Something of this kind, I replied:—God is always to be represented as he truly
is, whatever be the sort of poetry, epic, lyric or tragic, in which the representation
is given.
Right.
And is he not truly good? and must he not be represented as such?
Certainly.
And no good thing is hurtful?
No, indeed.
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And that which is not hurtful hurts not?
Certainly not.
And that which hurts not does no evil?
No.
And can that which does no evil be a cause of evil?
Impossible.
And the good is advantageous?
Yes.
And therefore the cause of well-being?
Yes.
It follows therefore that the good is not the cause of all things, but of the
good only?
Assuredly.
Then God, if he be good, is not the author of all things, as the many assert, but he
is the cause of a few things only, and not of most things that occur to men. For few
are the goods of human life, and many are the evils, and the good is to be attributed
to God alone; of the evils the causes are to be sought elsewhere, and not in him.
That appears to me to be most true, he said.
Then we must not listen to Homer or to any other poet who is guilty of the folly
of saying that two casks
‘Lie at the threshold of Zeus, full of lots, one of good, the other of evil lots,’

and that he to whom Zeus gives a mixture of the two
‘Sometimes meets with evil fortune, at other times with good;’

but that he to whom is given the cup of unmingled ill,
‘Him wild hunger drives o’er the beauteous earth.’

And again—
‘Zeus, who is the dispenser of good and evil to us.’

And if any one asserts that the violation of oaths and treaties, which was really the
work of Pandarus, was brought about by Athene and Zeus, or that the strife and
contention of the gods was instigated by Themis and Zeus, he shall not have our
approval; neither will we allow our young men to hear the words of Aeschylus, that
‘God plants guilt among men when he desires utterly to destroy a house.’

And if a poet writes of the sufferings of Niobe—the subject of the tragedy in which
these iambic verses occur—or of the house of Pelops, or of the Trojan war or on any
similar theme, either we must not permit him to say that these are the works of God,
or if they are of God, he must devise some explanation of them such as we are seeking; he must say that God did what was just and right, and they were the better for
being punished; but that those who are punished are miserable, and that God is the
author of their misery—the poet is not to be permitted to say; though he may say
that the wicked are miserable because they require to be punished, and are benefited
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by receiving punishment from God; but that God being good is the author of evil to
any one is to be strenuously denied, and not to be said or sung or heard in verse or
prose by any one whether old or young in any well-ordered commonwealth. Such a
fiction is suicidal, ruinous, impious.
I agree with you, he replied, and am ready to give my assent to the law.
Let this then be one of our rules and principles concerning the gods, to which our
poets and reciters will be expected to conform,—that God is not the author of all
things, but of good only.
That will do, he said.
And what do you think of a second principle? Shall I ask you whether God is a
magician, and of a nature to appear insidiously now in one shape, and now in
another—sometimes himself changing and passing into many forms, sometimes
deceiving us with the semblance of such transformations; or is he one and the same
immutably fixed in his own proper image?
I cannot answer you, he said, without more thought.
Well, I said; but if we suppose a change in anything, that change must be effected
either by the thing itself, or by some other thing?
Most certainly.
And things which are at their best are also least liable to be altered or discomposed; for example, when healthiest and strongest, the human frame is least liable
to be affected by meats and drinks, and the plant which is in the fullest vigour also
suffers least from winds or the heat of the sun or any similar causes.
Of course.
And will not the bravest and wisest soul be least confused or deranged by any
external influence?
True.
And the same principle, as I should suppose, applies to all composite things—
furniture, houses, garments: when good and well made, they are least altered by
time and circumstances.
Very true.
Then everything which is good, whether made by art or nature, or both, is least
liable to suffer change from without?
True.
But surely God and the things of God are in every way perfect?
Of course they are.
Then he can hardly be compelled by external influence to take many shapes?
He cannot.
But may he not change and transform himself?
Clearly, he said, that must be the case if he is changed at all.
And will he then change himself for the better and fairer, or for the worse and
more unsightly?
If he change at all he can only change for the worse, for we cannot suppose him
to be deficient either in virtue or beauty.
Very true, Adeimantus; but then, would any one, whether God or man, desire to
make himself worse?
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Impossible.
Then it is impossible that God should ever be willing to change; being, as is supposed, the fairest and best that is conceivable, every God remains absolutely and for
ever in his own form.
That necessarily follows, he said, in my judgment.
Then, I said, my dear friend, let none of the poets tell us that
‘The gods, taking the disguise of strangers from other lands, walk up and down cities in all
sorts of forms;’

and let no one slander Proteus and Thetis, neither let anyone, either in tragedy or in
any other kind of poetry, introduce Here disguised in the likeness of a priestess asking an alms
‘For the life-giving daughters of Inachus the river of Argos;’

—let us have no more lies of that sort. Neither must we have mothers under the
influence of the poets scaring their children with a bad version of these myths—telling how certain gods, as they say, ‘Go about by night in the likeness of so many
strangers and in divers forms;’ but let them take heed lest they make cowards of
their children, and at the same time speak blasphemy against the gods.
Heaven forbid, he said.
But although the gods are themselves unchangeable, still by witchcraft and
deception they may make us think that they appear in various forms?
Perhaps, he replied.
Well, but can you imagine that God will be willing to lie, whether in word or
deed, or to put forth a phantom of himself?
I cannot say, he replied.
Do you not know, I said, that the true lie, if such an expression may be allowed,
is hated of gods and men?
What do you mean? he said.
I mean that no one is willingly deceived in that which is the truest and highest
part of himself, or about the truest and highest matters; there, above all, he is most
afraid of a lie having possession of him.
Still, he said, I do not comprehend you.
The reason is, I replied, that you attribute some profound meaning to my words;
but I am only saying that deception, or being deceived or uninformed about the
highest realities in the highest part of themselves, which is the soul, and in that part
of them to have and to hold the lie, is what mankind least like;—that, I say, is what
they utterly detest.
There is nothing more hateful to them.
And, as I was just now remarking, this ignorance in the soul of him who is
deceived may be called the true lie; for the lie in words is only a kind of imitation
and shadowy image of a previous affection of the soul, not pure unadulterated falsehood. Am I not right?
Perfectly right.
The true lie is hated not only by the gods, but also by men?
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Yes.
Whereas the lie in words is in certain cases useful and not hateful; in dealing with
enemies—that would be an instance; or again, when those whom we call our friends
in a fit of madness or illusion are going to do some harm, then it is useful and is a
sort of medicine or preventive; also in the tales of mythology, of which we were just
now speaking—because we do not know the truth about ancient times, we make
falsehood as much like truth as we can, and so turn it to account.
Very true, he said.
But can any of these reasons apply to God? Can we suppose that he is ignorant
of antiquity, and therefore has recourse to invention?
That would be ridiculous, he said.
Then the lying poet has no place in our idea of God?
I should say not.
Or perhaps he may tell a lie because he is afraid of enemies?
That is inconceivable.
But he may have friends who are senseless or mad?
But no mad or senseless person can be a friend of God.
Then no motive can be imagined why God should lie?
None whatever.
Then the superhuman and divine is absolutely incapable of falsehood?
