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Note to the Reader

The Greek text of Plato follows the five-volume Oxford Classical Text edition by Burnet
(Platonis opera, 1900-1907; repr. 1967—1968). Occasional discussions of the text (in relation to
the Budé edition, 1951-1956) and of variant readings are found in footnotes.

Texts of other Greek authors are quoted from the Oxford Classical Texts, except in the
following cases: the Greek text of Homer’s Odyssey is that of von der Miihll (Homeri Odyssea,
Basel, 1962); Pindar and Theognis are quoted from the Teubner editions by Maehler (Pindari
Carmina cum fragmentis, Leipzig, 1971) and Young (Theognis, Leipzig, 1971), respectively;
deviations from these editions are discussed in footnotes; the fragments of the Presocratic
philosophers are quoted both from Diels-Kranz (Die Fragmente der Vorsokratiker, Berlin,
1951-1952, repr. 1966) and from Laks and Most (Early Greek Philosophy, vol. 3, Cambridge
MA, 2016); the Greek text of Sophocles follows the Budé edition, for the plays, and Radt
(Tragicorum Graecorum fragmenta, vol. 4, Gottingen, 1977), for the fragments; the Greek text
of Aristophanes is from the Budé¢ edition, with the exception of the Clouds and the Wasps, which
are quoted from the Old Classical Texts (edited by Dover 1968, repr. 1970, and MacDowell,
1971, respectively); the fragments of Aeschylus are from Mette (Die Fragmente der Tragodien
des Aischylos, Berlin, 1959) and the fragments of Euripides from Kannicht (7ragicorum
Graecorum Fragmenta, vol. 5.1, Gottingen, 2004).

The translations of Plato’s works used in this study are as follows: Laws, trans. by T. Griffith,
Cambridge, 2016; Republic, trans. by C. D. C. Reeve, Indianapolis, 2004; Lysis, trans. by T.
Penner and C. Rowe, Cambridge, 2005; Phaedrus, trans. by R. Waterfield, Cambridge, 2002.
All other translations of Greek texts are quoted from the Loeb Digital Classical Library, unless
otherwise mentioned. The translations are occasionally modified and discussed in footnotes.

Abbreviations of ancient Greek authors and works follow the Oxford Classical
Dictionary (4" edition, 2012).
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I Introduction

1.1 Reading the Laws

The Laws, Plato’s last dialogue,' has been the subject of increased scholarly
interest over the last twenty years. This dialogue has been subject of
interpretation from a range of perspectives.” It must, therefore, be clarified
from the beginning that this work aims neither to answer the many
philosophical and political questions raised in the dialogue, nor to offer a
comprehensive literary analysis of'it. On a similar line, the present introduction
does not intend to offer an exhaustive survey of even the most recent work on
the Laws; only works that are most closely related to the scope of this study
are referred to.

The aim of this study is to analyse Plato’s engagement with the poetic
tradition in the twentyone selected passages in the Laws defined as ‘preludes.’
Although general studies have been written on the preludes of the Laws, there
is, to the best of my knowledge, no study of the appropriation of poetic
references used by the Athenian in the preludes. This introduction will start by
setting out the general frame of the approach followed in this study.

! The chronology of Brandwood, 1990 for Plato’s dialogues is followed.

2 In the Anglophone tradition, Morrow’s 1960 Plato’s Cretan City remains the fundamental
historical study of the Laws. Saunders’s 1991 Plato’s Penal Code considers the penal
practice in Magnesia and offers general reflections on the contradictions and implicit ethical
premises underlying Athenian democratic ideology. Nightingale, 1995, and Nightingale,
1999 demonstrate that the Laws engages intertextually with a variety of ancient genres which
are blended together to create the hybrid genre of the dialogue. For philosophical
interpretations and scholarly overviews, see Schopsdau, 2011 and Bobonich, 2010. For a
more strictly political perspective, see Saunders, 1991 and Junis, 1996. For the most recent
literary interpretations of the Laws, see Peponi, 2013, Folch, 2015 and Prauscello, 2014.



1.1.1 Three Milestones in Plato’s Reception Studies

The study of the poetic references in the preludes is ideally connected with the
analysis of the reception of poetry in Plato. It underlines, that is, the practical
use that Plato made of poetry. To understand the interpretative approach taken
in this work, it is worth naming some fundamental studies in the scholarship
of Plato’s use of earlier texts. The works of three scholars form the basis for
the present study: Gaiser 1984, Halliwell 2002 (and 2011) and Giuliano 2005.
Gaiser wrote Platone come scrittore filosofico in 1984, a study that is based on
his previous work, Protreptik und Parcinese bei Platon.’ Platone come
scrittore  filosofico focuses on the reception of Plato’s dialogues, and
consequently studies the dialogues from the point of view of their readership.
Gaiser’s starting point is that Plato’s dialogues were intended for the general
public and that they had a protreptic and/or “hypomnematic” function, whereas
the “real” questions of philosophy were addressed within Plato’s Academy.*
Gaiser notes that the dialogues are characterised by myths, metaphors, similes,
ethopeias, Gorgianic figures, and so on, which are essentially poetic devices
and are meant to influence the the audience’s mind and stir their emotions.’
Moreover, Gaiser points out that Plato could rely on a broadly shared lore of
knowledge, mostly poetic, which he adapted for his own purposes. From this
literary background, Gaiser identifies a number of passages in the Platonic
dialogues which he calls “autotestimonianze”, that is, “moments of self-
consciousness”: these are passages in which Plato, the author, defines his own

3 Gaiser, 1984, and 1959, respectively. A German edition of Gaiser 1984 is found in Gaiser 2004
(Platon als philosophischer Schriftsteller, 3-72). Gaiser interprets Socrates’s poetic efforts
as an allusion to Plato himself as a “philosophical poet,” whose primary aim in the dialogues
is to engage with the tradition of Greek poetry.

4 It should be pointed out that, although Gaiser belongs to the so-called “Tiibingen School,” his
arguments on the intended readership of the dialogues as philosophically naive do not depend
on the question of Plato’s “unwritten doctrines.” Even though Gaiser’s assumption of an
“inexperienced philosophical” readership is accepted here, this does not imply that the
“unwritten doctrines” hypothesis is embraced. For the question of Plato’s “unwritten
doctrines” see Dalfen, 1987, Erler, 1987a, and Giannantoni, 1985. This is not the right place
to discuss this complex topic. For a comprehensive discussion of Gaiser and his conclusions,
see Capra, 2014, esp. 9-14.

5 Giuliano, 2005, argues for a distinction, made in books III and X of the Republic, between
useful poetry, i.e. the morally correct poetic writings that can be used as tools to educate the
imaginary citizens, and deceitful poetry that should be banned from the ideal cities.



literary dialogues as poetic works.® In more recent years, Halliwell, observing
Plato’s allusive technique, aptly writes:

“there 1is, to put it concisely, the seemingly Platonic attitude (and,
consequently, the Platonism) which criticizes, censors and even “banishes”
poets, and which speaks in terms of unmasking the false pretensions and the
damaging influences of poetry. But there is also the Platonic stance which never
ceases to allow the voices of poetry to be heard in Plato’s own writing, which
presupposes not only extensive knowledge but also “love” of poetry on the part
of Plato’s readers, and which at certain key junctures claims for itself nothing
less than the status of a new kind of philosophical poetry and art: the status,
indeed, of the “greatest music” and even of “the finest and best tragedy” ... The
notion of Platonic writing as itself a kind of poetry has roots ... in explicit
moments of self-consciousness in the dialogues as well as in their multiple
literary qualities.””

Halliwell offers here an important and original contribution on Plato’s attitudes
towards poetry in the Republic, and draws the same general conclusions
reached by Gaiser in relation to the rest of the Platonic corpus.

Considerations such as Halliwell’s “new philosophical poetry” are
fundamental for the present study of the preludes in the Laws. Our
investigation endorses Gaiser’s idea of the protreptic intention of the dialogues,
i.e. the idea that the philosophical dialogues can be regarded as tools intended
not only to assert Plato’s new ideas, but also as a persuasive means to “convert”
people to a morally correct kind of life.® Arguably, “convert,” in its religiously
connoted sense, describes best the aim of changing the nature, i.e. the deepest
beliefs, of the citizens of Magnesia. Thus, the preludes are examined from the
perspective of the most appropriate type of persuasion. Protreptics in this sense
becomes the means by which the audience is led to the virtuous, and
consequently happy life.’

¢ Giuliano, 2005, 77-101. The introduction in Capra, 2014, 1-20, is built on an exhaustive
discussion of Gaiser’s approach, and offers new insights on the “self-disclosure” passages
— as Capra defines them — in relation to the Phaedrus.

7 Halliwell, 2011, 241-242 (italics added). The references to “the greatest music” and “the finest
and best tragedy” are to Phd. 61a, Phdr. 248d, 259d, and Leg. 817b.

8 To accept the idea that the ultimate aim of Plato’s dialogues is to influence, persuade, and
convert people to the life of philosophy might almost be taken as a requirement for the reader
of this work. For substantial studies in this line of interpretation, see Trabattoni, 1994, Scott,
2000, Capra, 2014, and Rowe, 2007.

° The same perspective is taken, in a more comprehensive study focused on Isocrates, Plato and
Aristotle, by Collins, 2015 who sees the Platonic dialogues as “prompts for participation”
and argues that Isocrates, Plato and Aristotle all aim to convince their audiences that their

3



Furthermore, Aristotle in his Poetics regards the Socratic dialogues as a

form of poetry in that they make use of piunoig when representing actions
(1447b)."° According to Aristotle, all poetry is imitation (1447a14—15) and,
thus, the similarity of the dialogues to poetry is demonstrated by its mimetic
quality, and representation of real life conversations.'" In Laws book 7, the
Athenian — in an imaginary dialogue “with the so-called serious poets, our
writers of tragedy”, who are asking if they are allowed to perform in the new
city (817a3-b2) — defines the conversation on the new legislation as the best
tragedy:

Q Gpotol, ehval, TdV EEvov, HUES foudv Tpaymdioc avtol momrtol KoTd
Sovapy 81t keAioTng Bipa kol dpicmc: méica odv v 1| moAteio cuvEsTNKE
pipnoig tod kodiotov kai dpictov Plov, & & @opsv MUEC ye dviog sivor
Tparymdioy TV 6AnBeotdrny. Tomtoi pev odv Vusic, momrtai 8¢ kol Nueic oudv
TAV a0T®V, DUIV dvtiteyvol te Kol AvTtay®mvieTol To0 KOAMGTOL dpapaTog O o
vOLOG GANON G povog amoteAelv TEQUKEY, MG 1) Tap” MUdV Eotv EAmig (817b1—
8).

with all due respect, my dear visitors, we are ourselves, to the best of our ability,
dramatists —and our tragedy is at once the fairest and the finest in our power.
Certainly, our entire political system consists of a representation of the fairest
and finest life, which we for our part, claim is the tragedy of the truest kind.
You may be poets, but we too are poets, using the same themes, and are your

10

particular philosophy is the best one for living a good and happy life. More recently, on the
role of the reader as similar to that of the interlocutors in the dialogues, and therefore as a
participant in a progressive-learning experience, see Cotton, 2014.

A discussion about Aristotle’s evaluation of the Platonic dialogues can be found in
Westermann, 2002, 30-36. For the conception of piuncig in Arist. Poet., see Halliwell, 1990,
487-510. For a discussion of Aristotle’s conception and definition of the universal (10
KkaBoAov, 1451b6-15) and its relation to both tragedy and philosophy, see Heath, 1991, 389—
402. For a commentary on Arist. Poet. and the fragments of neptl momtdv, see Janko, 1987.
Janko, 1987, 56177, interprets piunoig as “representation,” not “imitation,” both in a broad
and narrow sense of “literary representation”, therefore the fragments of mepi momt®dv show
that Plato wrote representational literature, even though it was not in verse (see fr. 73R: “The
form of his [i.e Plato’s] dialogues is between poetry and verse”). For a general discussion of
the Poetics, see also Davis, 1992.

1 On an extensive literary interpretation of Arist. Poet. and the question of “what is poetry?”

see Heath, 2013. On the disparate evidence that supports the definition of the Platonic
dialogues as quasi-poetry, see Capra, 2014, 4-5.



rivals in skill and in performance of the finest drama, which true law alone can
in the nature of things perfect, — or such is our hope.'?

The relationship between the Platonic dialogues and theatre, for instance in
terms of setting and characters, is a central feature of the dialogues. When the
Athenian makes this claim in book 7, the reader is left to wonder whether the
statement refers only to the Laws or to the entire Platonic corpus. In this regard,
Sauvé Meyer claims that the “truest tragedy” is not to be related either to the
Laws or even less to the entire Platonic corpus; on the contrary, considering
the form of the Laws, unadorned of “the beauties of rhythm, meter, diction and
melody”, the statement only concerns the dialogue in terms of “the content, the
message (i.e. “the logoi it contains 811d)” which should be taken as example
in the works of the poets."* Sauvé Meyer’s statement will be discussed in more
detail and challenged in the epilogue, in the light of the results of the present
study.

The question at stake here is whether the relationship with the poetic
tradition becomes, in fact, more prominent in the preludes, where the theatrical
element is absent. The preludes are not structured as conversations between
characters within the main work, and the Athenian addresses the audience
directly, as though they were an interlocutor.

From this perspective, the work of Giuliano, Platone e la Poesia, constitutes
another fundamental juncture for our study. Giuliano focuses on Plato’s
utilitarian attitude towards poetry, and argues that Plato combines the
utilitarian and hedonistic aspects of poetry, which, far from excluding each
other, are meant to work together in the shaping of a morally correct
community.'* From this perspective, when in the Laws it is stated that the task
of'the good legislator is to persuade or force the poets to depict only the morally
good type of men, the Athenian attributes to poetry a fundamentally utilitarian
function:

12 For discussions of the passage, see Laks, 2010, 217-231, Sauvé Meyer, 2011, 387-402, and
Murray, 2013, 294-312 cf. the epilogue (section 4).

13 Sauvé Meyer, 2011, 398. Sauvé Meyer’s interpretation is supported by Annas, 2017, 84-85,
who claims that the content of the Laws is meant as “the best template” for the educators of
the young.

“In Resp. 2 and 3 Plato discusses the criterion of utility in relation to the poetic discourses, and
the necessity of educating the young in the first years of life on false Adyot (3.376e-377a).
The problem, as we shall see in the second section of this introduction, lies not in the fact
that the discourses are false but rather in the risk that they do not teach the reader or listener
the correct moral values. In the Republic Plato introduces the idea of a useful lie, yeddog
xpnoov (3.380c1-3, 382¢—d). In this context, the legislator must decide whether or not it
is necessary to mislead (Resp. 3.389b); see Giuliano, 2005 253-282.



TaOTOV ON Kol TOV TomTikov 0 0pBog vopobétng €v 1oig kaAoic Prpact Kol
€MOVETOIC Teloel Te, Kol avoykdost un welbov, td TdV cOEpPOVOV Te Kol
avopeiov kol Tavieg ayaddv avopdv v te pubuoic oynuote Kol &v
appoviooty péEAN motodvto OpOd¢ moteiv (660a3—S).

the lawgiver with the correct ideas will, by his fine and highly admired language
persuade him (i.e. the poet) — or compel him, if he cannot persuade him —
that the correct thing for him is to depict the characters of men with self-control,
courageous, and altogether good, by using his rhythms and harmonies to create
the movements they make and the cadences they utter.

In other words, the poetic discourse encouraged by Plato is a Adyog that
encourages ethical values that are useful to the community. In this sense, for
the philosopher, the very idea of True and False has an ethical value rather than
an ontological one: a true discourse is true not when it reflects reality as it is,
but rather when it reflects reality as it should be."’

1.1.2 The Intended Audience of the Laws
i 16

The preludes are often defined as “enchantments”, énmdai.”” The persuasive
force of poetry, advocated for the two ideal communities, i.e. Kallipolis and
Magnesia, thus lies in its ability to present its content in an accessible and
pleasant form.'” The present study oscillates between notions of poetry and
rhetoric, since the latter, in the fourth-century, exerted the same persuasive
force as poetry. Already Gorgias had put the power of neifewv and €nddev on
the same level as rhetoric (82B 11.8-14 DK = D24 Laks-Most). The
juxtaposition of rhetoric and poetry was, as a matter of fact, traditional.'®

15 For a detailed analysis of this concept in Plato with reference to the poetic discourse, see
Ferrari, 1987, 113, Halliwell, 1992, 56-59, and Gill, 1993, 42—66.

16 In virtue of the numerous occurrences of the term enchantment and its cognates in relation to
the preludes, Morrow, 1953, argues that irrational persuasion is at the base of the preludes.
For a discussion of previous scholarship on the preludes, see 1.1.3.

17 When referring to poetry, this ability reveals its positive characteristic: poetry seems to be the
pmyavy which makes a correct discourse trustworthy; thanks to its ability to énddetv, it makes
the useful instruction pleasant as well (e.g. Resp. 3.414b8—c, Leg. 2.658e—660a, 663e—664c).

18 Cf. Russell, 1981, 14-6, and Verdenius, 1983, 29-31. Arist. Rh. 1404a25-6, calls the
Gorgianic style “poetic,” he also implies that this was hardly an original claim; see
Denniston, 1952, 35, 127-138, for some defining traits of Gorgianic style. Norden, 1898,
15-79, remains a fundamental reading in the discussion. For the illustration of rhetorical
techniques in antiquity, and its relation to poetry, see Lausberg, 1998; for a rebuttal to the
claim that metre is a necessary condition of poetry, see Arist. Poet. 1447b9-23, and
1451a38—1b4.



According to Plato, poetry and rhetoric are bound together by a structural
analogy: they both deal with discourses of universal content expressed in a
pleasant form."

Given the moral influence exercised by poetry, the question of the audience
of the Laws clearly plays a fundamental role: in 1960 Gérgemanns argued that
Plato, especially in the preludes, is addressing the moral values and education
of the unphilosophical populace.”” That the preludes are addressed to the
masses is clearly stated in book 4 at 722b, where the Athenian remarks that it
has never occurred to any lawgiver to adopt a double approach in the
prescription of the laws, that is an approach that makes use not only of force
but also persuasion, considering that the population is “wholly without
education”, émi TOV dmepov mardeiog dyhov (722b67).!

Now, taking into account some apparent inconsistencies of the dialogue,
Rowe presupposes that Plato is talking to different audiences, and thus on
different levels: (i) a level to which Cleinias and Megillus can respond, (ii) a
level for the “un-philosopical” colonists, and (iii) a level for the experienced
philosophers, an erudite Platonic readership who understands the real
arguments beneath the surface.”” Undoubtedly, when reading the Laws, one
soon notices the different voices that intermingle in the text. Firstly, the voices
of the elderly interlocutors force the audience to take into account the ethnic

19 Rhetoric is condemned only when it aims to persuade without concern of right and wrong. If
it follows certain directives, it is useful and can be used as ancilla philosophiae; see for
example Phdr. 258d4-6, 259¢1-262c4, 271a4-274a5, Grg. 454b5-457c3, 458¢3-461b2,
and 479c8-481b5. For the connotation of kiiAncig that Plato attributes to both poetry and
rhetoric, see Verdenius, 1983, 36 n. 104. For an analysis of correspondences between
rhetorical and poetic messages in public communication, see Giuliano, 2005, chapt. 3.2. For
the new genres of literature rising in the fifth cent. and for Plato advocating the Muses in his
philosophical discourse, see Murray, 2004, esp. 370-375.

20 Goérgemanns, 1960, 57-58.
2! The populace is considered to be a mass in need of education also at Leg. 10.890¢2.

22 Rowe, 2010. The same idea was already discussed by Schofield, 2003, yet Rowe highlights
an important difference: the experienced reader will understand the obscure passages in the
Laws, by recalling similar principles expressed in other, previous dialogues. More
specifically the Laws, according to Rowe, 2010, seems to move between the Statesman and
the Republic. Even though it cannot be overlooked that the interpretation of the second-best
city also makes constant reference to arguments presented elsewhere in Plato’s oeuvre —
which are indispensable for understanding the Athenian’s views and projects — the overall
frame of the Laws is much more pragmatic than that of the other dialogues, and it is therefore
difficult to recognise a one-to-one correspondence between the Laws and the earlier
dialogues to which it alludes.



and age groups they represent (see 1.634d—635a, I 641e-643a);> secondly, the
future citizens of Magnesia are to be considered as interpreters of poetry and
law and as creators of discourse (8.829b—e), thirdly, the Laws challenges and
re-formulate the literary tradition (for instance the legacy of Theognis and
Tyrtaeus at 1.629a—630c, or the new definition of tragedy at 7.817a—d).** The
fourth-century readership, which may or may not be skilled in reading
philosophy, is thus invited to identify with and relate to the arguments
advanced by the different groups. More specifically, the preludes appear to
target the young citizen, who needs to be persuaded of the correctness of the
laws and the necessity of obeying them.

1.1.3 Aim of this Study

Within this hermeneutical framework, the contribution that the present study
offers is a linguistic and literary analysis of the Athenian’s references to the
poetic tradition, e.g. allusions, quotations, and more generic references. The
analysis thus aims to provide a better understanding of the literary conventions
that the Athenian employs in the preludes to convey the correct moral
principles. Naturally, the Athenian, in his role as the leading founder of the
new colony, is primarily looking at the ethical and political development of the
citizens in Magnesia, and our hypothesis is that he appeals to and appropriates
for his own purposes figures commonly used by those who enjoy the status and
the authority of preservers of the truth, that is, the poets. Now, the poets’
hegemony had already started its decline when Plato began to write; however,
the poets never really ceased to present themselves as teachers of the polis.
Clearly, in our modern times we are inclined to assume that poetry and
knowledge are two separate, even opposite, domains, but in ancient Greece
things were often seen otherwise.”

In this study we aim to analyse 21 preludes in order to demonstrate how the
Athenian positions himself within the literary tradition and adopts the poets’
language to make his discourse more authoritative and to persuade citizens to
conform to his ethical values.”® As regards Plato’s indebtedness to archaic

23 For the characterisation of Cleinias and Megillus as unpractised in the intellectual discussion,
because they grew up in a restrictive regime, see Schofield, 2003, 1-5.

24 For further differences of the audience within the Laws, see Balot, 2014, 76-77.

25 Arrighetti, 1987, esp. 1-20. Capra, 2014, 2-3. See also Nagy, 1990. The agon between
Aeschylus and Euripides in Aristophanes’ Frogs (1008-1010) is a good example of the
function of poetry in the polis.

26 For a summary of the speech given in the prelude, see also Gérgemanns, 1960, 30-49.
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poetry, Peponi has recently edited a volume on the Laws’ interplay with archaic
and classical culture, including Plato’s engagement with the poetic tradition.”’
Plato’s philosophical dialogue appears to be a balanced re-appropriation of
different genres; in order to invent a new philosophical genre, the Platonic
dialogue borrows from some other genres, alludes to others, and uses for its
own purposes the discourses, topoi, themes, and structural characteristics of
others.”® As Nightingale states, “Plato’s relation to the genres he targets is
generally adversarial ... in different ways and for different reasons, he forces
poetic and rhetorical subtexts to serve his own purposes.”™

Several studies have explored Plato’s involvement with fourth-century
Athenian culture, stressing the social and civic functions of music, poetry,
song, and dance, and Plato’s elaboration of them.’® In this perspective, it is
important to bear in mind that literary criticism — in its history from archaic
times to the codification of genres in the classical period — in the fourth-
century underwent a process ‘“whereby performative paradigms of judgment
were replaced by philosophical standards of criticism.”' Fundamental studies
by Folch and Ford show the important role that Plato plays in laying the
groundwork for the evaluation of poetry according to philosophical standards
that detach them from the context of performance.’” In the Laws, the
philosophical criticism of certain genres of poetry — genres that could be
dangerous in the ideal colony — becomes the means by which it is possible to

27 Peponi, 2013, 24, claims that Plato is the philosopher who perhaps more than any other
ancient author succeeds in challenging the authority and re-evaluating the cultural prestige
of poetic discourse.

28 This is especially notable in the definition of the preludes in Leg. 722d-724b; see also
Nightingale’s claim, 1995, 8: “[i]f genres are not merely artistic forms but forms of thought,
each of which is adapted to representing and conceptualizing some aspects of experience
better than others, then an encounter between two genres within a single text is itself a kind
of dialogue.”

2 Nightingale, 1995, 7.

30 See e.g. the essays in Lisi, 2001, Scolnicov-Brisson, 2003, and Peponi, 2013, with
bibliography.

31 Folch, 2013, 557. On the development of ancient literary criticism in the fourth century, see
Van Hook 1905, 7-8, Denniston, 1924, vii—xix, Verdenius, 1983, Russell, 1981, 1-33, 69—
79, 84-106, 170, Kennedy, 1989a, 78-89, and Ford, 2002, 4, 209-93. See also the
contributions by Nagy, Kennedy, and Ferrari in Kennedy 1989b, and Murray, Richardson,
Belfiore, and Halliwell in Laird 2006. For discussions of the development of ancient critical
vocabulary, see Van Hook, 1905, 10-43, and Russell, 1981, 20-22, 131-47. On the
relationship between Plato’s approach to literary criticism and Aristotole’s, see Halliwell,
1984.

32 See Folch, 2013, esp. 558-560, and Ford, 2002, esp. 229-249.



integrate those same genres into the community.” In this sense, the Athenian
presents the readers with an elaboration of the relationship between poetry and
philosophy.** What is more, the literary aspects of the Laws have long been
neglected, probably due to negative judgements already in antiquity.” Laks,
for example, has recently suggested that if Plato’s literary skills have never
been questioned, the Laws is probably not the best place to look for evidence.*®
However, in the last decades, the dialogue has gone from one of the most
neglected forms (at least from a literary perspective) to being now regarded as
“an original and provocative contribution in the history of ancient poetic
theory.”’

Since Plato’s texts can be approached in a variety of ways, it ought to be
clarified that the critical approach in our study regards Plato as a literary author
and focuses on his intertextual relations with and re-appropriation of poetic
tradition.”® For the prposes of this study, it is therefore of minor importance to
identify Plato as the historical author of his work, or to consider specific views
conveyed in the dialogue as belonging to Plato the philosopher. In other words,
all voices in the dialogue will be regarded as those of literary characters. Two
factors prompt this reading of the Laws: firstly the fact that the Athenian
himself considers the dialogue the truest tragedy at 817b, and secondly that in

33 For a survey of the genres incorporated in Magnesia’s musical repertoire, see Folch, 2013,
155-224. The supervision and regulation of theatrical contexts of performance were assigned
to the ‘Chorus of Dionysus’, a body of elders whose philosophical knowledge of art and
training in the proper appreciation of pleasure, made them appropriate judges of aesthetic
excellence (II 670d-71a, VII 812b—c). For the psychological benefits of training the
irrational pleasure and the aesthetic implication of wine-drinking as discussed in book I and
II of the Laws, see Belfiore, 1986, 421-437.

3% As has been shown by Folch, 2015, 2—15, what we find in the Laws is a philosophically
inspired poetic art, intended broadly as poetic performance, which includes poetry, music,
song, and dance, and which plays a central role in the ideal political community; cf. also
Prauscello, 2014, who reaches similar conclusions.

35 Aristotle considers the Laws “mostly a collection of laws” (Arist. Pol. 1265a1-2; 1266a—
1267b.

36 Laks, 2007, 53.

37 Folch, 2015, 5-6. Studies on poetry and music in the Laws have been increasing in number;
for recent analyses, see Barker, 1984, 249-254, Detienne, 1981, 93—101, Anderson, 1994,
145-166, Bertrand, 1999, 400-405, Bobonich 2002, 357-361, Halliwell, 2002, 67-69,
Helmig, 2003, 75-80, Wersinger, 2003, 191-197, Kowalzig, 2004, 44-49, and Prauscello,
2014.

38 Studies with a similar approach have been carried out by Regali, 2012, Capra, 2010, Boys-
Stones, 2010, Haubold, 2009, Morgan, 2013, and Nightingale, 1999. Folch, 2015, addresses
questions about Plato’s final statement on poetry, performance, mimetic art, and literary

criticism, and interprets the Laws as a commentary on the political practice of fourth-century
Athens.
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book 7 the entire dialogue is equated with some kind of poetry. This approach
would allow us to acquire new insights on the Platonic use of poetic diction.*

Although many Platonic studies focus on the ways in which Plato constructs
his new poetic-philosophical discourse (the Symposium can be seen as a
collection of encomia and a mixture of tragedy and comedy, the Phaedrus is
considered a playful activity, and the Critias and the Timaeus are constructed
as hymns),* few studies have been devoted to the identification and
interpretation of poetic references in the Laws, and more in the preludes to the
Laws in particular. The Laws is usually regarded as the major work of political
philosophy besides the Republic. However, it is also the dialogue in which the
theoretical criteria for a new educational programme are best defined and
Plato’s final views of the role of poetry in the city are conveyed. It follows that
a study on the ways in which the poetic tradition is assimilated would be
fruitful.

Like the poets, the lawgiver is required to impart, through his writings,
lessons on the Good, the True and the Beautiful, and “to advise for the best
life” (858d6-7).*' Since the lawgiver develops a constitution that aims to
promote the good fortune of the individual and of the polis, he can designate
himself at 817b as a poet, and his constitution as “the representation of the best
and most beautiful life, which we for our part, claim is the tragedy of the truest
kind”: 1 mohteion cuvéotnke pipnolg Tod KoAhiotov Kol dpictov Piov, O o1
Qapey MUETS ye dviwg etvan Tpaymdiov Thv dAndeotdtny (817b3-7).

When reading such claims, it is difficult, if not impossible, to discard the
idea that Plato recognised the pedagogical value of the poets and not only
aspired to assimilate the force and power of their expressions in his own
writings but also attempted to substitute them in the teaching of moral values.

39 Both passages are described by Gaiser, 1984, as “moments of self-consciousness.”

40 For a discussion of the Timaeus and the Critias conceptualised as hymns, see Capra 2010, and
Regali 2012.

41 Cf. Phdr. 278¢c and Leg. 858e, where Solon and the lawgiver are mentioned as moral
authorities, together with Homer and other poets.
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1.2 Preludes in the Laws

Since the present study is a literary analysis of the preludes, npooipa, of the
Laws, it is fitting to start with a discussion of the term mpooiuov, proem,
prelude, preamble. ‘Prelude’ will be used in this study to translate Tpooipov
(latin proemium) in consideration of the poetic, musical connotations carried
by the term mpooipiov.*> This is not an investigation of what a correct
etymology of the word mpooipov is, but rather a general overview of its
occurrences before Plato, and a discussion of the word in the Platonic corpus.
The intention is to understand how the word was initially used and what
function it carries in the Laws.

1.2.1 IIpooima in the literary tradition before Plato

It is beyond the remit of this work to survey the debate on the ethymology of
the word, and for the purposes of our discussion Chantraine’s study will suffice
Chantraine accepts two derivations: the word Tpooiptov could be derived either
from ofun “song of heroic deeds” or oipoc “path, way”.*> The derivation from
oiun “song” is generally preferred, because of (i) a statement in Thucydides
which defines the text known as the Homeric Hymn to Apollo as mpooipov
AndAMwvog (“prooimion to Apollo”, 3.104.4-5) and (ii) the assertion in Plato’s
Phaedo that Socrates before his death wrote the Prooimion to Apollo, 10 €ig
1OV Andiho mpooiptov (60d).** Before looking into the Platonic occurrences,

4 (Des Places, 1951, 69 n.2 defines them as “préambules ou preludes,” Ferrari, 2005, and
Bobonich, 2002, use “prelude”). Generally, scholars also use the word “preamble” (Yunis,
1996, Griffith 2016, England, 1921), deriving from the late latin rendering, praeambulum,
“preface (that which walks in the front),” which has yielded the English “preamble” and
German “Prdambel” (as in Schépsdau, 2003).

43 Chantraine, 1968, 783-84. See also the Hellenistic scholarly tradition: Quint. Inst. Orat. 4.1.2,
included both the derivation from oiun and the derivation from oipog. According to Durante,
1976, 176-177, the etymology oiun and oipog is one and the same: oipog in its original
context means “strip” (/I. 19.24), while oiun refers more generally to heroic poetry, as the
knowledge of facts transmitted by the gods to the poets (see oiun in Od. 8.72, where it refers
to the “story” of the quarrel between Achilles and Ulysses).

4 Tt seems that scholars generally agree in defining the Homeric Hymns as “prooimia,” that is,
as “something that preceded the singing of a heroic oiun.” See for example Garcia, 2002, 8,
Bohme, 1937, 28-30, Costantini and Lallot, 1987, 13-28, and Nagy, 1990, 353-60. For a
collection of archaic occurrences, see Koller, 1956, esp. 191. The beginning of Hesiod’s
Theogony (as a ‘detachable’ hymn to the Muses) and the hymn to Zeus (as a possible
autonomous section in the beginning of Works and Days) represent strong evidence in favour
of viewing the Homeric Hymns as antecedents to other hexametrical genres (Bohme, 1937,
44-61; cf. Koller, 1956, 179 n. 2). Arrighetti, 1998, 378-383, rightly argues for the novelty
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it should be pointed out that the word mpooiuov is attested neither in the
Homeric Hymns nor elsewhere in the hexameter corpus.*’ Pindar uses it four
times: in Pyth. 1.3—4 the phorminx is said “to start playing the opening sounds
for chorus-leading prooimia,” @opuyé ... dynoyodpwv OmdTOV TPOOUinY
auporag tevyme Erelilopéva;*® in Pyth. 7.1-2, the city of Athens is regarded
as “the best prooimion” for the poem: KdAlotov ai peyoromoreg ABavar /
nwpooipov, and mpooipov indicates here the initial part of the epinician, its
noblest opening.*’ In Nem. 2.1-3, the poet draws a parallel between the song
of the Homeridai, which begins with a prooimion to Zeus, and the first victory
of the addressee of the poem, who also received it in the sacred grove of Zeus:
‘Obev mep kol Ounpidal / poamtdv Enémv to TOAL’ dodol / dpyovral, Alog €k
wpoouiov, “as the Homeridai, singers of verse stitched-together, often begin
from a prooimion of Zeus.” In this latter case, the passage refers to the
rhapsodic practice of starting the song with a hymn to Zeus, and in a similar
way the young man begins his successful career with a victory thanks to Zeus.*®
Finally, the last occurrence is in a fragment of a dithyramb (78.2), where Alala,
a personification of “War Cry”, is addressed as the “prooimion of the spears”,
Alard, [ToAépov BOyatep, EyyEmv TPOOiov.