Yes.
Then is God perfectly simple and true both in word and deed; he changes not; he
deceives not, either by sign or word, by dream or waking vision.
Your thoughts, he said, are the reflection of my own.
You agree with me then, I said, that this is the second type or form in which we
should write and speak about divine things. The gods are not magicians who transform themselves, neither do they deceive mankind in any way.
I grant that.
Then, although we are admirers of Homer, we do not admire the lying dream
which Zeus sends to Agamemnon; neither will we praise the verses of Aeschylus in
which Thetis says that Apollo at her nuptials
‘Was celebrating in song her fair progeny whose days were to be long, and to know no sickness. And when he had spoken of my lot as in all things blessed of heaven he raised a note
of triumph and cheered my soul. And I thought that the word of Phoebus, being divine and
full of prophecy, would not fail. And now he himself who uttered the strain, he who was
present at the banquet, and who said this—he it is who has slain my son.’

These are the kind of sentiments about the gods which will arouse our anger; and he
who utters them shall be refused a chorus; neither shall we allow teachers to make
use of them in the instruction of the young, meaning, as we do, that our guardians,
as far as men can be, should be true worshippers of the gods and like them.
I entirely agree, he said, in these principles, and promise to make them my laws.
Project Gutenberg
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Appendix 2: The Allegory of the Cave
THE REPUBLIC
By PLATO
Translated by Benjamin Jowett
Persons of the Dialogue
Socrates, who is the narrator.
Glaucon.
Adeimantus.
Polemarchus.
Cephalus.
Thrasymachus.
Cleitophon.
And others who are mute auditors.
Book VII
And now, I said, let me show in a figure how far our nature is enlightened or unenlightened:—Behold! human beings living in a underground den, which has a mouth
open towards the light and reaching all along the den; here they have been from their
childhood, and have their legs and necks chained so that they cannot move, and can
only see before them, being prevented by the chains from turning round their heads.
Above and behind them a fire is blazing at a distance, and between the fire and the
prisoners there is a raised way; and you will see, if you look, a low wall built along
the way, like the screen which marionette players have in front of them, over which
they show the puppets.
I see.
And do you see, I said, men passing along the wall carrying all sorts of vessels,
and statues and figures of animals made of wood and stone and various materials,
which appear over the wall? Some of them are talking, others silent.
You have shown me a strange image, and they are strange prisoners.
Like ourselves, I replied; and they see only their own shadows, or the shadows of
one another, which the fire throws on the opposite wall of the cave?
True, he said; how could they see anything but the shadows if they were never
allowed to move their heads?
And of the objects which are being carried in like manner they would only see
the shadows?
Yes, he said.
And if they were able to converse with one another, would they not suppose that
they were naming what was actually before them?
Very true.
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And suppose further that the prison had an echo which came from the other side,
would they not be sure to fancy when one of the passers-by spoke that the voice
which they heard came from the passing shadow?
No question, he replied.
To them, I said, the truth would be literally nothing but the shadows of the images.
That is certain.
And now look again, and see what will naturally follow if the prisoners are
released and disabused of their error. At first, when any of them is liberated and
compelled suddenly to stand up and turn his neck round and walk and look towards
the light, he will suffer sharp pains; the glare will distress him, and he will be unable
to see the realities of which in his former state he had seen the shadows; and then
conceive some one saying to him, that what he saw before was an illusion, but that
now, when he is approaching nearer to being and his eye is turned towards more real
existence, he has a clearer vision,—what will be his reply? And you may further
imagine that his instructor is pointing to the objects as they pass and requiring him
to name them,—will he not be perplexed? Will he not fancy that the shadows which
he formerly saw are truer than the objects which are now shown to him?
Far truer.
And if he is compelled to look straight at the light, will he not have a pain in his
eyes which will make him turn away to take refuge in the objects of vision which he
can see, and which he will conceive to be in reality clearer than the things which are
now being shown to him?
True, he said.
And suppose once more, that he is reluctantly dragged up a steep and rugged
ascent, and held fast until he is forced into the presence of the sun himself, is he not
likely to be pained and irritated? When he approaches the light his eyes will be
dazzled, and he will not be able to see anything at all of what are now called realities.
Not all in a moment, he said.
He will require to grow accustomed to the sight of the upper world. And first he
will see the shadows best, next the reflections of men and other objects in the water,
and then the objects themselves; then he will gaze upon the light of the moon and
the stars and the spangled heaven; and he will see the sky and the stars by night better than the sun or the light of the sun by day?
Certainly.
Last of all he will be able to see the sun, and not mere reflections of him in the
water, but he will see him in his own proper place, and not in another; and he will
contemplate him as he is.
Certainly.
He will then proceed to argue that this is he who gives the season and the years,
and is the guardian of all that is in the visible world, and in a certain way the cause
of all things which he and his fellows have been accustomed to behold?
Clearly, he said, he would first see the sun and then reason about him.
And when he remembered his old habitation, and the wisdom of the den and his
fellow-prisoners, do you not suppose that he would felicitate himself on the change,
and pity them?
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Certainly, he would.
And if they were in the habit of conferring honours among themselves on those
who were quickest to observe the passing shadows and to remark which of them
went before, and which followed after, and which were together; and who were
therefore best able to draw conclusions as to the future, do you think that he would
care for such honours and glories, or envy the possessors of them? Would he not say
with Homer,
‘Better to be the poor servant of a poor master,’

and to endure anything, rather than think as they do and live after their manner?
Yes, he said, I think that he would rather suffer anything than entertain these false
notions and live in this miserable manner.
Imagine once more, I said, such an one coming suddenly out of the sun to be
replaced in his old situation; would he not be certain to have his eyes full of darkness?
To be sure, he said.
And if there were a contest, and he had to compete in measuring the shadows
with the prisoners who had never moved out of the den, while his sight was still
weak, and before his eyes had become steady (and the time which would be needed
to acquire this new habit of sight might be very considerable), would he not be
ridiculous? Men would say of him that up he went and down he came without his
eyes; and that it was better not even to think of ascending; and if any one tried to
loose another and lead him up to the light, let them only catch the offender, and they
would put him to death.
No question, he said.
This entire allegory, I said, you may now append, dear Glaucon, to the previous
argument; the prison-house is the world of sight, the light of the fire is the sun, and
you will not misapprehend me if you interpret the journey upwards to be the ascent
of the soul into the intellectual world according to my poor belief, which, at your
desire, I have expressed—whether rightly or wrongly God knows. But, whether true
or false, my opinion is that in the world of knowledge the idea of good appears last
of all, and is seen only with an effort; and, when seen, is also inferred to be the universal author of all things beautiful and right, parent of light and of the lord of light
in this visible world, and the immediate source of reason and truth in the intellectual; and that this is the power upon which he who would act rationally either in
public or private life must have his eye fixed.
I agree, he said, as far as I am able to understand you.
Moreover, I said, you must not wonder that those who attain to this beatific vision
are unwilling to descend to human affairs; for their souls are ever hastening into the
upper world where they desire to dwell; which desire of theirs is very natural, if our
allegory may be trusted.
Yes, very natural.