Now, the use of the word in Pindar probably reflects the double value that
npooipov has in archaic poetry, where it defines both the beginning of a poem
and the hymns or proomia to the gods in hexameter (as it is said in Thuc.
3.104).* 1t is, however, clear that the mpooiuov always occurs in the initial
part of the ode, and Pindar makes clear the importance of this in O/l. 6.3—4:
apyouévov &’ €pyov mpocwmov ypn Oéuey mAavyée, “we have to make the
beginning of the work beam from afar.” The most obvious explanation for this
claim lies in the fact that the poet establishes a relationship with the audience
at the beginning of the poem; the prooimion serves to attract those who listen

of the Hesiodic proomion, which moves away from tradition in that it does not provide an
illustration of the poetic themes addressed in the poem.

4 TIpooiwov would have created a cretic, which is an impossible combination for the dactylic
hexameter. It seems to have occurred for the first time in Stesichorus PMG fragment 241,
although there seem to be contextual problems in the interpretation of this fragment. For a
discussion about its interpretation, see Maslov, 2012, 197-200.

46 Ferrari, 2008, 71, n. 2, notes that the dufoAoi, represent the initial chords.
47 Ferrari, 2008, 160; Gildersleeve, 1965, 322.

48 Bury, 1965, 32 and Burton, 1962, 33.

4 Gentili, 1995, 553-554.
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to the ode of the winner and, what is more, it presents those elements that form
the basis of the praise.”

The word mpooipov is often used in Attic sources in the sense of a
“beginning of a speech,” “address,” “invocation.””' There, it occurs in two
forms: mpooipiov and @poipov. The former is the only form we find in prose
and it occurs in drama five times in reference to the opening of a speech.’” In
Attic drama mpooipov never refers to lengthy poetic compositions; rather it
seems that all occurrences carry the meaning of “beginning, prelude”. In the
Prometheus Bound, the choir promises Prometheus that the account he just
heard “is not even the prelude for you,” givon 86kl 6ol undénm v mpooiolg
(741). Here the word is used metaphorically to mean “beginning.””* Also, in
Medea 663, where Aegeus tells Medea to rejoice since “todoe yap mpooipiov /
KéAMov 00SelC 010 TpocPVEIV pidovg, “there is no proem better than this to
address friends”, the word is used in the sense of “beginning.”* Euripides uses
@poiov ten times (wpooipov thrice), always in reference to the beginning of
a speech. Thus, it appears that in tragedies the word wpooiptov (ppoiptov) most
often serves to introduce and grant success to a speech and a related task.
Contrary to epic and lyric, in tragedy the poet does not address the audience
directly; the poet is absent from the performance and thus the meaning of the
story must be deduced from the telling of the events.”® The bard, on the other
hand, makes clear in the prooimion — i.e. from the beginning — that he speaks
with an authority that is given to him from a divine source of truth and power.*

30 For a commentary on the Pindaric prooimion, see Gentili, 1995, and Hamilton, 1974, 35. For
a study on the priamel as fundamental feature of the Pindaric prooimia, see Bundy, 2006
(first published in 1962). It should also be mentioned that half of the Pindaric prooimia take
the form of an invocation, while in the others we find either metaphor or priamel, cf.
Greengard, 1980.

5! This use of the term is generally taken as the result of a semantic broadening of “opening,
beginning,” see Maslov, 2012, esp. 191-205.

2 Aesch. PV 741, Bur. El. 1060, HF 1179, Med. 663, Ar. Eq. 1341-44 (marked as discourse of
political oratory).

33 According to Griffith, 1983, the metaphor is taken from music where mpooijuov introduced
the main vopog; for this view, see also Koller, 1956, 182-83, 187-95, 205-6, who argues
that mpooipov originally indicated the opening, monodically performed part of the choral
song, that is, it referred to the kitharode’s stepping out of the chorus, and that the term was
extended to the Homeric Hymns, which inherited the form of the kitharodic prooimion.

54 This use of the term is generally taken as the result of a semantic broadening; see Mastronarde,
2002, 284 (on Eur. Med. 663): “a term that originated in reference to musical and poetic
preludes or forepieces, is used more widely in tragedy of first statements and introductions.”

35 For some of the implication of the absence of the narrator, see Segal, 1992.

36 Such authority comes from the Muses, or some other divinity related to the occasion; see for
instance Pind. Ol. 3,4,8, Pyth. 8, Nem. 8 and 11, Bacchylides 4, 7, 10, 11; on the Muses and
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The allusive function performed by the incipit of a poem has been widely
recognised and studied by scholars.”” In poetic compositions, the incipit
represents a declaration of poetics, since through it the writer not only informs
the audience on how to read the work but also places his own work in the
literary tradition.”® In this sense, the incipit hints at the relationship that the
single work establishes with the literary tradition.” As regards Greek prose, an
important model is the proomion of Herodotus’ Histories, where it is made
clear that the Herodotean narrator places himself'in the tradition of the Homeric
narrator, that is to say, as a guardian of great and admirable deeds of the past,
so that they may not be forgotten.” In the Encomium to Helen, Isocrates
provides an extended prooimion to comment upon previous rhetorical

authority of writing, see Gentili, 1988, and Said, 1975, 23—25, more recently Murray, 2004,
365-389; on the epic invocation and the Muse, see Strauss Clay, 1983, 911, and Arrighetti,
1987 37-51, 2006, 3-25. In the proomion of Hes. Theog., Hesiod tells us that the muses may
also tell falsehoods (27), but still, their inspiring breath gives the poet a special power (30—
34). See Arrighetti, 1998, esp. 304-307 and 311-313, for the idea that in Hesiod the
relationship between the inspiring Muses and poet becomes more complicated: the Muses
transform a simple shepherd (yootépeg olov, 26) into a poet, and then, once and for all, they
bestow on him the faculty of singing (31).

57 For a comprehensive interpretation of the proomion as a manner in which the poetic tradition
takes form, see especially Conte, 1986 (first published 1974). For a collection of articles
regarding “the beginnings in classical literature,” see Cole, 1992.

58 See the contributions of Pedrick, 39-62, Pelliccia, 63—84, and Conte, 147-160, in Cole, 1992.

39 Conte, 1974, 4648, argues that Virgil in his arma virumque cano recalls the incipit of both
the /liad and the Odyssey. Virgil himself is very much conscious of the rhetorical function
exercised by the poetic tradition within his own incipit. Thus, the reference hints to the genre
his work belongs to, or rather it reveals the re-use of the poetic values that the referred works
convey. That the ancient Greek writers used to reflect on their own literary ‘canon’ is
demonstrated already in the Homeric poems by the interest shown in the etymology of words,
and the interpretation of words that are used in the poetic context (see //. 6.402, 9.556,
22.507, Od. 18.1, 19.399, etc.); Pfeiffer, 1968, 3, bases on this etymological interest his
fundamental idea that “poetry itself paved the way to its own understanding.” For linguistic
reflections in Homer, Hesiod and Plato’s Cratylus, see Arrighetti, 1987, 1-34.

0 Hdt. 1.1-5: Hpodbtov Govpiov icToping dmddetig fide, dg uite o yevopeva &€ aviponmv o
XPOVO EETTNAL YévnTa, te Epya Leydia te kal Bopactd, to pev "EAnct, o 8¢ fapPdpoiot
amodeybévra, axréo yévnrtar, “Herodotus of Thourioi shows here his investigation, so that
events done by men will not fade with time, and great and mirable deeds, accomplished by
both barbarians and Greeks will not be left without fame.” For a discussion of the Herodotean
narrator as being similar to Homer — in that he too is an external, omnipresent (cf. 1.10 and
3.134), and omniscient (e.g. use of prolepse at 1.8) narrator — as well as different from
Homer, see De Jong, 2004, 101-104. Cf. the qualification given by pseudo-Long. of
Herodotus as being “most Homeric,” pévog ‘Hpddotog Ounpikdtatog éyéveto (13.3.1).
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compositions and to hint that his own work will be better than them.®' In the
incipit, that is, the reader is asked to recognise possible literary references.

What is more, the incipit instils a poetic quality in the new discourse, in that,
through allusions to previous literary works, it demands for itself the same
recognition as a literary work. It follows that the reader plays an active part in
the recognition of the stylistic deviation from the norm, i.e. in the recognition
of the oscillation between old and new, and thus a “learned” reading implies
the understanding and the awareness of this double code.®* The prooimion of
Callimachus’ Aetia is exemplary in this respect, as it presents an assertion of
the poet’s own poetics in terms of originality. After claiming that “thundering
is the work of Zeus” (and not his), Callimachus sings how Apollo Lycius urges
him to follow the less travelled road, “even if you will drive it along a narrower
path.”® Callimachus thus places his poetics in relation to that of his
predecessors. To sum up, in general the wpooipov, in literary works, appears
to be the section where the author most clearly reveals his position and his
poetics vis-a-vis his predecessors.

1.2.2 lIpooimov in Plato’s corpus

Having considered the use of prooimia in the literary tradition, it is now time
to discuss Plato’s use of the word mpooipiov. In Phaedrus (266d7) Socrates
defines mpooipiov as TpdTov O¢ Sl ToD AdYoL Adyeabat &v dpyfi, “what has to
be said first in the beginning of a speech.” In the following section of text
(266d7-269d1) Socrates lists the criteria used by the rhetoricians to prove that,
although these are necessary and preliminary notions, they do not represent the
essence of the art of rhetoric.** In Phaedo 60d we find Kebes asking Socrates
“about the poems that you have composed by setting into music Aesop’s fables

¢! Tn order to pinpoint the distinct quality of his work, Isocrates makes use of the priamel, the
rhetorical device which is typical of poetic composition: it will suffice here to mention the
famous priamel of Sappho 16; for the relation between Isocrates’s prooimion and a review
of the intellectual milieu of the time, see Tulli, 2008, 91-106.

2 Conte, 1986, esp. 53-55.

63 Callim. Aet. fr. 1.20-28. For a reconstruction of the text and an exhaustive commentary on the
passage, see Massimilla 1996, 217-222, and Harder, 2012. For the sources and models of
Callimachus, see Morrison, 2011, 329-348, and Prauscello, 2011, 289—308; for other “poetic
voices” in Callimachus, see Cusset, 2011, 454-473.

% See Reale, 1998, 247. Yunis, 2011, 201, regards this passage as ironic, and claims that
Socrates is mocking his interlocutor, since it was obvious at the time where the mpooipov
should go. Considering the function of the passage in the explanation of the superiority of
philosophy, an ironic reading of it seems unnecessary.
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and a prooimion to Apollo”, mepi yép Tol T®V TOMpATOV OV TEMOINKOG
gvtetvag Tovg Tod Alsdmov Adyoug kai 1o gic Tov AT Tpooiptov.®

In the Republic, npooipov is used three times: 2.357al-2, 4.432¢6-8,
7.531d7-8.%° In this dialogue, Socrates, Glaucon, and the other interlocutors
are discussing the foundation of the utopian city of Kallipolis, ruled by a
philosopher-king and all three occurrences of prooimion indicate the
conversation that is carried on by them: (i) 'Ey® pév ovv tadta simdv dunv
Aoyov dmmAkéyOor 1o & v &pa, ¢ Eotke, mpooiutov, “When I had said this,
I thought I had done with the discussion. But it all turned out to be only a
prelude, as it were” (Resp. 357al1-2); (ii) Obtog, eimov, (g Sokoduév pot Kol
AéyovTteg anTo KaldkoVoVTEG TOAOL OV povOavel MUY adTdV, 0Tl EAéyouey
TPOTOV TIVAL 00TO. - Makpov, Epr, TO Tpooiuov T@® Emvpodvrt dkodoat. -
AM, v & &yd, dixove €1 Tt pa Aéym “I think we have been talking and hearing
about it all this time without understanding ourselves, or realizing that we
were, in a way, talking about it. - That was a long prelude, for one who wants
to listen! - Listen, then, and see whether there is anything in what I say” (Resp.
432e5-433al); (iii) Tod mpoowiov, Qv & &ym, fj Tivog Aéyeig; i ovk Topev 8t
wévto Tt TPooild E6Tv adTod ToD VOUOoL OV Ol pabelv; “Do you mean the
prelude, or what? Or don’t you know that all these subjects are merely preludes
to the theme itself that must be learned?” (Resp. 531d7-8).

In the three cases, what the interlocutors have previously said is defined as
mwpooiuov, a prelude to the real question that they need to discuss. Thus, the
literary philosophical dialogue itself is described as prooimion, as if it were
skirting around the heart of the matter.

Finally, the last occurrence of the word is found in Timaeus 29d5. Timaeus
is about to sing high praise of God, t© p&v odv mpooiuov Oavpaciog
amedeauedd cov, TOV 08 On vopov Nulv €peliig mépaive, “and we have most
admirably accepted your prelude; so now, we beg of you, proceed straight on
with the main song.” Nopog is here to be taken as the song, the praise that
follows the prelude, the mpooipov.®” It appears from the occurrences in the
corpus that the term prooimion is often employed in a literary context. In the
Republic, the term appears to indicate the philosophical conversation that

%5 For a discussion of the precise meaning of the verb &vteivw and its relation to both the
“Aesop’s logoi” and the prooimion to Apollo, see Rowe, 1993, 120, and Dixsaut, 1991, 323.

% All translations of the Republic are by Reeve, 2004.

7 For an argument against an interpretation of vopog in a legislative sense, and for a strict
connection with Resp. 531d8 (mévta tadTo Tpooid €6ty anTod T0D VOUOoL OV Oel Habdely,
“all these subjects are merely preludes to the theme itself that must be learned”), see Taylor,

1928. For the function and the literary implications of the frame of the Timaeus, see Regali,
2012, esp. 19-22, 106-118.
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precedes the real topic of discussion, as it is the case for the use of the term in
book IV of the Laws, where, as we shall see, it defines the entire conversation
that has been carried on until book IV. Arguably, the occurrence in the
Phaedrus is more strictly linked to the rhetorical realm, yet, all mentions of the
word hint at a use of the term that looks back at the literary tradition.

1.2.3 lIpooipov in the Laws

The role and function of preludes is described in book 4 718a—723¢ of the
Laws. The Athenian argues that preludes should persuade the listener to be
well disposed towards the laws. The aim of these short passages, which at times
occur before, at times after the law, is to persuade the citizens to follow the
precepts willingly, and not because of fear of legal punishment.

The first mention of the necessity of preludes occurs at 718a6—719a5, where
it is claimed that a legislator who reasons like the Athenian has to provide a
type of persuasive discourse that cannot be included in the laws, but stands
beside them:

a 88 yp1 pev ab kai dvaykoiov sinsiv vopodémy dotic dmep €Yo Swavoeitat, &v
8¢ oynuott vOpov dvopprootel®® Aeydueva, tovtmv mépL Sokel pot defypa
TPOEVEYKOVTH 0T TE Kol EKETVOIC 01C VOLOBETHOEL, T AOTTAL TAVTAL £1¢ SUVOLLY
deEeABovTa, TO petd todto dpyecBar Tiig Béceme TV vopmV. 0Ty O o1 Ta
Towodta €v Tivt padoto oynpatt keipeva; (718b5—c4).

and then there are things which a lawgiver who thinks as I do should — indeed
must — talk about, but which do not lend themselves to being stated in the form
of'a law. For these, in my view, he must present a model which he himself and
those he is making laws for can follow — explaining everything else to the best
of his ability — and only after make a start on putting his laws in place. In what
forms are then matters like that laid down?

The “model” or “pattern,” Setypa,” of this discourse is not easy to grasp, and
the Athenian wonders about the form in which these sections should be

% More precisely, the Athenian says that there are certain things that the legislator must say, that
“do not fit in the form of the law” (literally: “they are out of tune in the form of law”— &v 8¢
GYNHOTL VOLOL GVOPHOCTEL—).

%9 8&typa is also used in Arist. Rh. 1415a12 to indicate the section of the discourse that occurs at
the beginning of both juridical and epic poems. The prooimion of the judicial speech is
understood by Aristotle as having the same function as the prologue of dramas and epics.
Setypa thus indicates the subject matter of the discourse, so that the listeners know in advance
what the discourse will be about and will not be kept in suspense: £€v 8¢ TpoAdyols Kai Emect
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structured (£otv 8¢ O1 Ta TOlDTO £V TV pAAMGTO oYnuoTt Kelpeva,; “in what
forms are then matters like that laid down?” 718¢3—4).”° The legislator aims to
make the citizen as obedient to virtue as possible, ®¢ gdmeldesTdToNg TPOC
apetnyv, (718c8—d1); such a task is not easy to accomplish, since few men agree
to become as virtuous as possible in the shortest time (718d8). To make the
claim more incisive, the Athenian at this point refers to the verses in Hesiod
where he states that the path of virtue is a rugged one:”’

Tov 0¢ ‘Holodov ol moAlol Goeov amo@aivovct Aéyovta d¢ M HEV &ml TV
KakoOTTo 080¢ Asio koi dviditi mapéyet mopevechar, pdlo Bpoyeia ovca, THC
d¢ dpetig, pnotv, WdpdTo Beol Tpomdpolfey E0niay / aBavarot, pakpog 8¢ Kol
3pBiog oipog & ad Ty, / Kol TpLC TO TP@dTOV: £mV & £l dicpov Tkmon, / pidin
on ‘metta pépety, yoremn mep ovdoa (718e¢1-719a2).

most people make it quite clear that Hesiod knew what he was talking about
when he said that the path towards evil was smooth and short enough to be
trodden without breaking into sweat, whereas (he says) without great labour the
immortal gods / permit no road to goodness. Long and steep / the road, and
rough at first, but easy kept / when once the summit gained — though hard
before.

The reference to Hesiod, the paraenetic poet par excellence, seems to have two
functions: (i) it grants authority to the view that the path to virtue is a hard one
and one which needs persuasion alongside the threat of the law, and (ii) it
introduces the next section of this illustrative passage on the preludes, which
consists of a supposed dialogue between the legislator and a spokesman of the

Setypd oty 10D Adyov, tva mpoetddot mepi o [] 6 Adyog kai ) kpéumta 1y Stévoto. Cf.
Gorgemanns, 1960, 32 n. 4. In contrast, the exordia of the epideictic speech are compared to
the prooimia of dythirambs. Such exordia derive their topics from the genre of praise, blame,
exhortation, diassuasion, appeals to the hearer: T u&v o0V 1@V EMSEIKTIKBY AOYOV TPOOijLLa:
€K T00TOV, €& €maivov, €K YOYOoV, EK TPOTPOTTG, £ AMOTPOTIC, EK TOV TPOG TOV AKPOOTNV
(Rh. 1415a5-7). As will be shown, the theme of praise and blame, as well as the theme of
exhortation and the appeal to the reader are fundamental elements in the kind of prelude
selected by the Athenian.

70 For the term oyfipa as a literary concept, compare 7i. 22¢ uvdov oyfipa, Isoc. 15.8 &v
amoAoyiog ooty and Arist. Poet. 1448b36 10 kopmdiog oyipo.

7! Hes. Op. 287-291 The verses are also cited in Resp. 2.364c—d, Prt. 340d, Phdr. 272c.
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poets.”” The Athenian is now about to offer a reflection on the contrast between
the role of the poet and that of the legislator in moulding characters.”

Initially, the Athenian claims that a legislator cannot allow the poets to say
whatever they fancy, because they might say things that are contrary to the
laws and thus cause harm to the state.” The poets are not able to discern what
is right and wrong, and therefore should not be allowed to talk freely, while
the legislator is allowed to establish what everyone should do and say (because
he has knowledge on his side). In this important section of the dialogue the
Athenian opposes these two authorities in moral affairs, and shows that they
share the same aim: to mould the characters of the citizens. The Athenian
proceeds to address a hypothetical question to the legislator on behalf of the
poets:

nakatdg pdhoc, ® vopobETa, V1o e ATV UMY Gel AeyOuevds 6TV Kol Toig
GALo1g TAGY GLVOESOYEVOS, OTL TOMTIG, OTTOTAV &V TG TPimoot Tijg Movong
KoOiinTOL, T6TE 0VK EPQEPOV £0TiV, 010V O KV TIC TO MOV Peiv EToipmg
&0, wol TG TEYVNG obong uNoe®s avoykaletal, &vavting GAANAOLG
avOpdmovg ToldV Sratdepévoug, Evavtio ALysty ahTd TOAAGKIC, 0108V 88 oDt
el tadto 00T’ €l Odtepa aANOT T@V Aeyopévav. T € vopobétn todto ovk EoTL
molEly €v T@® vOu®, 600 mepl €vOog, AAAQ Eva mepl £vog del Ol Adyov
amopaivesOot (719¢3—d3).

there’s an old story, Mr. Lawgiver, which we ourselves are in the habit of
telling, and which nobody else has ever denied, that once a poet is sitting on
three-legged seat of the Muse, he is no longer in his right mind. > He is like
a fountain allowing free passage to the flow of water, and the fact that his art
is essentially imitative means that when he creates characters who contradict
one another, he often has no choice but to contradict himself. He has no idea if
either of the things he says is true. For the lawgiver, in his laws, this is not

72 On the education of men and thus the ethical purpose of the constant labour as a theme of Hes.
Op., see Arrighetti, 1987, esp. 377-384, 390-393, and also Strauss Clay, 1993, 23-33. For
the paraenetic intention of the work, see Schmidt, 1986. For the Hesiodic influence in the
paraenetic discourse of the demiurge at 7i. 41a—d, cf. Regali, 2010, 259-275.

73 The new topic that the Athenian will now discuss, according to Gérgemanns, 1960, 33, n. 3,
is the poetic feature of the discourse: “die Antwort, die nachher freilich nicht ausdriicklich
gegeben wird, konnte heiflen: momtucov t.”

74 The argument of the poets who cannot be allowed free speech has already been discussed in
Laws book 2.

75 The same image of the poet who is out of his mind, o0k &uepwv, when possessed by divine
inspiration occurs in fon 534a—e. Similar views on the poets possessed by the Muses are
expressed in Phdr. 245a, Ap. 22¢1-3, Meno 99d, Leg. 682a.
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something he can do. He cannot give two different answers to a single question.
To a single question, he must always give a single, unambiguous answer.

These words of the Athenian unveil the problem of considering the poets to be
moral authorities in the ideal city. The poet is out of his mind, ovk &uepwv
éotiv: he is like a fountain that lets a message flow, and therefore he cannot
know whether there is anything true in what he is saying. In contrast to the
poet, the Athenian clarifies, the lawgiver must always pronounce the same
opinion. For instance, in establishing the law on burial ceremonies, the
lawgiver must hold on to the traditionally well-balanced ceremony and praise
it, whereas the poet, depending on the character he imitates, might praise either
an overly elaborate funeral, or a frugal one (719c1—e3).

As pointed out by Giuliano, this is the only passage in the Platonic corpus
where Plato’s theories of piunocig and évlovolocudg occur together. A first
significant implication of the passage is that the two theories are compatible,
in the sense that they both deny knowledge to the poet. The product of the
poet’s techne is poetry as pipnoic, and thus the poet does not know what is true
and what is false; the poet speaks the truth only when he happens to imitate
those who stand on the side of truth.”* Now, accused of ambiguity, the poet
reproaches the lawgiver for inaccuracy (719¢3—4). The legislator is required
not only to say that something (e.g. a burial ceremony) is pétpiov, but he needs
to define exactly “what” as well as “how much” of it is pérpiov (dAAa ti
uétplov koi omdéocov pntéov, 719e4). This special task of the legislator is
clarified to him by the poet. As long as he does not perform this task, he cannot
prescribe his ethical values. The confrontation between the legislator and the
poet represents a confrontation between two authorities charged with
transmitting correct values.”” However, this “mistake” by the legislator is
pivotal in the discussion, since, instead of stating more precisely what is
uétpiov, the Athenian replies by discussing the necessity of adding the element
of persuasion to the law. The Athenian, in fact, is aware that, if he intends to
morally educate other and not just give orders, he will have to add to his laws

76 Giuliano, 2005, 193-195.

77 According to England, 1921, 459, the passage “is a rich piece of Platonic humour which gives
the much decried and dangerous poet the task of teaching the lawgiver his duty.” The fact
that the Athenian talks on behalf of the poet signals that he recognizes his authority in the
field: “the poet, as the master of the way of saying things (in italics in the original), is the
natural adviser of the lawgiver in the matter of the wise and conciliatory representation of
his laws to the minds of his subjects. Plato shows by his frequent quotations from poets how
much he values their power of expression.” Even if it is certainly true that Plato recognizes
the authority of the poets, they would be allowed in the city only under strict regulations
given by the legislator.

21



the element of persuasion; only by making his precepts persuasive, will he
succeed in conveying what is “appropriate,” — pétptov.”®

In this important dialogue, which shortly precedes the definition of preludes,
the Athenian is talking to the legislator vmép t@vV momtdv, 719b9, “as
spokesmen for the poets” that is, he personifies now the moral authority he
intends to substitute. By so doing, he establishes a connection between the
preludes and the literary tradition.” Besides, the need for a discourse that is
uétpiov, recalls the pétprog avnp of Republic 396¢, where, in a section devoted
to the role of piunoig in the shaping of a character, Socrates stresses that the
good man (uétplog avnp, 396c4) will willingly quote or imitate an honest
person, “as if he were himself that man” avto¢ @v ékeivog (c6), because the
imitation of such a character will bring forth the same qualities in himself.** A
good imitator is thus the pétpioc avnp of the Republic, while the legislator has
yet to define what is pétpiov.

The Athenian’s response to the reproach of the poet leads to the definition
of his great novelty: the preludes to the laws. In fact, as a response to the lack
of a univocal definition, the Athenian affirms the necessity of adding
encouragement, Topoapvdio, and persuasion, neld®, to the law:®!

78 According to Gorgemanns, 1960, 36-40, the “mistake” of the lawgiver should not be
dismissed, because it would signify the renunciation of adding persuasion to the laws. Cf.
Mouze, 2006, 321-323, the insufficiency is fundamental for the legislator, his discourse is
imprecise, and thus cannot prescribe: “le legislateur est en effet le poete sur lequel les poétes
doivent se regler” (here at 322).

79 By speaking on behalf of the poet, the Athenian aims to establish a new form of poetry: in the
Timaeus, Critias tells the tale of Atlantis that he heard by Solon, and thus he takes upon
himself the role of the poet (21a8-25d6), cf. Garvey, 2008, 383: “by relating the contexts in
which Solon and he himself learned of it, Critias thus insert himself into the tradition of
telling the tale of Atlantis as an offering to honour Athena.” For the tale as Adyog €mtidetog,
i.e. in line with a new form of literature and thus approved by Socrate’s énita&ig, (20c4—d3),
see Regali, 2012 39-43. Similarly, Timaeus’ account in the dialogue can be regarded as a
hymn to the Demiurge (21a3 oi6vrep Duvodviag eykomdlev). Proclus defines Timaeus’
account as hymn at Theol. Plat. V 20 75.10-14, cf. Garvey, 2008, 388-389 and Regali, 2012,
for the literary features of the dialogue.

80 Cf. 396d-¢, 397b, and Murray, 1995, 176-181. The criticism made against the poet who can
imitate all characters, and the need for a poet who instead follows the direction of the
legislator is clearly expressed at Resp. 398al-b5. In a famous passage in Resp. 604e—605c,
the mimetic nature of poetry is condemned for its portrayal of the multifarious. Cf. Laws,
660a3-8: the lawgiver will have to persuade citizens to practise melodies and dances which
imitate good character.

84 We find the concept of encouragement, mopawdio, at the beginning of Leg. 632¢5, in the
expression: dtopvboroyodveg mapapvdo momcacbor thg 0500, “this (scil. the conversation)
will keep us entertained along the way.” The conversation of the three men is taken as a
serious pastime (cf. also wise game, oo coOPpwv, at 769al, 685a7-8) that will shorten
the long way (cf. mapapvBovpévoug 625b6). For the dialectic moudid—omovdn, running
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TOTEPOV OLY MUV & TETAYUEVOC T TOIC VOHOIG INdEV TolodTOV Tpooyopedn £v
apyf TOV VOL®V, GAL’ €00VG 0 el molelv Kai pn epaln te, Kol Enansiinoag Ty
Ouiov, €m’dAlov tpémmtar vopov, mopopvbiog 08 kol meldodg Tolg
vopofetovpévolg unode &v mpocdid®; (719e8—720e2).

does that mean that the person in charge of our laws may not make statements
of this kind at the beginning of his laws —just come right out and say what
people should do and not do, add a penalty by way of deterrence, then turn to
the next law, offering no word at all of encouragement or persuasion to the
people he is making laws for?

The Athenian’s reply implies that the legislator cannot simply prescribe what
one should do, because citizens need persuading first. This feature of the
discourse is what links together the legislator and the poet. Persuasion is, in
fact, linked to the poet’s activity, and it is noteworthy that the same opposition
between the function of the laws and the poetical texts is found in the work of
rhetorician Lycurgus (who is traditionally considered to be a disciple of Plato):
Lycurgus assigns poetry the task of changing men’s hearts, by virtue of its
persuasive force:

ol UV Yap VOLOL 10 THV GLVTOWIAY 01 J13AGKOVGLY, GAA’ EmiTdTTONGY O Oel
motely, ol 8¢ momtal pylovpevot Tov avlpdmivov Biov, Td KAAMGTA TAV EPYV
éxhe&apevol, peta AOyov kol 6modeifemc Tovg AvOpmdmovg cvumeifovoy
(Lycur. Leocr. 102).

laws are too brief to give instruction: they merely state the things that must be
done; but poets, depicting life itself, select the noblest actions and so through
argument and demonstration convert men’s hearts.%?

Considering the role of poetry in converting “men’s hearts,” it might be useful
to briefly discuss the poetic passages that attest to the educational function of
poetry, before we look at the programmatic passage of the Laws. One of the
most significant passages is found in Aristophanes’ Frogs. The comedy stages
an agon in the underworld between Aeschylus and Euripides in order to decide
who deserves the title of being the best tragedian of all time. Dionysus, the god
of theatre, has gone to Hades to bring back to Athens Euripides, who is

through the dialogue, see Jouét-Pastré, 2006. The content of the conversation is defined
explicitly as a poBoloyia at 752al, which recalls the poBoAoyeiv of the design of the Politeia
in Resp. 376d9, 501e4, cf. Schopsdau, 2002, 192. For the foundation of the city which
appears as a creation, a work, i.e. as moinotg, see also Mouze, 2006, 312-315.

82 The passage is discussed in Capra, 2014, 6-7. For the idea that poetry was considered a form
of knowledge, see Ar. Ran. 1008-1010; Prt. 316d—e, and Allen, 2010, 34-35.
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supposed to save Athens from its moral decline. Once in Hades, Dionysus is
called to be the referee of the contest, and whoever wins will be brought back
to life. Aeschylus challenges Euripides on his contribution as a poet:

Al. andxpwvai pot, Tivog obveka ypn Bavpdalev dvopa montmy;

EY. Ae&omtog kal vovubesiog, 6Tt Beltiong T morodpey / Tovg avOpdTONg
&v 1aig moreoty (Ran. 1008—1010).

Aesch.: So answer me this: for what qualities should a poet be admired?

Eur.: Skill and good counsel, and because we make people better members
of their communities.

Euripides’s reply to Aeschylus shows that the value of the poetic work is
measured not only in the skills of the poets, but also in the ethical objectives
that it meets.* What is more, the play sheds some light on the widely spread
corpus of didactic poetry available in the fifth century, which constitutes the
fundamental basis of the idea of the poet as a teacher. In the Frogs, after
praising himself because, through the Persians, “he taught them (scil. the
audience) to yearn always to defeat the enemy” (1027—1028), Aeschylus also
extols the achievements of Orpheus, Musacos, Hesiod, and Homer, all of
whom composed prescriptive, instructive poems:

Tadto yoap Gvopag xpn momtag Gokelv. Zkéyal yop an’ dpyils / O deEApot
TGV ToMTAY ol yevvaiol yeyévnvral / ‘Opeevg LEV yap tedetdg 0’ nuiv
katédelle eovov T anéyecbat, / Moveaiog 6’ &Eukécelg 1€ VOCOV Kol
xpnopove, ‘Heiodog 8¢ / yiig épyaciog, kapmdv Gpog, apdtovs: 6 8¢ Bgiog
‘Opnpog / amod Tod Ty v Kol kAE0g Eoyev TANY To0D0’ dTL Yp1joT’ €didaey, /
Taéers, apetac, omhicelg avop®dv (Ran. 1030-1037).

That’s the sort of thing that poets should practice. Just consider how beneficial
the noble poets have been from the earliest times. Orpheus revealed mystic
rites to us, and taught us to abstain from killings; Musaeus instructed us on
oracles and cures for diseases; Hesiod on agriculture, the seasons for crops, and
ploughing. And where did the godlike Homer get respect and renown if not by
giving good instruction in the tactics, virtues, and weaponry of men?

83 Del Corno, 1985. Sommerstein, 1996, 244, remarks that Aristophanes himself emphasises his
educational duty and function as comic dramatist; see Ran. 389-390, 686—687, and
Sommerstein, 1996, 27-30.
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Aristophanes combines here two apparently legendary figures, Orpheus and
Musaeus, with two that we consider to be historical, Homer and Hesiod. Poems
about cosmogony and cosmology were attributed to Orpheus and Musaeus
respectively.® As is clear from Plato’s Jon, Homer’s characters offered models
of behaviour, and is therefore considered the best teacher.®® In the
homonymous dialogue, lon explains to Socrates that, since a rhapsode is
skilled in the art of rhapsody, he also knows everything about military matters:
“Do you mean that the art of the rhapsode and the general is one, not two? — It
is one, to my mind. — So that anyone who is a good rhapsode is also, in fact, a
good general? — Certainly, Socrates.”*®

Thanks to his art, the poet can teach the young about different aspects of life.
As Aristophanes writes in the Frogs (1055-1056), modopioicy €otl
duackarog dotig ppaletl, Toloy 6 NPdot momtad, “for children the teacher is
the one who instructs, but adolescents have the poet.” It appears clear that the
poet expects great respect and autonomy for his role. Even if we assume a
subordination of the poet to a paying commissioner, a complete dependence of
the poet on his reward is in contrast with the unanimous evidence provided in
ancient texts, which affirm both the autonomy and the moral role of the poet
in society."’