And is there anything surprising in one who passes from divine contemplations
to the evil state of man, misbehaving himself in a ridiculous manner; if, while his
eyes are blinking and before he has become accustomed to the surrounding darkness, he is compelled to fight in courts of law, or in other places, about the images
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or the shadows of images of justice, and is endeavouring to meet the conceptions of
those who have never yet seen absolute justice?
Anything but surprising, he replied.
Anyone who has common sense will remember that the bewilderments of the
eyes are of two kinds, and arise from two causes, either from coming out of the light
or from going into the light, which is true of the mind’s eye, quite as much as of the
bodily eye; and he who remembers this when he sees any one whose vision is perplexed and weak, will not be too ready to laugh; he will first ask whether that soul
of man has come out of the brighter life, and is unable to see because unaccustomed
to the dark, or having turned from darkness to the day is dazzled by excess of light.
And he will count the one happy in his condition and state of being, and he will pity
the other; or, if he have a mind to laugh at the soul which comes from below into the
light, there will be more reason in this than in the laugh which greets him who
returns from above out of the light into the den.
That, he said, is a very just distinction.
But then, if I am right, certain professors of education must be wrong when they
say that they can put a knowledge into the soul which was not there before, like sight
into blind eyes.
They undoubtedly say this, he replied.
Whereas, our argument shows that the power and capacity of learning exists in
the soul already; and that just as the eye was unable to turn from darkness to light
without the whole body, so too the instrument of knowledge can only by the movement of the whole soul be turned from the world of becoming into that of being, and
learn by degrees to endure the sight of being, and of the brightest and best of being,
or in other words, of the good.
Very true.
And must there not be some art which will effect conversion in the easiest and
quickest manner; not implanting the faculty of sight, for that exists already, but has
been turned in the wrong direction, and is looking away from the truth?
Yes, he said, such an art may be presumed.
And whereas the other so-called virtues of the soul seem to be akin to bodily
qualities, for even when they are not originally innate they can be implanted later by
habit and exercise, the virtue of wisdom more than anything else contains a divine
element which always remains, and by this conversion is rendered useful and profitable; or, on the other hand, hurtful and useless. Did you never observe the narrow
intelligence flashing from the keen eye of a clever rogue—how eager he is, how
clearly his paltry soul sees the way to his end; he is the reverse of blind, but his keen
eye-sight is forced into the service of evil, and he is mischievous in proportion to his
cleverness?
Very true, he said.
But what if there had been a circumcision of such natures in the days of their
youth; and they had been severed from those sensual pleasures, such as eating and
drinking, which, like leaden weights, were attached to them at their birth, and which
drag them down and turn the vision of their souls upon the things that are below—if,
I say, they had been released from these impediments and turned in the opposite
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direction, the very same faculty in them would have seen the truth as keenly as they
see what their eyes are turned to now.
Very likely.
Yes, I said; and there is another thing which is likely, or rather a necessary inference from what has preceded, that neither the uneducated and uninformed of the
truth, nor yet those who never make an end of their education, will be able ministers
of State; not the former, because they have no single aim of duty which is the rule
of all their actions, private as well as public; nor the latter, because they will not act
at all except upon compulsion, fancying that they are already dwelling apart in the
islands of the blest.
Very true, he replied.
Then, I said, the business of us who are the founders of the State will be to compel the best minds to attain that knowledge which we have already shown to be the
greatest of all—they must continue to ascend until they arrive at the good; but when
they have ascended and seen enough we must not allow them to do as they do now.
What do you mean?
I mean that they remain in the upper world: but this must not be allowed; they
must be made to descend again among the prisoners in the den, and partake of their
labours and honours, whether they are worth having or not.
But is not this unjust? he said; ought we to give them a worse life, when they
might have a better?
You have again forgotten, my friend, I said, the intention of the legislator, who
did not aim at making any one class in the State happy above the rest; the happiness
was to be in the whole State, and he held the citizens together by persuasion and
necessity, making them benefactors of the State, and therefore benefactors of one
another; to this end he created them, not to please themselves, but to be his instruments in binding up the State.
True, he said, I had forgotten.
Observe, Glaucon, that there will be no injustice in compelling our philosophers
to have a care and providence of others; we shall explain to them that in other States,
men of their class are not obliged to share in the toils of politics: and this is reasonable, for they grow up at their own sweet will, and the government would rather not
have them. Being self-taught, they cannot be expected to show any gratitude for a
culture which they have never received. But we have brought you into the world to
be rulers of the hive, kings of yourselves and of the other citizens, and have educated you far better and more perfectly than they have been educated, and you are
better able to share in the double duty. Wherefore each of you, when his turn comes,
must go down to the general underground abode, and get the habit of seeing in the
dark. When you have acquired the habit, you will see 10,000 times better than the
inhabitants of the den, and you will know what the several images are, and what
they represent, because you have seen the beautiful and just and good in their truth.
And thus our State, which is also yours, will be a reality, and not a dream only, and
will be administered in a spirit unlike that of other States, in which men fight with
one another about shadows only and are distracted in the struggle for power, which
in their eyes is a great good. Whereas the truth is that the State in which the rulers

202

Appendices

are most reluctant to govern is always the best and most quietly governed, and the
State in which they are most eager, the worst.
Quite true, he replied.
And will our pupils, when they hear this, refuse to take their turn at the toils of
State, when they are allowed to spend the greater part of their time with one another
in the heavenly light?
Impossible, he answered; for they are just men, and the commands which we
impose upon them are just; there can be no doubt that every one of them will take
office as a stern necessity, and not after the fashion of our present rulers of State.
Yes, my friend, I said; and there lies the point. You must contrive for your future
rulers another and a better life than that of a ruler, and then you may have a well-
ordered State; for only in the State which offers this, will they rule who are truly
rich, not in silver and gold, but in virtue and wisdom, which are the true blessings
of life. Whereas if they go to the administration of public affairs, poor and hungering after their own private advantage, thinking that hence they are to snatch the chief
good, order there can never be; for they will be fighting about office, and the civil
and domestic broils which thus arise will be the ruin of the rulers themselves and of
the whole State.
Most true, he replied.
And the only life which looks down upon the life of political ambition is that of
true philosophy. Do you know of any other?
Indeed, I do not, he said.
And those who govern ought not to be lovers of the task? For, if they are, there
will be rival lovers, and they will fight.
No question.
Who then are those whom we shall compel to be guardians? Surely they will be
the men who are wisest about affairs of State, and by whom the State is best administered, and who at the same time have other honours and another and a better life
than that of politics?
They are the men, and I will choose them, he replied.
And now shall we consider in what way such guardians will be produced, and
how they are to be brought from darkness to light,—as some are said to have
ascended from the world below to the gods?
By all means, he replied.
The process, I said, is not the turning over of an oyster-shell (In allusion to a
game in which two parties fled or pursued according as an oyster-shell which was
thrown into the air fell with the dark or light side uppermost.), but the turning round
of a soul passing from a day which is little better than night to the true day of being,
that is, the ascent from below, which we affirm to be true philosophy?
Quite so.
And should we not enquire what sort of knowledge has the power of effecting
such a change?
Certainly.