Bearing in mind the educational role of the poets, we can now focus on the
analogy with doctors, which serves to explain the reason why persuasion is
necessary. Firstly, the Athenian points out that there are two methods in laying
down a law: a simple one, aniobc, which consists of the pure law, and then a
double method, d1thodg, which consists of adding to the law either persuasion
or threat (720e8, 721a9, b4—e5, d8—¢2). The definition of the duthodg law is

84 Aeschylus’ argument that Homer is a great poet is based on the fact that (i) all great poets
have been teachers, and (ii) it is of vital importance to promote military virtues. Homer is
regarded as the greatest poet, a divine one, 0glog ‘Ounpog, 1034. Cf. P1. Resp. 364e—365a; Pl.
Ap. 41a Eur. Hipp. 953-5; for the numerous works circulating under the name of Orpheus,
see West, 1983.

85 Dover, 1993, 15-17.

86 Jon 541a2-6: uww MEyelg Tévmy eivat mv pa\y(u&Knv KOl TV GTPOTN YKV n 5v0; —Mia & Epouye
dokel. —Oomig Gpa ayaBog payedog Ty, oVT0g Kol Gryafoc thamyog wyxavst v, —
MdMota, ® Tokpoates. —O0kodv kol §otig ayabog otpatnyds Toyyaver Gv, dyabog kol
PoYmd0G £0TLV.

87 The idea of the poet as “artisan de la parole,” that is, as a professional strictly dependent on
material reward and therefore ready to quickly change his contents to please the
commissioners, is suggested by Svenbro, 1976. A rebuttal to these claims, and a discussion
of the risks of following the ancient anecdotic tradition, which often emphasises and
attributes to a single person, aspects of an entire society or €poque, is found in Arrighetti,
1987, esp. 37-90.
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further clarified at 722e5—7, where the Athenian states that they should not
simply be defined as double laws but rather as laws consisting of two parts, a
law and a prelude to the law: of t€ ye o1 durhoi €60&av vovon pot Aey0évteg
vopotl ovk etvor amAdc oBTm g Shol, ALY V0 pév Tve, VOHOG TE Koi
wpooipuov tod vouov (722e¢5-7). This clarification occurs after the Athenian
has illustrated the double law on marriage, and after Megillus has given his
approval to such a lengthy form of legislation (721e6—722a5). Now the
Athenian clarifies that what Megillus defines as persuasive, nelotikov, has the
function of a prelude to the law (723a2-3).* In order to show how the legislator
should best use a double approach, the Athenian employs an analogy involving
two different types of doctors, and compares himself and the two interlocutors
to children, begging the doctor for the sweetest treatment: xabdmep ioTpod
déovto Gv maideg TOV TpadTaTOV 0OTOV DEpamedey TpoTOV Eavtovg, “in the
way children plead with the doctor, begging him to give them the least harsh
treatment” (720a5-6).*” There is a free doctor, who heals by instructing
(010dokewv) the patient about the illness and its remedy, and a slave doctor who
imparts the medication based on simple personal experience, without giving
any explanation to the patient.”® The Athenian clarifies that the free doctor
establishes a dialogue with the patient, explaining to him both the illness and
the remedy, and, what is more, he does not impart orders before he has
persuaded the patient of the efficacy of the remedy:

88 Leg. 723a2-3: me1oTikdv Aey0v HId ToDSE, HVIWG HEV VAL TEIGTIKGV, TPOOLUIOD LRy ToD TEP
Aoyovug duvapuy Exey, “the element described by Megillus as persuasive, while it is certainly
designed to persuade, has also the force of a prelude to the law.” The person refired to by
V1o Todde is commonly accepted by scholars to be Megillus, who at 721e6-722a5, claims to
prefer a longer law to a shorter one, provided it includes a prelude, (as the law on marriage,
the example just made by the Athenian). Cf. Schopsdau, 2003, 248.

89 The metaphor of a healthy body and the least painful treatment is used also at 684c3—5. For
the metaphor of the sweet meal when conveying an unpleasant truth, see also Grg. 521d—
522a, where the doctor is compared to a cook facing a jury of children.

%0 The definition of “slave doctor” is generally accepted by scholars (with reference to 720c2
and 857d2), yet, it should be pointed out that initially, at 719b4, the Athenian talks about
vInpéTan TV iatpdv, who can be either free, éhev0epor, or slaves dodrot. In book IX, at
857d2 the method adopted by the free doctor i.e. establishing a dialogue with the patient,
tackling the illness from the beginning, and going back to the “general nature of bodies”, is
presented as being close to “philosophy.” This is clearly a hyperbole, but Laks, 2005, 130—
146, suggests that the Socratic method of conversation should at least be considered as the
frame in which the theory of preludes should be placed. Laks, 1991, 417-428, argues in
favour of the idea of “legislative utopia”, which consists in a correspondence between the
prelude to the law and the philosophical dialogue. Following this interpretation, the law itself
should ultimately be abolished in favour of the philosophical dialogue. For a discussion of
Laks, 1991, see Brisson, 2000, 242-243.
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0 8¢ €\evbepog ¢ &ml 10 TAEIGTOV T TAV EAeVOEP®V vooTuata Oepomedel Te
kol émokomnel, Kol tadta E&etalmv am’ apyfg Kol Katd VoY, T@ KAUVOVTL
KOWOULEVOG a0TY TE KOl TOlg @iAoIg, Gua eV avtog LavOavel Tt mopd TdV
vocouvtmy, Gua 8¢ kol kaf’ dcov 0ldc Té &oTiy, diddokel TOV doevodvTa
avTdV, Kol oV TpoTEPOV EMETaLEY TIPIV (v 1N ovpmeion tote d& petd meodg
NuepovLEVOV del TapacKEVALMV TOV KAUVOVTQ, €IC TNV DYielav dywv, Anoteely
nepdron (720d1-e2).%!

The free-born doctor spends most of his time treating and keeping an eye on
the diseases of the free-born. He investigates the origin of the disease, in the
light of his study of the natural order, taking the patients and his friends into
partnership. This allows him both to learn from those who are sick, and at the
same time to teach the invalid himself, to the best of his ability; and he
prescribes no treatment without first getting the patient’s consent. Only then,
and all the time using his powers of persuasion to keep the patient cooperative,
does he attempt to complete the task of bringing him back to health.

The legislator should proceed on this double track, on the one hand by ordering
through the laws, and on the other hand by persuading the citizen before stating
the law. This instructive dialogue between the legislator and the citizen, is not
found in the preludes. In the preludes, we never encounter such a “Socratic
method of investigation.” In this sense, the rational explanation that we find
through the comparison with the doctors, seems inadequate to illustrate how
the preludes would make the citizens become virtuous.

In the preludes, nonetheless, we do find a re-telling of the precepts in a
manner that is closer to the literary and poetic tradition. What are we to make
of'such a language? A possibility could be to find in the literary preludes a type
of knowledge that stands on solid, philosophical foundations. That is, the
references to myths, as well as the poetic expressions used by the Athenian can
be taken as feaching because they have already passed the moral investigation
of the legislators, those who possess a stable, established knowledge.

%! The passage is often taken as evidence for the interpretation that argues for a “rational” nature
for the preludes. Verbs such as “communicate” and “teach” and other similar occurrences in
other passages of the dialogue (e.g. 793a9, 773e, 822d) indicate, according to some scholars,
such as Bobonich, 2002, a rational dialogue between the legislator and his audience. Yet,
there is no example of such a dialogue in the preludes, except for the one against atheists in
book 10. According to Laks, 2005, 117, the expression Adyov d156vat, at 720c3-5, is clearly
based on the model of “account for” of the Socratic method of investigation (cf. Grg. 464b—
¢, Prt. 336¢6, and also Leg. 964e4). Yet, in the preludes there is no hint to the citizens being
allowed to have a saying about what is to be done or being allowed to discard a law if they
disagree. The legislator is still the only one to have knowledge about what is best, cf. Annas,
2017, 93-95.

92 Laks, 2005, 75.

27



Certainly, in this case there is a risk that the preludes become as imperative
and commanding as the laws are and thus reduced to function as the
imperatives given by the slave doctor. This, however, is not the case. In the
preludes, we find a gentler exhortation to follow the law, which is often devoid
of imperatives. The Athenian directly addresses the reader and illustrates the
necessity of obeying the law not because failure to do so will entail
punishments, but because it is the right thing to do. The preludes represent the
moral basis to be internalised by the audience so as to proceed to the next step,
that of becoming perfect citizens.

As Annas notes, the conversation of the free man with the free doctor is
functional, because it allows the free man to take an active role in his own
cure.” The involvement of the citizen in the understanding of the preludes is
thus a warrancy for the most morally correct development of the citizen.”* The
direct form of the preludes implies a dialogue, a direct conversation between
the legislator and his audience. It is the opposition of the mode of working of
the slave doctor, who acts like a tyrant, gives orders based on experience, and
quickly runs from one patient to the other:

Kol oUTe TIVOL AGYOV EKAGTOV TEPL VOOT|LOTOG EKAGTOL TAOV OIKETMY OVOEIC TOV
T0100TOV 10Tp®OV Sidmcty 0Vd’ amodéyetal TpooTa&ag 6’ avtd To 66&avta €&
gumepiog, dg axpPag idme, kabdmep THpavvog adOadMS, oiyeTat Amromndncog
TPOG dAlov kdpvovta oikétny (720¢3-7).

none of these doctors gives any explanation of the particular disease of any
particular slave — or listens to one; All they do is prescribe the treatment they
see fit, on the basis of trial and error — but with all the arrogance of a tyrant,
as if they had exact knowledge.

On the one hand, the Athenian is asking for complete obedience to the laws
(and therefore to the preludes), but on the other hand the dialogical and
persuasive method of the free doctor opens up for an understanding of them.
Contrariwise the method of the slave doctor, who forces a treatment on the
patient, is considered ygipov, “inferior” and dypidrepov “more hostile”

93 Annas, 2017, 92-93.

%% As Annas, 2017, 92, aptly puts it: “We should be slaves to the laws in obeying them, but as
free people we are entitled to understand them; in a modern phrase, we can take ownership
of our obedience to law in understanding the basis of it, as the free person takes ownership
of his cure in understanding why and how he must follow it. The concepts of slavery and of
freedom are both involved in forging a new understanding of citizens’ obedience to law.” In
Annas’ view, a first complete acceptance of the laws is the condicio sine qua non for the
citizens to develop a virtous character.
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(720e1-4). The best path is to follow the dual method, which employs a
combination of law and persuasion. At 720e8—722c¢5, the structure of a double
law is exemplified in the prelude on marriage.”

After having delivered the persuasive prelude followed by the proper law,
the Athenian reflects that it has never occurred to any previous legislator to
adopt a dual approach (i.e. to combine force, fio and persuasion, eldm) when
setting down the laws. At this point (722c6—723¢7) the conversations that the
Athenian has been having with Cleinias and Megillus, from dawn to midday,
are said to be inspired by a god and defined as preludes to the laws:

oYedoOV yop &€ doov mepl TAV VOpmV fipyreda Aéyely, ¢€ EmOvod peonuppia
T€ YEYOve KAl &V TOOTN TAYKAAN avamadin Tvi yeyovopey, o0oev AL’ §j mepl
vOu®@V dtodeydpevol, vOpovg 0¢ Gptil ot dokoduey Aéyewv Gpyecbat, ta &
gnmpochey v wavta NUiv pooipa vopwy (722¢7-d2).

it was daybreak when we started our discussion of laws, and now it is
practically midday, and here we are in this delightful spot for a rest. All
this time laws have been the sole topic under discussion, and yet, as far as [ can
see, it is only in the last few minutes that we have started actually putting laws
into words. All the things we said prior to that were preludes®® to laws.

The dialogue up to this point is thus defined as a wpooipiov. The scene of the
Laws at this point, — the three interlocutors who pause their talking during the
heat of midday — has close parallels with the Phaedrus.”” In the Phaedrus, we
are told that Socrates and Phaedrus will receive the gift of poetry by the cicadas
only in case they continue their dialogue in the midday heat and do not yield
to sleep:

GYOAT LEV 01, MG E0lKe" Kal Ao, Lot SOKOVOY MG &V TM TVIYEL VIEP KEPUATIG
UGV ol TéTTrye 88ovteg Kol dAALOIC Stakeydpevor kabopdv koi Hudc. i odv
idotev kal v kabdmep To0¢ TOAAOVG év peonuPpia un Stokeyopévoug AL
vuoT1alovTog Kol KnAovpuévoug Ve’ avtdv ot dpyiav Tig dlavoiag, dkaimg v
Katayeh®dev, 1yoduevol avopanod’ dtta ceicty EAOVTA €lg TO KATAYMYLOV
domep mpoPatia peonuPpiélovia mepl v kKpnviy 0O €av d& OpdGL
SLOAEYOUEVOLG KOl TOPATAEOVTAG OQUG DOTEP LEPTVAS AKNANTOVS, 0 YEPOS

%5 The prelude on marriage is discussed in section 3.1, 104—120.

% Griffith translates mpooipiov as preamble, however in this work we will employ “prelude,” as
clarified in note 1 of this chapter.

%7 The literary setting of the dialogue is noted by Nightingale, 1993a. Also Laks, 2005, 21, 137,
remarks on the similarity with some scenes in the Phaedrus.

29



napd Os®dv Erovoy avOpdmolg d1o6var, TAY dv doiev dyacOivteg (Phdr.
258¢7-259b1).

We’re not in a rush, then, apparently. Also, I think that as the cicadas sing and
talk to one another in the heat above our heads, they look down on us as well.
Now, if they saw us behaving like most other people and spending the midday
dozing off under their spell as a result of mental laziness, rather than talking, it
would be right for them to laugh at us. They’d think that some slaves had come
to this secluded spot of theirs to have their siesta by the stream, just like sheep.
But if they see us talking and sailing past them as if they were Sirens whose
spell we had resisted, they might perhaps be pleased enough to give us the
gift which the gods have granted them the power to give people.”

Socrates proceeds to illustrate the myth of the Cicadas, according to which the
cicadas were originally humans who were so enchanted by the Muses into
singing and dancing that they forgot to eat and drink, and eventually died
without noticing it. The Muses then rewarded them with the ability to sing from
birth to death, without needing food or sleep. In addition, they were put in
charge of reporting to the Muses those who surrender to laziness (lulled by
their sweet chants) and those who instead honour them.” Socrates tells
Phaedrus that, if they continue their dialogue, they will be awarded with the
gift of singing.'"

Now, both the time of day (midday) and the locus amoenus appear to have
connotations of poetic inspiration. In the Laws, the realisation that all previous
discourses are to be considered preludes and the definition and illustration of
the role of these preludes suggest that the preludes may be interpreted to have
similar poetic connotations. A further element that prompts us to understand a
scene of poetic inspiration here is the fact that divine inspiration pervades this
section: the conversation (until 722¢) has proceeded Kotd 0g6v (722¢6).'"!

%8 Translation by Waterfield is slightly modified.

% The myth of the cicadas is probably invented by Plato. The comparison between cicadas and
men that produce beautiful speeches is found already in Homer //. 3.151 and cicadas are
likened to sirens in Od. 12.39; see Centrone, 1998, 156.

190 The dialogue ends with Socrates’s prayer to Pan at 279b, after a discussion of the different
forms of speech and writing. For an interpretation of the “riddle,” as scholars define the
prayer to Pan, see Capra, 123—134. Capra, 2014, 120-148, interprets the myth of the Cicada
and the prayer to Pan as evidence for a poetic initiation of Socrates, and thus for his
subsequent induction as a hero (stories of initiation are linked with stories of heroism, see
Aristot. Rh. 1398b10-12; for the Archilocheion, cf. Capra, 129—134.

101 That the establishment of the new legislation is inspired by the gods is repeated several times
(see for instance 628e, 722¢, 811c). On the fundamental role of divine inspiration in the
poetic characterisation of the legislation, see Gorgemanns, 1960, 30-55. For the poetic
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Furthermore, another scenic element similar to the Phaedrus occurs at the
beginning of the Laws, when we are told that the three men started a journey
from Cnossus to the cave and sanctuary of Zeus:'*

movtog & 1 ve ék Kvaood 000¢ &i¢ 10 100 A10g dvtpov Kol iepov, MG AKOVOLLEY,
iKavn, Kol avamavior Koo v 000V, O¢ €ikog, Tviyoug dvtog Ta VOV, &v Tolg
Vynroig 6évdpeciv ciol okwapai, kol taig NAkiolg tpénov dv NUAOV € 10
Sdrovamavecot mokva v avtalg, Adyolg te aAAA0LG TapapvOovpuévoug TV
000V dmacay o0T® HeTd Paotdvng dtomepdvat (625b1-7).

it’s a fair step from Cnossos to the cave and shrines of Zeus, by all accounts.
There are wayside resting-places, no doubt in this heat, with the tall trees
giving plenty of shade. There can be no objection, at our age, to our making
frequent stops at them, using conversation as a means of raising one
another’s spirit, and in this way completing all the journey in comfort.