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What sort of knowledge is there which would draw the soul from becoming to
being? And another consideration has just occurred to me: You will remember that
our young men are to be warrior athletes?
Yes, that was said.
Then this new kind of knowledge must have an additional quality?
What quality?
Usefulness in war.
Yes, if possible.
There were two parts in our former scheme of education, were there not?
Just so.
There was gymnastic which presided over the growth and decay of the body, and
may therefore be regarded as having to do with generation and corruption?
True.
Then that is not the knowledge which we are seeking to discover?
No.
But what do you say of music, which also entered to a certain extent into our
former scheme?
Music, he said, as you will remember, was the counterpart of gymnastic, and
trained the guardians by the influences of habit, by harmony making them harmonious, by rhythm rhythmical, but not giving them science; and the words, whether
fabulous or possibly true, had kindred elements of rhythm and harmony in them.
But in music there was nothing which tended to that good which you are now
seeking.
You are most accurate, I said, in your recollection; in music there certainly was
nothing of the kind. But what branch of knowledge is there, my dear Glaucon,
which is of the desired nature; since all the useful arts were reckoned mean by us?
Undoubtedly; and yet if music and gymnastic are excluded, and the arts are also
excluded, what remains?
Well, I said, there may be nothing left of our special subjects; and then we shall
have to take something which is not special, but of universal application.
What may that be?
A something which all arts and sciences and intelligences use in common, and
which every one first has to learn among the elements of education.
What is that?
The little matter of distinguishing one, two, and three—in a word, number and
calculation:—do not all arts and sciences necessarily partake of them?
Yes.
Then the art of war partakes of them?
To be sure.
Then Palamedes, whenever he appears in tragedy, proves Agamemnon ridiculously unfit to be a general. Did you never remark how he declares that he had
invented number, and had numbered the ships and set in array the ranks of the army
at Troy; which implies that they had never been numbered before, and Agamemnon
must be supposed literally to have been incapable of counting his own feet—how
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could he if he was ignorant of number? And if that is true, what sort of general must
he have been?
I should say a very strange one, if this was as you say.
Can we deny that a warrior should have a knowledge of arithmetic?
Certainly he should, if he is to have the smallest understanding of military tactics, or indeed, I should rather say, if he is to be a man at all.
I should like to know whether you have the same notion which I have of
this study?
What is your notion?
It appears to me to be a study of the kind which we are seeking, and which leads
naturally to reflection, but never to have been rightly used; for the true use of it is
simply to draw the soul towards being.
Will you explain your meaning? he said.
I will try, I said; and I wish you would share the enquiry with me, and say ‘yes’
or ‘no’ when I attempt to distinguish in my own mind what branches of knowledge
have this attracting power, in order that we may have clearer proof that arithmetic is,
as I suspect, one of them.
Explain, he said.
I mean to say that objects of sense are of two kinds; some of them do not invite
thought because the sense is an adequate judge of them; while in the case of other
objects sense is so untrustworthy that further enquiry is imperatively demanded.
You are clearly referring, he said, to the manner in which the senses are imposed
upon by distance, and by painting in light and shade.
No, I said, that is not at all my meaning.
Then what is your meaning?
When speaking of uninviting objects, I mean those which do not pass from one
sensation to the opposite; inviting objects are those which do; in this latter case the
sense coming upon the object, whether at a distance or near, gives no more vivid
idea of anything in particular than of its opposite. An illustration will make my
meaning clearer:—here are three fingers—a little finger, a second finger, and a middle finger.
Very good.
You may suppose that they are seen quite close: And here comes the point.
What is it?
Each of them equally appears a finger, whether seen in the middle or at the
extremity, whether white or black, or thick or thin—it makes no difference; a finger
is a finger all the same. In these cases a man is not compelled to ask of thought the
question what is a finger? for the sight never intimates to the mind that a finger is
other than a finger.
True.
And therefore, I said, as we might expect, there is nothing here which invites or
excites intelligence.
There is not, he said.
But is this equally true of the greatness and smallness of the fingers? Can sight
adequately perceive them? and is no difference made by the circumstance that one
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of the fingers is in the middle and another at the extremity? And in like manner does
the touch adequately perceive the qualities of thickness or thinness, of softness or
hardness? And so of the other senses; do they give perfect intimations of such matters? Is not their mode of operation on this wise—the sense which is concerned with
the quality of hardness is necessarily concerned also with the quality of softness,
and only intimates to the soul that the same thing is felt to be both hard and soft?
You are quite right, he said.
And must not the soul be perplexed at this intimation which the sense gives of a
hard which is also soft? What, again, is the meaning of light and heavy, if that which
is light is also heavy, and that which is heavy, light?
Yes, he said, these intimations which the soul receives are very curious and
require to be explained.
Yes, I said, and in these perplexities the soul naturally summons to her aid calculation and intelligence, that she may see whether the several objects announced to
her are one or two.
True.
And if they turn out to be two, is not each of them one and different?
Certainly.
And if each is one, and both are two, she will conceive the two as in a state of
division, for if there were undivided they could only be conceived of as one?
True.
The eye certainly did see both small and great, but only in a confused manner;
they were not distinguished.
Yes.
Whereas the thinking mind, intending to light up the chaos, was compelled to
reverse the process, and look at small and great as separate and not confused.
Very true.
Was not this the beginning of the enquiry ‘What is great?’ and ‘What is small?’
Exactly so.
And thus arose the distinction of the visible and the intelligible.
Most true.
This was what I meant when I spoke of impressions which invited the intellect,
or the reverse—those which are simultaneous with opposite impressions, invite
thought; those which are not simultaneous do not.
I understand, he said, and agree with you.
And to which class do unity and number belong?
I do not know, he replied.
Think a little and you will see that what has preceded will supply the answer; for
if simple unity could be adequately perceived by the sight or by any other sense,
then, as we were saying in the case of the finger, there would be nothing to attract
towards being; but when there is some contradiction always present, and one is the
reverse of one and involves the conception of plurality, then thought begins to be
aroused within us, and the soul perplexed and wanting to arrive at a decision asks
‘What is absolute unity?’ This is the way in which the study of the one has a power
of drawing and converting the mind to the contemplation of true being.
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And surely, he said, this occurs notably in the case of one; for we see the same
thing to be both one and infinite in multitude?
Yes, I said; and this being true of one must be equally true of all number?
Certainly.
And all arithmetic and calculation have to do with number?
Yes.
And they appear to lead the mind towards truth?
Yes, in a very remarkable manner.
Then this is knowledge of the kind for which we are seeking, having a double
use, military and philosophical; for the man of war must learn the art of number or
he will not know how to array his troops, and the philosopher also, because he has
to rise out of the sea of change and lay hold of true being, and therefore he must be
an arithmetician.
That is true.
And our guardian is both warrior and philosopher?
Certainly.
Then this is a kind of knowledge which legislation may fitly prescribe; and we
must endeavour to persuade those who are to be the principal men of our State to go
and learn arithmetic, not as amateurs, but they must carry on the study until they see
the nature of numbers with the mind only; nor again, like merchants or retail-traders,
with a view to buying or selling, but for the sake of their military use, and of the soul
herself; and because this will be the easiest way for her to pass from becoming to
truth and being.