The description of the resting place with its tall trees and pleasant shade calls
to mind the spot described in the Phaedrus: Phaedrus indicates to Socrates a
place with a tall plane-tree (Oymiotdtny midtavov), shade (okid) and breeze
(mvedpa pétplov), where they can sit and even lay down; in short, an ideal place
to rest (229a7-11).

Now, in this beautifully connoted setting, the Athenian claims that there is
a third element, kai tpitov &t1, concerning the laws, one which is not yet to be
found anywhere else (722c3—4). This third element is at the core of the
conversation that has been unfolding until now, that is, the preludes to the laws.
It is, therefore, imperative now to define what he intends with the wpooipa:

160¢ eimelv PovAnbeig, 811 Adyov TAVIOV Kol OCOV EMVI] KEKOWMVIKEV

Tpooid 8 otV Kol oYedov 0lov Tveg dvokivioelc, % &ovsal tva Evreyvoy

connotations of the /ocus amoenus and the time of midday, see Schopsdau, 2003, 224. These
scenic elements also recur in stories of initiation of poets, see Kambylis, 1965, 59-61.

192 The pilgrimage of the three aged men has a symbolic value in that it recalls the pilgrimage

made by the ancient king Minos, who is said to have visited his father Zeus every ninth year
in order to receive oracles concerning the legislation of Crete (624b); see Nightingale, 1993a,
283. For the historical verity of the sanctuary of Zeus, its distance from Cnossus and the time
of the pilgrimage, see Morrow, 1960, 27. In general, for the opening scene of the dialogue,
see Schopsdau, 1994, 153-156.

According to LSJ, this word, derived from avakivnpo (Hippoc. Acut. 2.64), literally means:
“swinging to and fro of the arms as preparatory exercise of pugilists.” It is used here in its
metaphorical meaning of prelude, and in the passage, it is unlikely to refer specifically to
pugilists. However, the word implies a specific gymnastic move that “brings into movement,
warms up, shapes into a form” (cf. Leg. 789¢c2), Gérgemanns, 1960, 38, n.3. The term occurs
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Emyeipnow yprcov Tpog 10 HEALOV epaivesOat. Kol 61 oV KIOaP®IKilG
@O Aeyopévov VOp®V KOl TAGNS HOVONG TPooipia  Bavpactdg
£6mOVSAGHEVE TPOKELTAL TAV 88 SVIWG VOUmV Svimv, odg 8t moATikode sivai
QOUEY, OVSEIC TOTMOTE oVT  €imé TL MPooiuoy obTE GUVOETNC YEVOUEVOC
€ENveykev €ic 10 Mg, MG 0vK 6vtog voet (722d3—4).

I wanted to establish that in all talk, all activity involving the human voice, there
are preludes, or introductory remarks — a kind of warm-up, really, with an
artistic attempt to offer a useful way in to the subject that is about to be
performed. Certainly, in lyric poetry — in all music and poetry in fact —
what are called ‘measures’'** are preceded by preludes and these are taken
incredibly seriously. But for the measures in the true sense (what we call
“political measures” or laws) no one to this day has yet written a prelude or
compiled one and published it — as if such a thing did not exist.

This passage is of fundamental importance in the Athenian’s use of Tpooipia.
The Athenian pinpoints the novelty of using preludes in relation to the laws.
He even conceptualises the entire previous discussion as a prelude to the real
laws. The reason is that, while in all other forms of speech, people make use

of

“preludes or introductory remarks,” for laws, vopog in the true sense, no one

has uttered a prelude or authored and published one. It is significant that to
exemplify an activity where preludes are well-established the Athenian refers

to

parallel to what the Athenian himself is doing.

lyric poetry, and to music in general, as if that activity represents the closest
105

104

105

32

only once before Plato, and that is in Sophocles OT 728: yuyijc TAGVNHO KAVOKIVIOLG
@pevdv, “wandering of the soul and stirring up of the heart.”

99, cc

Griffith, 2016, 166, aptly explains the choice of translating vopog as “measure’: “‘measures’
here as in III 700D translates nomoi (ordinarly rendered ‘laws’), chosen to capture the dual
use of the word ‘laws’ and ‘musical measure’ with a prescribed tuning and rhytm.” Griffith,
2016, 166 n. 64, also points out that “preludes” existed not only in poetry but also in oratory
and argues that by promoting the use of preludes Plato was advocating a rhetorical dimension
to lawgiving (as in Phdr. 266d). Still, the Athenian here refers exclusively to the poetic
dimension for the use of the word. Throughout the passage, Plato is playing on the double
meaning of vopog, i.e. “law” and “lyrical song.” Both the musical and the legal sense of
vopog are mentioned in book 7 of the Laws, at 799e10-12. Naddaf, 2000, esp. 245-250,
argues that the laws themselves are meant to be sung. Plato discusses different types of nomoi
at Leg. 3.700a—c; cf. Gentili, 1988, 24-31.

Koller, 1956, 188, reads the expression Ady@v TOvVIOV Kol 0OV POV KEKOWOYNKEV in the
above-mentioned passage as referring to all types of utterances produced by the voice. The
meaning of ov1 can be very wide. According to England, 1921, 467, it implies that Adyot
and moujpora can be of various kinds: epideictic, forensic etc. Only at d6 is the analogy
extended from Adyotr and mowjpota to the realm of music, but, as Gérgemanns, 1960, 39,
points out, v is not only used with reference to the voice of men, since it is also a general



The function of the prelude in all the arts, which pertain to the use of the
voice, is to prepare the audience for the subject that will be expressed. First,
the mention of yprcwov, “useful,” as a connotation of the prelude, recalls a
quality ascribed to the art of poetry (cf. Ar. Ran. 110: g d@EApol Tdv TomTMdV
ol yevvaiot yeyévnvtot, “how beneficial the noble poets have been™).'”® In
Republic book 10, the utility of poetry is the indispensable requirement for
poetry to be readmitted to the ideal state:

Aoipev 6 y¢€ mov (v Kol TOlg TPOSTATALG 0DTHG, OGOL U TOTIKOL, PLAoTONTOL
3¢, Gvev pétpov Adyov Hrep adTHG Elmelv, MG 0O povov NOETa GAAN Kol DQEAILT
TPOG TOG moAltelag Kol TOV Pilov 1OV AvOpdIvOV 0TIV Kol EVUEVAG
arxovoopeda. kepdavoduey yap mov v pn povov Mogla avii GAAL Kol
®QeMpN (Resp. 607d6—<2).

then we will surely allow her defenders — the ones who are not poets
themselves, but lovers of poetry — to argue without meter on her behalf,
showing that she gives not only pleasure but also benefit both to constitutions
and to human life. Indeed, we will listen to them graciously, since we would
certainly profit if poetry were shown to be not only pleasant but also beneficial.

Utility is thus a fundamental requisite of good poetry. Secondly, the verb
mepaivev, “to accomplish,” “to perform,” is often used in relation to musical
performances.'”” Along the same line, the adjective &vteyvog, artistic, qualifies

term in the theory of music, where it stands for any kind of sound/tone, either instrumental
or vocalic, cf. Jan, 1962, (first published 1895).

Certainly, Aristophanes expresses here a common opinion of the time. The utilitarian-
educative requirement of poetry occurs also in Ar. Ran. 686 (the choir should suggest and
exhort ypnota to the city) at 14201 (Dionysus will bring back to life the poet who can offer
a useful, xpnotov, advice to the city). See also Ar. Ach. 656 and Lys. 638-9. For a study on
“useful poetry” in Plato, see Giuliano, 2005, 81-90, 253-263. On the motive of useful poetry,
see Pohlenz, 1965, 443-5, 462-3, and Verdenius, 1983, 35 n. 101.

Griffith 2016, translates mpog 10 péAdov mepaivesBar with “the subject to be dealt with,”
however we interpret tepaivecfat, as “reciting,” “performing.” Adam, 1900, on Resp. 532a3
notes that mepaivecBon is the regular word for “to perform”, especially music. Similarly, the
Athenian is here talking of other “performances,” see England, 1921, 467. It should be noted
that in Leg., but also in the 7i. 29d and Cri. 108e, we find many occurrences of the verbs
nepaivo and Swomepaive. The verb mepaivo is used in a technical meaning in Republic book
3, where Socrates introduces the classification of the poetic lexis, and explains that the poets
develop their tales (nepaivovowv) either through plain narration or through piynoig, 392d5—
6. Also, in Aristotle’s Poetics, the verb occurs in its technical meaning, in connection with
literary production: tragedy “produces catharsis,” mepaivovoa ... v kdBapow (1449b27—
28; cf. also 1449b29-31). In the Timaeus, Plato attributes to Socrates technical terms that
belong to literary production: Timaeus’ tale on Atlantis takes on the traits of a poetic
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the prelude as belonging to the realm of art, and emphasizes the musical-poetic
origins of the word. There is little doubt, then, that the Athenian regards his
own preludes too as belonging to the literary-artistic world.'*®

After defining the mpooipiov, the Athenian discusses its function: to make
the citizens more favourably disposed to obey the laws:

v yop edopevdg, Kol ol TNV gvpéveray svpadéctepov, ™y Enitally, 0 oM
£0TIV O VOUOG, SEENTOL O TOV VOLOV O VOOBETNC Aéyet, TovTov Ydptv ipficOai
oL KATEPAVN TS O AdY0C 00TOC, OV MElwV gimev 6 Aéywv. 10 &1 Kotd Y& TOV
EUOV AOYoV TodT’ a0Td, TPOoOoiptov, AAA’ 00 Adyog v OpHdg Tpocayopebotto
givan Tod vopov (723a4-b2).

the idea is that the directive— i.e. the law— should be accepted willingly (and
because willingly more receptively) by the person to whom the lawgiver is
addressing the law. That was the manifest aim of everything said by the person
making the case for the law. On my reckoning therefore, the correct name for
this particular element would be a prelude to the law, not the text of the law.

In this passage, the Athenian explains the effects that preludes are expected to
have on the audience. The concepts mentioned are those of eduévela and
gopabetla, concepts that, as we know from Quintilian, became essential in the
schools of rhetoric.'” To form citizens who are well-disposed towards the laws
and more apt to learn is the aim of the lawgiver, and, for this reason, the
Athenian points out that it is necessary to have a prelude for each law (723b4—
5). However, the Athenian also clarifies to Cleinias that, even though all laws
have by nature a prelude, the legislator should consider the importance of the
law when he decides whether or not it needs a prelude (723¢1-8). The orator,
the legislator and the singer are granted the freedom to decide in each case the
opportunity of uttering the prelude that each law by nature has: avt® 6¢ t@ t€
pMTopt Kod T@ HeEA®mO@ kol vopoOEtn T0 TolovToV EKAoToTE Emttpentéov, “‘the
decision, in any particular case, can be left to the orator, or singer or lawgiver”

discourse, and Socrates is the judge who represents the connection between the new literary
production and the knowledge that arises from self-investigation, see Regali, 2012, 50-56.

108 Gérgemmans, 1960, 56, defines the preludes as a new literary genre (“eine neue litterarische

Gattung”).

199 Among the functions of the “prooimion”, later rhetoric manuals indicate that it should make
the hearer, ebvovg, TpocekTikdg, evpabng, “good-willed,” “attentive” and “apt to learn.” For
other occurrences and clarifications of the formula “iudicem docilem parare,” see Lausberg,
1998, 128. For the correspondent terms in Latin (i.e. “benevolus,” “attentus,” “docilis”) cf.
Rh. Her. 1.7, Cic. Inv. Rhet. 1.20-23, Quint. 4.1.5; Anaximen. Rh. 29. On these three
“prooimial search formulas,” see Lausberg, 1998, 124-126. On the connection between
preludes and rhetoric, see also Gérgemanns, 1960, 39-42.

34



723d3-4). Clearly, the three categories of authorities are in charge of the
delineation of preludes in their respective domains (i.e. A0yoc, dcua, VOLOQ).
The reason is that these three groups are in charge of shaping the moral
character of the new citizens of Magnesia.

Now, Plato’s concern for education, the role of the poet and poetic writings,
as means for raising good citizens, is a central topic in his dialogues. It is not
surprising, then, that in the Laws, a dialogue specifically devoted to the
building of a new colony, Plato targets these writings, and, moreover, attempts
to show how, if composed in the correct manner, they can be beneficial in the
creation of a morally good society. In the preludes citizens are asked to
embrace the laws in their deepest meaning: they should be led to a just life by
their free will and not under a legal threat.

To put it briefly, having considered (i) the significant role played by the
literary tradition in the definition and function of the prelude, and (ii) the role
played by the poetic tradition in the education of the young, in this study it is
argued that the Athenian intends to adopt, through the use of its most common
stylistic devices, the language and authority of traditional moral teachers, the
poets.
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2 Methodology

Studies of linguistic and literary aspects in Plato are neither numerous nor as
complete as one would expect. Partly, this is because there are old summaries
that rarely go beyond a survey of material, and, partly because other studies
only focus on one or more isolated topics.''’ At the same time, as has long been
recognised, the literary aspects of a Platonic text are as a worthy of study, and
as important for the understanding of the text, as the philosophical
arguments.'!!

In what follows, the terminology and method that will be used throughout
the analysis is discussed, the main works that have examined these important
sections of the Laws are outlined, and, finally, this study is positioned within
exisisting scholarly debate.

2.1 Terminology and Method

In the present study it is argued that, in the preludes, the Athenian makes use
of poetic devices that will have on the audience the same effects as the ones
usually exercised by earlier poetic texts.''? It is thus suggested that the preludes

110 For a collection of poetic citations in the Platonic dialogues, see Brandwood, 1976, 991
1003. For the study of Homeric quotations and misquations in Plato’s corpus, see Labarbe,
1949. More general studies and welcome contributions to the study of poetic quotations are
Tarrant, 1946, 109-117, Halliwell, 2000, 94—112 and Clay, 2010, 327-338.

" Long, 2012, in his review of Zuckert, 2009 correctly notes that “the dramatic approach,
broadly understood to include all those who recognize the philosophical importance of the
artistic form in which the dialogues were written, has now been widely adopted by various
traditions, if to varying degrees.” For a discussion of the tradition that regarded Plato as poet
and dramatist, see Gordon, 1999, 64-71. See also the discussion in Griswold, 1988,
Gonzales, 1995, and Scott, 2007. Recently, see also Lidauer, 2016, 1-2.

112 This seems to be the direction promoted also by the studies of Martin, 2013, who argues that
the form of the preludes recalls Homeric hymns, and Morgan, 2013, 288, who considers the
legislator of Magnesia as the poet of praise and blame, and life in Magnesia “one vast choral
performance orchestrated by the lawgiver.”
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are modelled on the genre of moral advice (paraenesis) exemplified in Greek
literature by personalities such as Nestor and Phoenix in the Homeric poems,
and the poets Hesiod and Solon themselves.''® Central to the argument in the
present study is that Plato pays a great deal of attention to poetic diction.
“Poetic diction” refers here to a set of ideas, words, and rhetorical devices that
is mostly (if not exclusively) found in poetic texts.

Moreover, an important distinction in this study is made between “poetic
reference” and “poetic influence.” The term “poetic reference” indicates an
intended parallel to an earlier poetic text, that is to say, an explicit allusion to
the title, a (complete or incomplete) citation or paraphrase from, or a mention
of, the author of an earlier poetic work. The term “poetic influence” indicates
a more implicit, possibly unintended, reminiscence of a poetic text, e.g. a
poetic word or expression that has become so inherently part of the vocabulary
of the time that it is difficult to know whether the word has been chosen to
make the audience think of a specific author.''*

The difficulty to distinguish between an (intended) poetic reference and a
(more implicit) poetic influence when reading the preludes is inescapable.
Now, in order to understand if a phrase was, for instance, a proverb or a current
expression, if it is a poetic word, a quote or a “winged word,”'"” if a vivid
expression should be seen as a “fresh” metaphor or if it was already a common-
place, we need to consult the texts of other Greek authors. In this sense, if a
specific word or expression only occurs in earlier poetic works, it is likely that

113 At Laws 711d6-712a7, the Athenian argues that a city would acquire most benefits if it is
ruled by individuals that can combine, in their role as tyrants, both power and wisdom (d6—
el) or if there would be born in the state a personality such that of Nestor, who is
distinguished from all men because of his ability to speak (tod Aéyew popn, 711e2) and even
more because of his wisdom (1@ cowppovéwy 711e3). For the characteristic of the philosopher-
king in the Republic, see Resp. 499b—d. For the paraenetic rhetoric of the preludes cf.
Gorgemanns, 1960, esp. 49-68; Yunis, 1996, 229, also sees the preludes as a “species of the
modest, somewhat vague genre of moral advice (paraenesis),” however, he considers the
term “advice” a too innocuous term to define the generally “more aggressive and
compelling” features of the preludes and prefers to describe them as some kind of “preaching
discourse.” On paraenesis in the Laws, see Gaiser, 1959, 214-217, and Gérgemanns, 1960,
69-71. On paraenesis in early Greek poetry, see West, 1978, 22-25, and Kurke, 1990, 89—
94.