That is excellent, he said.
Yes, I said, and now having spoken of it, I must add how charming the science is!
and in how many ways it conduces to our desired end, if pursued in the spirit of a
philosopher, and not of a shopkeeper!
How do you mean?
I mean, as I was saying, that arithmetic has a very great and elevating effect,
compelling the soul to reason about abstract number, and rebelling against the introduction of visible or tangible objects into the argument. You know how steadily the
masters of the art repel and ridicule any one who attempts to divide absolute unity
when he is calculating, and if you divide, they multiply (Meaning either (1) that they
integrate the number because they deny the possibility of fractions; or (2) that division is regarded by them as a process of multiplication, for the fractions of one
continue to be units.), taking care that one shall continue one and not become lost in
fractions.
That is very true.
Now, suppose a person were to say to them: O my friends, what are these wonderful numbers about which you are reasoning, in which, as you say, there is a unity
such as you demand, and each unit is equal, invariable, indivisible,—what would
they answer?
They would answer, as I should conceive, that they were speaking of those numbers which can only be realized in thought.
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Then you see that this knowledge may be truly called necessary, necessitating as
it clearly does the use of the pure intelligence in the attainment of pure truth?
Yes; that is a marked characteristic of it.
And have you further observed, that those who have a natural talent for calculation are generally quick at every other kind of knowledge; and even the dull, if they
have had an arithmetical training, although they may derive no other advantage
from it, always become much quicker than they would otherwise have been.
Very true, he said.
And indeed, you will not easily find a more difficult study, and not many as
difficult.
You will not.
And, for all these reasons, arithmetic is a kind of knowledge in which the best
natures should be trained, and which must not be given up.
I agree.
Let this then be made one of our subjects of education. And next, shall we enquire
whether the kindred science also concerns us?
You mean geometry?
Exactly so.
Clearly, he said, we are concerned with that part of geometry which relates to
war; for in pitching a camp, or taking up a position, or closing or extending the lines
of an army, or any other military manoeuvre, whether in actual battle or on a march,
it will make all the difference whether a general is or is not a geometrician.
Yes, I said, but for that purpose a very little of either geometry or calculation will
be enough; the question relates rather to the greater and more advanced part of
geometry—whether that tends in any degree to make more easy the vision of the
idea of good; and thither, as I was saying, all things tend which compel the soul to
turn her gaze towards that place, where is the full perfection of being, which she
ought, by all means, to behold.
True, he said.
Then if geometry compels us to view being, it concerns us; if becoming only, it
does not concern us?
Yes, that is what we assert.
Yet anybody who has the least acquaintance with geometry will not deny that
such a conception of the science is in flat contradiction to the ordinary language of
geometricians.
How so?
They have in view practice only, and are always speaking, in a narrow and ridiculous manner, of squaring and extending and applying and the like—they confuse the
necessities of geometry with those of daily life; whereas knowledge is the real
object of the whole science.
Certainly, he said.
Then must not a further admission be made?
What admission?
That the knowledge at which geometry aims is knowledge of the eternal, and not
of aught perishing and transient.
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That, he replied, may be readily allowed, and is true.
Then, my noble friend, geometry will draw the soul towards truth, and create the
spirit of philosophy, and raise up that which is now unhappily allowed to fall down.
Nothing will be more likely to have such an effect.
Then nothing should be more sternly laid down than that the inhabitants of your
fair city should by all means learn geometry. Moreover the science has indirect
effects, which are not small.
Of what kind? he said.
There are the military advantages of which you spoke, I said; and in all departments of knowledge, as experience proves, any one who has studied geometry is
infinitely quicker of apprehension than one who has not.
Yes indeed, he said, there is an infinite difference between them.
Then shall we propose this as a second branch of knowledge which our youth
will study?
Let us do so, he replied.
And suppose we make astronomy the third—what do you say?
I am strongly inclined to it, he said; the observation of the seasons and of months
and years is as essential to the general as it is to the farmer or sailor.
I am amused, I said, at your fear of the world, which makes you guard against the
appearance of insisting upon useless studies; and I quite admit the difficulty of
believing that in every man there is an eye of the soul which, when by other pursuits
lost and dimmed, is by these purified and re-illumined; and is more precious far than
10,000 bodily eyes, for by it alone is truth seen. Now there are two classes of persons: one class of those who will agree with you and will take your words as a revelation; another class to whom they will be utterly unmeaning, and who will
naturally deem them to be idle tales, for they see no sort of profit which is to be
obtained from them. And therefore you had better decide at once with which of the
two you are proposing to argue. You will very likely say with neither, and that your
chief aim in carrying on the argument is your own improvement; at the same time
you do not grudge to others any benefit which they may receive.
I think that I should prefer to carry on the argument mainly on my own behalf.
Then take a step backward, for we have gone wrong in the order of the sciences.
What was the mistake? he said.
After plane geometry, I said, we proceeded at once to solids in revolution, instead
of taking solids in themselves; whereas after the second dimension the third, which
is concerned with cubes and dimensions of depth, ought to have followed.
That is true, Socrates; but so little seems to be known as yet about these subjects.
Why, yes, I said, and for two reasons:—in the first place, no government patronises them; this leads to a want of energy in the pursuit of them, and they are difficult;
in the second place, students cannot learn them unless they have a director. But then
a director can hardly be found, and even if he could, as matters now stand, the students, who are very conceited, would not attend to him. That, however, would be
otherwise if the whole State became the director of these studies and gave honour to
them; then disciples would want to come, and there would be continuous and earnest search, and discoveries would be made; since even now, disregarded as they are
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by the world, and maimed of their fair proportions, and although none of their votaries can tell the use of them, still these studies force their way by their natural
charm, and very likely, if they had the help of the State, they would some day
emerge into light.
Yes, he said, there is a remarkable charm in them. But I do not clearly understand
the change in the order. First you began with a geometry of plane surfaces?
Yes, I said.
And you placed astronomy next, and then you made a step backward?
Yes, and I have delayed you by my hurry; the ludicrous state of solid geometry,
which, in natural order, should have followed, made me pass over this branch and
go on to astronomy, or motion of solids.
True, he said.
Then assuming that the science now omitted would come into existence if
encouraged by the State, let us go on to astronomy, which will be fourth.
The right order, he replied. And now, Socrates, as you rebuked the vulgar manner
in which I praised astronomy before, my praise shall be given in your own spirit. For
every one, as I think, must see that astronomy compels the soul to look upwards and
leads us from this world to another.
Everyone but myself, I said; to everyone else this may be clear, but not to me.
And what then would you say?
I should rather say that those who elevate astronomy into philosophy appear to
me to make us look downwards and not upwards.
What do you mean? he asked.
You, I replied, have in your mind a truly sublime conception of our knowledge of
the things above. And I dare say that if a person were to throw his head back and
study the fretted ceiling, you would still think that his mind was the percipient, and
not his eyes. And you are very likely right, and I may be a simpleton: but, in my
opinion, that knowledge only which is of being and of the unseen can make the soul
look upwards, and whether a man gapes at the heavens or blinks on the ground,
seeking to learn some particular of sense, I would deny that he can learn, for nothing
of that sort is matter of science; his soul is looking downwards, not upwards, whether
his way to knowledge is by water or by land, whether he floats, or only lies on
his back.