Giuliano, 2005, 20 includes both types of explicit and implicit reference under the term
“citation.” Under the definition of “poetic influence” we would, for instance, count Clay’s
definitions of “Poetic tag dissociated from its original context” and “Submerged context
underwriting a quotation,” Clay, 2010, 333-334, respectively.

114

115 The concept of “winged words” has been introduced by Biichmann following the Homeric

epea pteroenta for “solche Worte, welche, von nachweisbaren Verfassern ausgegangen,
allgemein bekannt geworden sind und allgemein wie Sprichworter angewendet werden.” See
Biichmann, 1972, XV (32" edition, first published in 1864).
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the word was poetic, and thus that it would carry poetic connotations in the
prelude.

The search for poetic references has been carried out first through the
examination of linguistic commentaries to the passages, and, secondly, by
means of philological databases such as the Thesaurus Linguae Graecae
(TLG) and, for inscriptions, the Packard Humanities Institute (PHI)."'°
Furthermore, one might encounter in the text quotes of or allusions to poets
that are not considered as such by the Athenian and at times their mention in
the dialogue is so far removed from the context of their origin that they appear
to have taken on a proverbial character.''” Besides proverbs, what we deal with
when talking of “poetic influence” is a definition of intertextuality that eludes
a one-to-one directionality in favour of a system of earlier texts. In this sense,
a hierarchy of references becomes questionable, i.e. arguments such as “source
A is more important than source B for this reference” are less relevant.''® Now,
to read a text looking for parallels in a system of earlier texts is the opposite of
reading a text in isolation.''” The broader concept of intertextuality implied
through the expression “poetic influence” is located in the literary reception
and, ultimately, in the reading practice. This does not mean that one-to-one
directionality is suddenly not important. Directionality is, of course,
fundamental for some of our claims about ancient texts, but it is not the only
possible mode, and the fact that intertextuality also works in a more
unconscious, implicit way might help us to better grasp the possibilities of re-
contextualisation of a source-text, i.e. the text that employs such an “undefined
reference.”

Moreover, we are not so much interested in the formal aspect of the
reference, i.e. in the formula introducing a citation, or the form in which the
original is re-used (unless this is significant to clarify the function of the

116 The three linguistic commentaries that have been used are: England, 1921, Des Places, 1951,
(books 1-6), Di¢s, 1956 (books 7—12), and Schépsdau, 1994 (1-3), 2003 (books 4-7), 2011
(8-12).

17 Some proverbs, especially in the field of ancient Greek, are most likely to have a literary
origin; see Strémberg, 1954, 10.

118 Fowler, 2000, discusses intertextuality in conjunction with the structuralist approach, which
is concerned not with what the author thinks but rather with the system of texts against which
literature functions. He also discusses the problems that arise with a deconstructionist use of
intertextuality, which regard the “endlessness of the intertextual chain that makes any
stopping-point an arbitrary one.” See esp. 118-121.

119 Cf. Conte, 1986, 29: “intertextuality, far from being a matter of merely recognising the ways
in which specific texts echo each other, defines the condition of literary readability ... the
sense and structure of a work can be grasped only with reference to other models hewn from
a long series of texts of which they are, in some way, the variant form.”
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reference within the prelude taken under consideration). The aim of this study
is neither to define a Platonic concept of citation or allusive art, nor to detect a
change in style through the introduction of different registers, since we believe
that an awareness of such elements, and the ensuing codification of them,
originated only later in the history of Greek literature.'*

Therefore, we intend to avoid any excessive trespassing in the field of
stylistics, rhetoric, and theory of literature. Nonetheless, the formally rhetorical
features of the preludes, which have amply been noted by scholars, will, of
course, be taken into account.'”' In this perspective, the present study refers
mostly to Aristotle’s definition of poetic diction as outlined in chapter 22 of
the Poetics:

AEeme 8¢ Gpeth) cagt] Kai puf) Tomewny £lvol. GOQEsTATN UEV OBV 0TIV 1) &K
TAV KUPIOV OVORATOV, GALG Tamewv: Topdadetypo 0 11 Kieopdvtog moinoig
Kal 1 ZOevéhov. oguvn 8¢ kol EEoAddtTouca TO dI®TIKOV 1) Tolg EEVikoig
KEYPNUEVT EEVIKOV 3E AEY® YADTTOV Kol LETAPOPAV KOl EMEKTUCLY KO ALV TO
map 10 KOptov (1458a18-23).

virtue of the diction (scil. the poetic diction) is to be clear and not low. On the
one hand, the clearest diction is produced by ordinary words: an example is the
poetry of Cleophon and Stheneleus. On the other hand, diction that avoids the
ordinary and employs the out of the ordinary is solemn. For “out of the
ordinary” 1 mean the foreign word, the metaphor, the lengthening, and
everything beyond the ordinary.'??

Poetic diction thus appears to entail the use of words that are elevated above
everyday speech. Also, Aristotle regards poetry as deriving from two basic
categories of praise and blame (1448b24-28) and dealing with the universal (1}

120 For a study on the register variation in ancient Greek Language, see Willi, 2010. In the
introduction to De Vivo, 1992, 5, we read that: “only at the beginning of the I cent. A.D.
there seems to develop a reflection on the function and modalities of inserting poetic texts in
prose-texts.” For a theory of poetry in Isocrates (in regard to encomia in prose), Plato (in
regard to a categorisation of poetic genres) and Aristotle (in regard to the origin of poetry as
two basic genres of praise and blame) see Ford, 2002, 250-271, and Gentili, 1988.

121 See for example Morrow, 1953, Stalley 1994, and Laks, 2005. The rhetorical elements beg
the question of the “irrational persuasion” that characterise the preludes, see e.g. Morrow,
1953, and Bobonich, 2000.

122 Translation is mine. Kassel, 1980, 208, notes that the term Egvucoc: “would cover, though not
coincide with, our category archaic ‘language.” Cf. Arist. Rh. 1404b10-25, for Aristotle’s
judgement that it is appropriate to seek for an “effect of estrangement” in the poetic AEEG.
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pgv yap moinolc podiov Té kaOokov ... Aéysi, 1451b6-7).'” Such an
interpretation is preferred here, rather than a modern formalist approach that
deems the “poetic language” to be composed by an autonomous set of specific
linguistic properties that can be analysed as such.'**

There are clearly some limitations to the method here outlined. It must be
stressed, for instance, that to talk about “poetic language” when there was not
yet a defined theory of poetry can be anachronistic. In this sense, one should
take into account that Plato’s writings are placed in the delicate moment of
transition from orality to literacy that develops in Athens at the end of the fifth
century.'” In the fifth and early fourth century Greek literature boundaries
between genres are blurred, and writers, by crossing frontiers, construct literary
genres. In particular, it is in this time that takes place what Andrew Ford calls
the “objectification of poetic language.” In his study on the origins of literary
criticism, Andrew Ford investigates the birth of poetics and poetic theory and,
in his view, the emergence of poetics should be seen as referring “to self-

123 Arist. Rh. 1448b24-28: Sieomdcdn 8¢ kotd T oikeio, 10N 1) moinoig- oi pév yap oepvotepot
TOG KOAOG EUYHODVTO TTPAEELG Kol TAG TMV TOOVTMV, Ol O EVTEAEGTEPOL TAG TOV POOAMV,
TPATOV YOYOLG TOLODVTEG, BoTep ETepot Dvovg Kol eykopua. Cf. also Arist. Poet. 1458a20—
59a4.

The general idea that poetic devices (purely verbal linguistic facts) can be examined as such,
is common to the members of the OPOJAZ (Society for the Study of Poetic Language,
founded in 1916) however different schools of Russian formalists disagree on the exact
nature of a device, or how they are used and are to be analysed in a given text, see Steiner,
1984. To formalists such as Jakobson, the poetic language is object of study in itself. As
Warner, 1982, 71 notes: “Jakobson makes clear that he rejects completely any notion of
emotion as the touchstone of literature. For Jakobson, the emotional qualities of a literary
work are secondary to and dependent on purely, verbal linguistic facts.” Clearly, such an
approach does not take into account the sociological and moral implications of poetry
underlying Plato’s re-appropriation of it. Moreover, the theorists of OPOJAZ make a
distinction between “practical and poetic language.” The former is meant for day-to-day
communication while the latter has a value in itself. According to Jakubinsky, “the practical
goal retreats into background and linguistic combinations acquire value in themselves.”
When this happens, language becomes de-familiarised and utterances become poetic.” See
Steiner, 1984, 22.

The transition from orality to literacy seems to have culminated in the late fifth century B.C.
This thesis is strongly defended by Eric Havelock, who investigates Plato’s concern of the
audience response, in combination with the passage from an “oral state of mind” to a
“literate” one: the situation of the learner and that of an adult attending an epic recital or a
performance in the theatre were part, for Plato, of the same learning practice. Thus, Havelock
argues: “it is fair to conclude that the cultural situation described by Plato is one in which
oral communication still dominates all the important relationships and valid transactions of
life. Books of course there were, and the alphabet had been in use for over three centuries,
but the question is: used by how many? And used for what purposes? Up to this point its
introduction had made little practical difference to the educational system or to the
intellectual life of adults” 1963, 38. See Havelock, 1963 and 1982.
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conscious attempts to give systematic accounts of the nature of poetry in the
most scientific terms available.” According to Ford’s study, in this time we
witness a “fundamental and broad shift from early responses to singing as a
form of behaviour regulated by social, political, and religious values to a
conception of poetry as a verbal artefact, an arrangement of language subject
to grammatical analysis.”'*® Andrea Nightingale has also examined in detail
Plato’s peculiar authorial attitude and has questioned the wisdom of drawing
strict boundaries between the genres of poetry, rhetoric and Platonic
philosophy.'?’

It seems thus fair to claim that Plato plays with the traditional (oral or
performative) thought-patterns, themes and motifs in order to re-organise and
re-employ them in accordance with his own ideas. The relationship with the
tradition might thus be regarded as an interaction: what has been hitherto
internalised by the fifth-century B.C. audience as traditional or poetic is now
objectified, criticised and reviewed by Plato so that it functions at the service
of philosophy.'?®

In the present study, the primary focus is the poetic language of the preludes
from a linguistic and literary perspective and the Athenian’s use of both “poetic
reference” and “poetic influence,” in order to explore the Athenian’s re-
appropriation of the distinctive features of traditional poetry.'” From this

126 Ford, 2002, 8, cf. also, Ford, 2002, 157: “conversion of the Greek heritage of song into fixed
and tangible forms that could be studied, analysed, and revised, assisted the development of
technical, structural criticism as the most adequate account of song.” At 161-87, Ford also
shows how Gorgias’s treatment of logos and poiesis should be seen in the light of fifth
century philosophical discussions that promote a “scientific reduction of speech to language
as substance with inherent properties and powers.”

127 Nightingale, 1995, 5.

128 As Morgan, 2000, shows, the traditional linguistic material is reshaped by Plato in the

construction of the philosophic logos, so to meet his own philosophic ends, see Morgan 2000.
Petraki, 2011, 12—14, distinguishes between two levels in her account of the poetic language
in the Republic: at the “microcosmic level” Petraki analyses Plato’s treatment of diction and
image-building, and at the “macrocosmic level” Plato’s appropriation and treatment of myth.
In short, she differentiates between, on the one hand, Socrates’s usage of familiar (or
traditional) poetic language and imagery, and on the other hand, “the simultaneous
introduction of novel modes of linguistic arrangement, which aim to shape the philosophic
language” (here at 14).

12

=3

When talking of “distinctive features of traditional poetry” we intend the “recognisable
themes and motifs” which Petraki identifies as “a number of linguistic and stylistic features
that can be immediately recognised by his (scil. Plato’s) contemporaries as lying in the field
of ancient Greek poetry, which he severely criticised in Book 3 and ultimately rejected in
Book 10. ... Plato appears to be engaging in a dialogue not only with the various thinkers of
the pre-Platonic era, but also with another highly influential strand of ancient Greek thought
and culture: the poets and their much-performed productions” Petraki, 2011, 8.
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perspective, Thesleff’s study on the style of the Platonic works is of
fundamental importance. Thesleff lists ten classes of style: (i) colloquial, (ii)
semi-literary/conversational, (iii) rhetorical, (iv) pathetic, (v) intellectual, (vi)
mythic narrative, (vii) historical, (viii) ceremonious, (ix) legal and (x) onkos.'*
The last one appears to be prominent in the preludes, and it is defined by
Thesleff as follows:

“This term (scil. onkos) can be applied to the expansive, weighty and lofty
diction typical of Plato’s late works. Ancient critics quite often referred to this
specifically platonic manner and described it in various terms (8yxoc, cepvotg,
peyorompéneto, ToAvTEAELD, dtVpapPddn). ... Style 10 appears to have been
Plato’s own creation. ... It seems to me that all the phenomena charachteristic
of style 10 can be connected with either or both of the following two main
tendencies:

1) the tendency to expansion and weight, e.g. expansive and
complicated sentence structure, including large use of participles,
genitive absolute, etc.; anaphoric repetition, assonance, polyptoton,
synonymy, other pairs and various other accumulative and
amplificatory phenomena such as pleonasm and periphrases;
abstract nouns qualified; lack of article; heavy words, such as
compounds, extensive derivatives, archaic words, and poetical
words.

2) the tendency to variation, e.g. rare words, lack of balance, chiasm,
intermixture of different styles, anacoluthon, and above all a twisted
and complicated order of words.”"3!

Thesleff admits that the reader’s subjective factor is greater with style 10 than
with any other Platonic style (a passage that is felt by one reader as
predominantly coloured by onkos, might be felt by a different reader as
composed of, for instance, rhetorical and intellectual style) and therefore he
lists the following principles of classification which will, hopefully, offer a
compromise solution:

“the use of an archaic or in general heavy vocabulary and a synchysis in word
order, combined with a general expansion of expression, will be taken as the
leading style markers. In a passage where these devices occur all phenomena

130 Cf. Arist. Rh. 1407b—108a.
131 Thesleft, 1967, 78-80.
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amounting to “weight” and “variation” no matter how common they are in other
styles will be considered as markers of style.”!3?

To recapitulate, the presence in the preludes of both poetic references and
poetic influences as well as the poetic diction of the preludes will be taken into
consideration with the aim of recognising their functions, and, ultimately, with
the aim to broaden our knowledge of Plato as a user of poetic texts: for this
aim it is seldom necessary to determine whether the poetic element is an
explicit reference or a more vague poetic influence. Moreover, Plato
recognises in both poetry and rhetoric the power to present content in an
accessible and pleasant form, and hence he values the persuasive force of
both."** A systematic linguistic and literary analysis of the preludes will allow
us to better illustrate this claim, as well as to demonstrate Plato’s conscious
usage and adaptation of the poetic tradition.

Furthermore, poetic language, by employing cross-references is responsible
for the cultural memory of a certain age, in that it preserves, modulates or
elaborates the manner in which the contemporary relates to the past. It has been
noted that the upshot of the process, which links together the memory of the
poet and the reader who understands the reference, is the shaping of the “poetic
tradition.” It is thus important to clarify that the allusive art cannot operate if
there is no consciousness of the contact existing between a phrase in its
immediate and direct meaning and the image that the reader needs to perceive
beyond it."** In this sense, the ancient Platonic reader was able to understand
the meaning of the dialogue only in analogy or in contrast with the literary
models with which he was familiar.

Finally, when talking of “poetic language” it is useful to refer to Heinrich
Lausberg’s important distinction between ‘Verbrauchsrede,’ that is, “language
that is used up in the currency of everyday living” and ‘Wiedergebrauchsrede’

132 Thesleff, 1967, 80. Although Thesleff’s rigid distinction in classes will not be systematically
followed in this study, his definition of the onkos style appears to be fitting to the reading of
the preludes.

133 Already Gorgias had ascribed the power of meifewv and £nédewv to both poetry and rhetoric
(82 B 11.8-14 DK = D24 Laks-Most). Gorgias’s treatment of poetry as a subcategory of
Aoyog, as well as its pervasive influence on the mind is discussed by Petraki, 65-69. For
Gorgias reflecting fifth century discussions that promote a “scientific reduction of speech to
language as substance with inherent properties and powers” see Ford, 2002, 161-187, here
at 161.

Conte, 1986, 38—39. According to this perspective, the ultimate meaning of Plato’s dialogue
can be understood by its readers only by means of analogy, or in contrast with the literary
models with which they were familiar.
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“language that can be reused”.'* The latter, which is significant for our study,
is used to control, celebrate or apply further meaning to certain situations
within the social order. A pre-requisite of this latter type of discourse is the
value that it has for the public: a value of social consciousness. On the other
hand, the poetic discourse functioning as Wiedergebrauchsrede does not solely
serve to immediately convey something. This privileged function is shared
with other Wiedergebrauchsreden such as the religious, magical and juridical
discourses, which all share similar formal structures. In other words, such
discourses are characterised by a freer intention that deepens the possibility of
re-use by the individual.'*®

Furthermore, the characteristic of re-use in discourse implies the
preservation of certain forms in the collective poetic memory. Since, in order
to transform a discourse into poetry, it is first necessary to distance it from its
utilitarian role, when defining poetic discourse, the reader is expected to make
an effort to grasp the discourse itself beyond the immediate referentiality of a
communicative discourse.'*’ This process has shaped, as a direct result, what
is now called the “literary tradition.”