I acknowledge, he said, the justice of your rebuke. Still, I should like to ascertain
how astronomy can be learned in any manner more conducive to that knowledge of
which we are speaking?
I will tell you, I said: The starry heaven which we behold is wrought upon a visible ground, and therefore, although the fairest and most perfect of visible things,
must necessarily be deemed inferior far to the true motions of absolute swiftness
and absolute slowness, which are relative to each other, and carry with them that
which is contained in them, in the true number and in every true figure. Now, these
are to be apprehended by reason and intelligence, but not by sight.
True, he replied.
The spangled heavens should be used as a pattern and with a view to that higher
knowledge; their beauty is like the beauty of figures or pictures excellently wrought
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by the hand of Daedalus, or some other great artist, which we may chance to behold;
any geometrician who saw them would appreciate the exquisiteness of their workmanship, but he would never dream of thinking that in them he could find the true
equal or the true double, or the truth of any other proportion.
No, he replied, such an idea would be ridiculous.
And will not a true astronomer have the same feeling when he looks at the movements of the stars? Will he not think that heaven and the things in heaven are framed
by the Creator of them in the most perfect manner? But he will never imagine that
the proportions of night and day, or of both to the month, or of the month to the year,
or of the stars to these and to one another, and any other things that are material and
visible can also be eternal and subject to no deviation—that would be absurd; and it
is equally absurd to take so much pains in investigating their exact truth.
I quite agree, though I never thought of this before.
Then, I said, in astronomy, as in geometry, we should employ problems, and let
the heavens alone if we would approach the subject in the right way and so make the
natural gift of reason to be of any real use.
That, he said, is a work infinitely beyond our present astronomers.
Yes, I said; and there are many other things which must also have a similar extension given to them, if our legislation is to be of any value. But can you tell me of any
other suitable study?
No, he said, not without thinking.
Motion, I said, has many forms, and not one only; two of them are obvious
enough even to wits no better than ours; and there are others, as I imagine, which
may be left to wiser persons.
But where are the two?
There is a second, I said, which is the counterpart of the one already named.
And what may that be?
The second, I said, would seem relatively to the ears to be what the first is to the
eyes; for I conceive that as the eyes are designed to look up at the stars, so are the
ears to hear harmonious motions; and these are sister sciences—as the Pythagoreans
say, and we, Glaucon, agree with them?
Yes, he replied.
But this, I said, is a laborious study, and therefore we had better go and learn of
them; and they will tell us whether there are any other applications of these sciences. At the same time, we must not lose sight of our own higher object.
What is that?
There is a perfection which all knowledge ought to reach, and which our pupils
ought also to attain, and not to fall short of, as I was saying that they did in astronomy. For in the science of harmony, as you probably know, the same thing happens.
The teachers of harmony compare the sounds and consonances which are heard
only, and their labour, like that of the astronomers, is in vain.
Yes, by heaven! he said; and ‘tis as good as a play to hear them talking about their
condensed notes, as they call them; they put their ears close alongside of the strings
like persons catching a sound from their neighbour’s wall—one set of them declaring that they distinguish an intermediate note and have found the least interval
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which should be the unit of measurement; the others insisting that the two sounds
have passed into the same—either party setting their ears before their
understanding.
You mean, I said, those gentlemen who tease and torture the strings and rack
them on the pegs of the instrument: I might carry on the metaphor and speak after
their manner of the blows which the plectrum gives, and make accusations against
the strings, both of backwardness and forwardness to sound; but this would be
tedious, and therefore I will only say that these are not the men, and that I am referring to the Pythagoreans, of whom I was just now proposing to enquire about harmony. For they too are in error, like the astronomers; they investigate the numbers
of the harmonies which are heard, but they never attain to problems—that is to say,
they never reach the natural harmonies of number, or reflect why some numbers are
harmonious and others not.
That, he said, is a thing of more than mortal knowledge.
A thing, I replied, which I would rather call useful; that is, if sought after with a
view to the beautiful and good; but if pursued in any other spirit, useless.
Very true, he said.
Now, when all these studies reach the point of inter-communion and connection
with one another, and come to be considered in their mutual affinities, then, I think,
but not till then, will the pursuit of them have a value for our objects; otherwise there
is no profit in them.
I suspect so; but you are speaking, Socrates, of a vast work.
What do you mean? I said; the prelude or what? Do you not know that all this is
but the prelude to the actual strain which we have to learn? For you surely would not
regard the skilled mathematician as a dialectician?
Assuredly not, he said; I have hardly ever known a mathematician who was capable of reasoning.
But do you imagine that men who are unable to give and take a reason will have
the knowledge which we require of them?
Neither can this be supposed.
And so, Glaucon, I said, we have at last arrived at the hymn of dialectic. This is
that strain which is of the intellect only, but which the faculty of sight will nevertheless be found to imitate; for sight, as you may remember, was imagined by us after
a while to behold the real animals and stars, and last of all the sun himself. And so
with dialectic; when a person starts on the discovery of the absolute by the light of
reason only, and without any assistance of sense, and perseveres until by pure intelligence he arrives at the perception of the absolute good, he at last finds himself at
the end of the intellectual world, as in the case of sight at the end of the visible.
Exactly, he said.
Then this is the progress which you call dialectic?
True.
But the release of the prisoners from chains, and their translation from the shadows to the images and to the light, and the ascent from the underground den to the
sun, while in his presence they are vainly trying to look on animals and plants and
the light of the sun, but are able to perceive even with their weak eyes the images in
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the water (which are divine), and are the shadows of true existence (not shadows of
images cast by a light of fire, which compared with the sun is only an image)—this
power of elevating the highest principle in the soul to the contemplation of that
which is best in existence, with which we may compare the raising of that faculty
which is the very light of the body to the sight of that which is brightest in the material and visible world—this power is given, as I was saying, by all that study and
pursuit of the arts which has been described.
I agree in what you are saying, he replied, which may be hard to believe, yet,
from another point of view, is harder still to deny. This, however, is not a theme to
be treated of in passing only, but will have to be discussed again and again. And so,
whether our conclusion be true or false, let us assume all this, and proceed at once
from the prelude or preamble to the chief strain (A play upon the Greek word, which
means both ‘law’ and ‘strain.’), and describe that in like manner. Say, then, what is
the nature and what are the divisions of dialectic, and what are the paths which lead
thither; for these paths will also lead to our final rest.
Dear Glaucon, I said, you will not be able to follow me here, though I would do
my best, and you should behold not an image only but the absolute truth, according
to my notion. Whether what I told you would or would not have been a reality I cannot venture to say; but you would have seen something like reality; of that I am
confident.
Doubtless, he replied.
But I must also remind you, that the power of dialectic alone can reveal this, and
only to one who is a disciple of the previous sciences.
Of that assertion you may be as confident as of the last.
And assuredly no one will argue that there is any other method of comprehending by any regular process all true existence or of ascertaining what each thing is in
its own nature; for the arts in general are concerned with the desires or opinions of
men, or are cultivated with a view to production and construction, or for the preservation of such productions and constructions; and as to the mathematical sciences
which, as we were saying, have some apprehension of true being—geometry and
the like—they only dream about being, but never can they behold the waking reality
so long as they leave the hypotheses which they use unexamined, and are unable to
give an account of them. For when a man knows not his own first principle, and
when the conclusion and intermediate steps are also constructed out of he knows not
what, how can he imagine that such a fabric of convention can ever become science?
Impossible, he said.
Then dialectic, and dialectic alone, goes directly to the first principle and is the
only science which does away with hypotheses in order to make her ground secure;
the eye of the soul, which is literally buried in an outlandish slough, is by her gentle
aid lifted upwards; and she uses as handmaids and helpers in the work of conversion, the sciences which we have been discussing. Custom terms them sciences, but
they ought to have some other name, implying greater clearness than opinion and
less clearness than science: and this, in our previous sketch, was called understanding. But why should we dispute about names when we have realities of such importance to consider?
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Why indeed, he said, when any name will do which expresses the thought of the
mind with clearness?
At any rate, we are satisfied, as before, to have four divisions; two for intellect
and two for opinion, and to call the first division science, the second understanding,
the third belief, and the fourth perception of shadows, opinion being concerned with
becoming, and intellect with being; and so to make a proportion:—.
As being is to becoming, so is pure intellect to opinion. And as intellect is to
opinion, so is science to belief, and understanding to the perception of shadows.
But let us defer the further correlation and subdivision of the subjects of opinion
and of intellect, for it will be a long enquiry, many times longer than this has been.
As far as I understand, he said, I agree.
And do you also agree, I said, in describing the dialectician as one who attains a
conception of the essence of each thing? And he who does not possess and is therefore unable to impart this conception, in whatever degree he fails, may in that degree
also be said to fail in intelligence? Will you admit so much?
Yes, he said; how can I deny it?
And you would say the same of the conception of the good? Until the person is
able to abstract and define rationally the idea of good, and unless he can run the
gauntlet of all objections, and is ready to disprove them, not by appeals to opinion,
but to absolute truth, never faltering at any step of the argument—unless he can do
all this, you would say that he knows neither the idea of good nor any other good;
he apprehends only a shadow, if anything at all, which is given by opinion and not
by science;—dreaming and slumbering in this life, before he is well awake here, he
arrives at the world below, and has his final quietus.
In all that I should most certainly agree with you.
And surely you would not have the children of your ideal State, whom you are
nurturing and educating—if the ideal ever becomes a reality—you would not allow
the future rulers to be like posts (Literally ‘lines,’ probably the starting-point of a
race-course.), having no reason in them, and yet to be set in authority over the highest matters?
Certainly not.
Then you will make a law that they shall have such an education as will enable
them to attain the greatest skill in asking and answering questions?
Yes, he said, you and I together will make it.
Dialectic, then, as you will agree, is the coping-stone of the sciences, and is set
over them; no other science can be placed higher—the nature of knowledge can no
further go?
I agree, he said.
But to whom we are to assign these studies, and in what way they are to be
assigned, are questions which remain to be considered.
Yes, clearly.
You remember, I said, how the rulers were chosen before?
Certainly, he said.
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The same natures must still be chosen, and the preference again given to the surest and the bravest, and, if possible, to the fairest; and, having noble and generous
tempers, they should also have the natural gifts which will facilitate their education.
And what are these?
Such gifts as keenness and ready powers of acquisition; for the mind more often
faints from the severity of study than from the severity of gymnastics: the toil is
more entirely the mind’s own, and is not shared with the body.
Very true, he replied.
Further, he of whom we are in search should have a good memory, and be an
unwearied solid man who is a lover of labour in any line; or he will never be able to
endure the great amount of bodily exercise and to go through all the intellectual
discipline and study which we require of him.
Certainly, he said; he must have natural gifts.
The mistake at present is, that those who study philosophy have no vocation, and
this, as I was before saying, is the reason why she has fallen into disrepute: her true
sons should take her by the hand and not bastards.
What do you mean?
In the first place, her votary should not have a lame or halting industry—I mean,
that he should not be half industrious and half idle: as, for example, when a man is
a lover of gymnastic and hunting, and all other bodily exercises, but a hater rather
than a lover of the labour of learning or listening or enquiring. Or the occupation to
which he devotes himself may be of an opposite kind, and he may have the other
sort of lameness.
Certainly, he said.
And as to truth, I said, is not a soul equally to be deemed halt and lame which
hates voluntary falsehood and is extremely indignant at herself and others when
they tell lies, but is patient of involuntary falsehood, and does not mind wallowing
like a swinish beast in the mire of ignorance, and has no shame at being detected?
To be sure.
And, again, in respect of temperance, courage, magnificence, and every other
virtue, should we not carefully distinguish between the true son and the bastard? for
where there is no discernment of such qualities states and individuals unconsciously
err; and the state makes a ruler, and the individual a friend, of one who, being defective in some part of virtue, is in a figure lame or a bastard.
That is very true, he said.
All these things, then, will have to be carefully considered by us; and if only
those whom we introduce to this vast system of education and training are sound in
body and mind, justice herself will have nothing to say against us, and we shall be
the saviours of the constitution and of the State; but, if our pupils are men of another
stamp, the reverse will happen, and we shall pour a still greater flood of ridicule on
philosophy than she has to endure at present.
That would not be creditable.
Certainly not, I said; and yet perhaps, in thus turning jest into earnest I am equally
ridiculous.
In what respect?
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I had forgotten, I said, that we were not serious, and spoke with too much excitement. For when I saw philosophy so undeservedly trampled under foot of men I
could not help feeling a sort of indignation at the authors of her disgrace: and my
anger made me too vehement.
Indeed! I was listening, and did not think so.
But I, who am the speaker, felt that I was. And now let me remind you that,
although in our former selection we chose old men, we must not do so in this. Solon
was under a delusion when he said that a man when he grows old may learn many
things—for he can no more learn much than he can run much; youth is the time for
any extraordinary toil.
Of course.
And, therefore, calculation and geometry and all the other elements of instruction, which are a preparation for dialectic, should be presented to the mind in childhood; not, however, under any notion of forcing our system of education.
Why not?
Because a freeman ought not to be a slave in the acquisition of knowledge of any
kind. Bodily exercise, when compulsory, does no harm to the body; but knowledge
which is acquired under compulsion obtains no hold on the mind.
Very true.
Then, my good friend, I said, do not use compulsion, but let early education be a
sort of amusement; you will then be better able to find out the natural bent.
That is a very rational notion, he said.
Do you remember that the children, too, were to be taken to see the battle on
horseback; and that if there were no danger they were to be brought close up and,
like young hounds, have a taste of blood given them?
Yes, I remember.
The same practice may be followed, I said, in all these things—labours, lessons,
dangers—and he who is most at home in all of them ought to be enrolled in a
select number.
At what age?
At the age when the necessary gymnastics are over: the period whether of 2 or
3 years which passes in this sort of training is useless for any other purpose; for
sleep and exercise are unpropitious to learning; and the trial of who is first in gymnastic exercises is one of the most important tests to which our youth are subjected.
Certainly, he replied.
After that time those who are selected from the class of 20 years old will be promoted to higher honour, and the sciences which they learned without any order in
their early education will now be brought together, and they will be able to see the
natural relationship of them to one another and to true being.
Yes, he said, that is the only kind of knowledge which takes lasting root.
Yes, I said; and the capacity for such knowledge is the great criterion of dialectical talent: the comprehensive mind is always the dialectical.
I agree with you, he said.
These, I said, are the points which you must consider; and those who have most
of this comprehension, and who are most steadfast in their learning, and in their
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military and other appointed duties, when they have arrived at the age of 30 have to
be chosen by you out of the select class, and elevated to higher honour; and you will
have to prove them by the help of dialectic, in order to learn which of them is able
to give up the use of sight and the other senses, and in company with truth to attain
absolute being: And here, my friend, great caution is required.
Why great caution?
Do you not remark, I said, how great is the evil which dialectic has introduced?
What evil? he said.
The students of the art are filled with lawlessness.
Quite true, he said.
Do you think that there is anything so very unnatural or inexcusable in their
case? or will you make allowance for them?
In what way make allowance?
I want you, I said, by way of parallel, to imagine a supposititious son who is
brought up in great wealth; he is one of a great and numerous family, and has many
flatterers. When he grows up to manhood, he learns that his alleged are not his real
parents; but who the real are he is unable to discover. Can you guess how he will be
likely to behave towards his flatterers and his supposed parents, first of all during the
period when he is ignorant of the false relation, and then again when he knows? Or
shall I guess for you?
If you please.
Then I should say, that while he is ignorant of the truth he will be likely to honour
his father and his mother and his supposed relations more than the flatterers; he will
be less inclined to neglect them when in need, or to do or say anything against them;
and he will be less willing to disobey them in any important matter.
He will.
But when he has made the discovery, I should imagine that he would diminish his
honour and regard for them, and would become more devoted to the flatterers; their
influence over him would greatly increase; he would now live after their ways, and
openly associate with them, and, unless he were of an unusually good disposition,
he would trouble himself no more about his supposed parents or other relations.
Well, all that is very probable. But how is the image applicable to the disciples of
philosophy?
In this way: you know that there are certain principles about justice and honour,
which were taught us in childhood, and under their parental authority we have been
brought up, obeying and honouring them.
That is true.
There are also opposite maxims and habits of pleasure which flatter and attract
the soul, but do not influence those of us who have any sense of right, and they continue to obey and honour the maxims of their fathers.
True.
Now, when a man is in this state, and the questioning spirit asks what is fair or
honourable, and he answers as the legislator has taught him, and then arguments
many and diverse refute his words, until he is driven into believing that nothing is
honourable any more than dishonourable, or just and good any more than the
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reverse, and so of all the notions which he most valued, do you think that he will still
honour and obey them as before?
Impossible.
And when he ceases to think them honourable and natural as heretofore, and he
fails to discover the true, can he be expected to pursue any life other than that which
flatters his desires?
He cannot.
And from being a keeper of the law he is converted into a breaker of it?
Unquestionably.
Now all this is very natural in students of philosophy such as I have described,
and also, as I was just now saying, most excusable.
Yes, he said; and, I may add, pitiable.
Therefore, that your feelings may not be moved to pity about our citizens who
are now 30 years of age, every care must be taken in introducing them to dialectic.
Certainly.
There is a danger lest they should taste the dear delight too early; for youngsters,
as you may have observed, when they first get the taste in their mouths, argue for
amusement, and are always contradicting and refuting others in imitation of those
who refute them; like puppy-dogs, they rejoice in pulling and tearing at all who
come near them.
Yes, he said, there is nothing which they like better.
And when they have made many conquests and received defeats at the hands of
many, they violently and speedily get into a way of not believing anything which
they believed before, and hence, not only they, but philosophy and all that relates to
it is apt to have a bad name with the rest of the world.
Too true, he said.
But when a man begins to get older, he will no longer be guilty of such insanity;
he will imitate the dialectician who is seeking for truth, and not the eristic, who is
contradicting for the sake of amusement; and the greater moderation of his character
will increase instead of diminishing the honour of the pursuit.
Very true, he said.
And did we not make special provision for this, when we said that the disciples
of philosophy were to be orderly and steadfast, not, as now, any chance aspirant or
intruder?
Very true.
Suppose, I said, the study of philosophy to take the place of gymnastics and to be
continued diligently and earnestly and exclusively for twice the number of years
which were passed in bodily exercise—will that be enough?
Would you say six or 4 years? he asked.
Say 5 years, I replied; at the end of the time they must be sent down again into
the den and compelled to hold any military or other office which young men are
qualified to hold: in this way they will get their experience of life, and there will be
an opportunity of trying whether, when they are drawn all manner of ways by temptation, they will stand firm or flinch.
And how long is this stage of their lives to last?
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Fifteen years, I answered; and when they have reached 50 years of age, then let
those who still survive and have distinguished themselves in every action of their
lives and in every branch of knowledge come at last to their consummation: the time
has now arrived at which they must raise the eye of the soul to the universal light
which lightens all things, and behold the absolute good; for that is the pattern
according to which they are to order the State and the lives of individuals, and the
remainder of their own lives also; making philosophy their chief pursuit, but, when
their turn comes, toiling also at politics and ruling for the public good, not as though
they were performing some heroic action, but simply as a matter of duty; and when
they have brought up in each generation others like themselves and left them in their
place to be governors of the State, then they will depart to the Islands of the Blest
and dwell there; and the city will give them public memorials and sacrifices and
honour them, if the Pythian oracle consent, as demigods, but if not, as in any case
blessed and divine.
You are a sculptor, Socrates, and have made statues of our governors faultless
in beauty.
Yes, I said, Glaucon, and of our governesses too; for you must not suppose that
what I have been saying applies to men only and not to women as far as their
natures can go.
There you are right, he said, since we have made them to share in all things like
the men.
Well, I said, and you would agree (would you not?) that what has been said about
the State and the government is not a mere dream, and although difficult not impossible, but only possible in the way which has been supposed; that is to say, when the
true philosopher kings are born in a State, one or more of them, despising the honours of this present world which they deem mean and worthless, esteeming above
all things right and the honour that springs from right, and regarding justice as the
greatest and most necessary of all things, whose ministers they are, and whose principles will be exalted by them when they set in order their own city?
How will they proceed?
They will begin by sending out into the country all the inhabitants of the city who
are more than 10 years old, and will take possession of their children, who will be
unaffected by the habits of their parents; these they will train in their own habits and
laws, I mean in the laws which we have given them: and in this way the State and
constitution of which we were speaking will soonest and most easily attain happiness, and the nation which has such a constitution will gain most.
Yes, that will be the best way. And I think, Socrates, that you have very well
described how, if ever, such a constitution might come into being.
Enough then of the perfect State, and of the man who bears its image—there is
no difficulty in seeing how we shall describe him.
There is no difficulty, he replied; and I agree with you in thinking that nothing
more need be said.
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