To conclude, the close boundary between the function of ancient Greek
poetry and that of the preludes can be illustrated by the following six aspects:
(1) the preludes are on the whole based on the poetic model of praise and blame
(719e); (ii) they are intended to exhort and persuade (719b, 723a-b) (iii) there
are numerous allusions to the “enchanting” effect of the preludes (an effect
which is typical of poetry);'*® (iv) the Athenian affirms that the poets must
follow the models laid down by the legislator (810c—e, 812a); (v) the three
elders, i.e. the Athenian, Cleinias and Megillus are defined as poets (817a-b);
(vi) the motive of divine inspiration occurs repeatedly in the dialogue, and in
relation to the preludes (see esp. 722¢—723e; 811¢8-9). It follows that, in the
preludes of the laws, the Athenian is expected to intensify the relationship with
the literary tradition, in order to make the reader more receptive of the values
conveyed by the laws.

135 Lausberg, 1967, 47 ff.
136 Conte, 1986, 41.
137 As Conte, 1986, 46 puts it: “the transparency of purely communicative discourse thus

constitutes the pole of tension opposite to the opacity of poetic discourse.” Cf. Todorov,
1967, vol. 3, 2006-23.

138 For the concept of enchantment in relation to the preludes, see 659¢, 664b, 665¢, 666¢, 670c,
671a, 773d, 812c, 837e, 887d, 903b, 944b. For a study on enchantment in the Laws, see
Morrow, 1953. For the three levels of enchantment in the Laws, i.e. (i) pedagogical, (ii)
philsophical, and (iii) political, see Helmig, 2003.
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1.3.2 Plato and earlier Greek Philosophers

As we shall see, a further relevant question that comes up when analysing the
preludes regards Plato’s relationship with earlier Greek philosophers.
Obviously, he is deeply influenced by them: even though the first philosophers
(e.g. Xenophanes, Empedocles, and Parmenides) criticised the earlier poets,
they were still influenced, in numerous ways, by Homeric and Hesiodic
patterns.'*’ Both Xenophanes and Empedocles criticised the fact that so many
Greeks simply accepted erroneous views from the poets, i.e. the established
authorities, without analysing them critically. This criticism, however, never
concerned the aesthetic beauty or the rhetorical persuasiveness of archaic
poetry, but only the falsity of their content. In a manner similar to Plato, earlier
Greek philosophers claimed that opinion governs all things, while truth is more
difficult to achieve.'*

From this perspective, Plato’s criticism of earlier poets is in line with that of
his predecessors. He criticises the content and not the form of the message. In
the present study we argue that he tries to adopt and adjust such a form to suit
his own aims. Surely, we should also take into account the possibility that,
however strong the influence of the poets upon the philosophers might have
been, it is likely to have been subliminal rather than conscious.'' Yet, it is also
necessary to bear in mind that the early Greek philosophers, in all probability,
preferred to deploy textual strategies closely connected with early Greek
poetry. The most obvious examples are Xenophanes, Parmenides, and
Empedocles, who all used the dactylic hexameter to convey their philosophical
message.'** Even earlier thinkers such as Anaximander wrote in a prose not
entirely devoid of poetic features (for example comparisons, unexpected

139 For the interrelation between poets and early Greek philosophers, see Most, 1999.

140 Xenophanes, DK 21B11 = D8 Laks-Most, DK 21B34 = D49 Laks-Most, cf. B35 = D50 Laks-
Most. Democritos DK 68B17, 18. As for the implicit poetics of the early Greek philosophers,
Most, 1999, 332-350 identifies five criteria that were achieved by the poets and remained
relevant for the early Greek philosophers: (i) Truthfulness, (ii) Essentiality of content, (iii)
Comprehensiveness of content (iv) Narrative temporality (v) Looseness of macroscopic form
vs. Precision of microscopic form. And Most concludes, 1999, 350: “In all these ways, the
early Greek philosophers continued to work within the discursive framework that they had
inherited from the earliest Greek poets and transformed it into a set of expectations that could
continue to apply not only to poetry but also to serious prose.” Cf. also De Long, 1999, 1—
21.

1 Tn other words, any Greek producing public discourse in this period would inevitably have
been influenced by the poets; Most, 2006, defines this type of influence as “implicit poetics.”

142 See Snell, 1953, 136-152; Long, 1985, 245-253.
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similes, explanatory analogies, etc.).'*> Heraclitus’s style seems to imitate the

rhythmic swing of poetic discourse, relying, as it does, on poetic devices such
of assonance, repetition, antithesis, and symmetry. The same could be said for
later philosophic prose writers (Zeno of Elea, Melissus, Anaxagoras, etc.).'**
Now, as Jeffrey Walker notes, such prose “was meant for public recitation and
was meant to retain the psychagogic power and memorability of rhythmically
measured epideictic verse.”'* Consequently, Walker argues that already in the
philosophical prose of the fifth-century pre-Socratics, one might see the
beginning of a new kind of poetry: “one that arises “dialectically” in opposition
to (or in competition with) the older song tradition and its older wisdoms.”"*¢
In other words, the writers of the new prose were well aware of the positive
and compelling effect exercised by the epideictic/poetic discourse and hence
they adopted and tried to transfer those effects into their own writing.'*’

At the same time, the fifth century witnessed the development of a new
techne, namely “rhetoric” which focused on analysing and emphasising the
effect of rhetorical devices upon the audience.'*® As already stated, the
definition of what should be regarded and defined as “poetic” is certainly
problematic and we prefer not to draw a line between poetic and rhetorical.'*’
In other words, in the fifth century there was not yet any clear distinction
between the art of rhetoric and poetry; rather than “rhetorical” it would maybe
be more correct to regard those discourses which aim to influence the basic

143 Most calls this kind of prose “immanent”, since it makes systematic use of specific poetic
devices in the service of a philosophical communication. As Most, 2006, 351, aptly puts it:
“Its application [scil. the application of such devices] provides a vividness and concreteness
to their discourse that we may wish to call poetic.”

144 Walker, 2000, 19-26.
145 Walker, 2000, 22.
146 Walker, 2000, 22.

147 Tt should also be noted that writers of the fifth and fourth centuries were already able to
recognise the new epideictic as a kind of poetry: Isocrates likens himself to Pindar, Antid.
45-50, 166 and Aristotle writes that Plato’s dialogues may be regarded as a yet nameless
kind of poetry, Poet. 1447b.

148 As Most, 2006, 334-335, remarks, the study of rhetorical devices, and in general the close
attention that earlier writers, such as Protagoras and Gorgias, devoted to the formal devices
and large-scale structure of early epic, can be regarded as an attempt to understand the
success of earlier poets, and thus as a “tactical instrument in the service of philosophical self-
legitimation.”

149 As Walker, 2000, 11, remarks: “In general, the conventional poetry/rhetoric distinction of the
modern mind are more likely to confuse than to illuminate our understanding of oral and
archaic discourse practices.”
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values and beliefs of a society, as epideictic and pragmatic discourses.'”® The
poetic discourse in the fourth century still represented an authoritative cultural
paradigm of wisdom and it is likely that all prose-writers that engaged in
questions regarding a morally correct life had to take that discourse into
account.

1.3.3 Scholarly Debate on the Preludes

As discussed above, the preludes of the Laws can be defined as shorter or
longer prefaces to the single laws. Their function is to make the citizens well-
disposed towards such laws and willing to obey them. As mentioned above,
not every law has a prelude, nor are all preludes of the same length.'*' While a
systematic literary analysis of the preludes to the Laws is still lacking, the last
few decades have witnessed an increasing number of academic publications on
the nature of these important sections of the Laws."”* The scholarly debate
about the nature of the preludes has usually focused on whether they consist of
a rational argumentation or whether they persuade through means other than
philosophical argument, that is, by appealing to the emotions and thus inculcate
false but useful beliefs.'>’

We argue that such a dichotomy between rational and irrational persuasion
is misleading, since the message always has a rational basis, even when myths
or poetic expressions are employed. That is, it is never a question of actual

150 Walker, 2000, esp. 7-16, challenges the conventional definition of rhetoric, according to
which, rhetoric is conceived as an art of civic argument that was born in the fifth to fourth
century, when rhetoricians debated proposals in the public assembly and argued cases in
courts. Instead, Walker claims that the art of rhetoric originates not from the pragmatic
discourse of the fifth century, but rather that the concept was already present in the eloquence
of the prince and the bard in the eight century writings of Hesiod (Theog. 81-104); in this
sense both the eloquent Bacileds and the Gowog practice rhetoric, the psychagogic craft of
persuasion. It should also be noted that in Hesiod’s works, words such as “poetry” and
“rhetoric” do not yet appear: poiesis, poietes will only appear in the fifth century and the
disciplinary term rhetorike will first appear in the fourth century in P1. Grg., cf. Gentili, 1988,
3. Cole 1991, 2, Schiappa 1991, 40-49.

The reason is twofold: 1) some laws are strictly dependent on other laws and thus they lack a
specific prelude (723¢8—d2), and ii) the nature of the prelude is flexible, because of its double
role to impose obedience and communicate reasons, cf. Laks, 2005, 129-132.

152 Bobonich, 1991, Nightingale 1993, Brisson, 2000, Laks, 2005, Mouze, 2005, Buccioni 2007,
et al.

151
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For the preludes as rhetorical enchantments see Morrow, 1953, Stalley, 1994, and Brisson
2000. For a detailed summary of the debate concerning persuasion in the Laws, see Buccioni,
2007.
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“lies,” since the principle argued is always correct at a rational level. That said,
the view of a “rational persuasion” inherent in the preludes is defended by
Bobonich, who argues that the persuasion at stake employs rational arguments
that give recipients the choice of making up their own minds: “such rational
persuasion is benign, because it gives good epistemic reasons and aims to
inculcate true ethical beliefs.”'>* Bobonich’s first article on this subject
appeared in 1991 and some years later he reaffirmed his interpretation, arguing
for the following five “programmatic remarks” about the Platonic preludes:'*®

I.  The addressee of the prelude requires good epistemic reasons
(885d—e).

II.  Preludes are characterised as teaching and the citizens are
supposed to “learn” (718c—d, 720d, 723a, 857d—e, 888a).

III.  Preludes are designed to be instances of rational persuasion, that
is, they attempt to influence the citizens’ beliefs through
appealing to rational considerations. They are not intended to
inculcate false but useful beliefs or to effect persuasion through
non-rational means.

IV.  Preludes are meant to provide quite general ethical instruction.

V.  The Athenian introduces the preludes through an analogy in
which the relationship between the laws and the citizens are
compared to the treatment given by a free doctor to a free
patient.

These general remarks illustrate some themes present in the Laws.'*® However,
they do not present the entire picture, since they do not provide an account of
the type of language that is employed to “teach.” Although Bobonich’s attempt
to find an interpretation that explains the full range of preludes and, at the same
time, an explanation that allows us to see Plato’s programmatic remarks as
sincere is praiseworthy, his interpretation relies almost exclusively on the
theoretical passages of the preludes and on the atypical, rationally argued
prelude against the atheists at 885b—910d. He does not examine any other

134 Bobonich, 1991, 366, 369, 373-6, 383, 388.
155 Bobonich, 2002, 104—105.

136 As for remark V, it is certainly true that the Athenian introduces the preludes with a
comparison with the doctor, but that does not imply that we find that specific relationship in
the actual preludes.
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preludes.'”” Most of the preludes are, in fact, based on myths or forms of
discourse that are different from a deictic reasoning.

Morrow, 1953, argued for a more comprehensive analysis of persuasion in
the Laws. According to Morrow, the lawgiver uses many “ways of enchanting,
or casting a spell over, the minds of citizens” and “the persuasive preambles
are also considered a species of enchantment.”'*® However, Morrow does not
suggest that the preludes are solely non-rational. In fact, he explicitly states
that: “in saying that these are enchantments (epodai), I do not wish to imply,
nor I think would Plato, that they make no appeal to reason.”’>® The type of
persuasion suggested by Morrow is linked to the art of psychagogy as outlined
in the Phaedrus;'® that is, a persuasion based on knowledge and which allows
the philosopher (the legislator in the case of the Laws) to address in the right
way all the different types of souls.

The line of interpretation of “the good kind of rhetoric” has since Morrow
been followed by Stalley — who stresses the exhortative and sermon-like
character of the lawgiver’s persuasion — and by Yunis, who claims that the
persuasion of the preludes is “enlightened persuasion that leads virtue to action
— the very notion of psychagogy used in the Phaedrus.”'°" It is, however, quite

157 A similar observation is made by Yunis, 1996, 228. In Bobonich, 2002, 114, Bobonich
justifies the absence of strong rational argumentations in almost all preludes (noted by most
of the other scholars) in a problematic way: “The Laws’ text is already extremely long and
shows signs of incompleteness. The impiety prelude by itself occupies almost all of Book
10. It would have been an unmanageable task to provide similar preludes on all the central
issues in ethics.” The assertion implies that if Plato had finished the Laws he would have
included more lengthy arguments. There is no clear evidence for that. Similarly, Samaras,
2002, 316, admits that we do not find “rational persuasion” where we would expect to find
it, but this remark leads him to conclude that Plato “does not consistently meet the standards
that he has set for himself for this persuasion.” We hope to be able to offer an interpretation
which solves such contradictions and does not cast into doubt the coherency of Plato’s theory
and praxis.

158 Morrow, 1953, 240. Helmig, 2003, 81-86, defines the preludes as “political énpdai” and
stresses three positive aspects of incantations, one from a pedagogical, one from a
philosophical, and one from a political point of view. In the Laws, incantations assume a
central role. The “political énmdai” (i.e. the preludes) do not necessarily have to be true; their
function is to affect citizens emotionally so that they will more easily conform to the laws.

159 Morrow, 1953, 242.

16
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It should be noted that Morrow, 1953, 242, is talking not only of the persuasion in the
preludes, but of the use of persuasion in the entire legislation: “Plato’s legislation is, in short,
one vast system of total persuasion, the climactic fulfilment of the art of psychagogy that he
outlined in the Phaedrus.”

161 Yunis, 1996, 223. Even though he takes the side of a primarily rational argumentation, Yunis

specifies that the instruction of the preludes does not imply the transfer of expert knowledge
but is meant to induce the appropriate behaviour through understanding. In other words, for
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remarkable that, instead of searching in the preludes for the type of psychagogy
illustrated in the Phaedrus, Yunis prefers to interpret them as being analogous
to preaching a sermon, a genre of discourse that did not exist in the pre-
Christian ancient Greek World, as he himself recognises.'®*

The similarity with the “positive rhetoric” outlined in the Phaedrus appears,
however, to be a viable path. In 2000, in his important contribution to the
debate, Brisson rejected the notion of “rational persuasion” in the Laws. As
Brisson states, unless one assumes that the concept of “philosophical rhetoric”
sketched in the Phaedrus can actually be put into practice, the concept of
“rational persuasion,” is not justifiable by the Platonic terminology, since the
term wem (which is often employed in the Laws in relation to individual
preludes), is usually distinguished from d1dayn, “teaching” the only active term
in the domain of rationality.'®® Brisson refutes an interpretation based on
rational argumentation and provides instead evidence for an ample use of
myths in the preludes, and argues for the predominance of non-rational means
of persuasion. Nonetheless, we would argue that to define myths as non-
rational means of persuasion is to downplay the intellectual value that Plato
attributes to them.

Recently, a compromise in this debate has been proposed by Laks, who
claims that there is no rational argumentation in most of the preludes.'®
According to Laks, the preludes, in general, offer non-rational forms of
argumentation and are expressed either through a discourse of praise and blame
or through mention of ancestral myths (remuneration myths) that often occur
in relation to penal laws.'® At the same time, however, Laks acknowledges

the scholar, the lawgiver is addressing a specific type of audience, which has been educated
in the right way and is therefore able to understand the rational argumentation that is left
unsaid. More recently, Mesch, 2003, argues for a type of good rhetoric that represents Plato’s
gentle (“sanft”) side of philosophy.

162 Yunis, 1996, 223-226. Yunis categorizes “preaching” as a fourth kind of rhetoric, in addition
to the classical three labelled by Aristoteles: deliberative, judicial, and epideictic.

163 Brisson, 2000, 241, considers the terms in relation to Plato’s theory of forms: while the word

Sway deals with the study of the intelligible things perceived by the intellect (and cannot
therefore be separated from a true argumentation addressed to a small number of people),
the word ne®é deals with sensible things perceived by the senses (and therefore it does not
need argumentation and can reach the masses).

164 Laks, 2005, esp. 131-140.

165 Tt should be pointed out that the claim that the preludes make use of rational argumentation
is also contradicted by the mention of the useful lies at 663d6—e2, which seems to imply that
a rational argumentation is not always the best way to convey a legislative prelude.
Accordingly, Nightingale, 1993a, states that the lawgiver’s social control of the citizens of
Magnesia is made clear at 662—64: in this passage, the Athenian discusses the use of
beneficial “fiction” (ywevdechor 663d8; yeddog 663d9; éyevoato 663el) to persuade the
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that there is a correlation between the recommendations given in the form of
praises or myths, that is, in the language of poetry, and the imperatives of
reason.'®® In other words, according to Laks, for persuasion to be effective,
there must be some kind of reason in the irrationality itself. In Laks’ view the
preludes symbolise an ideal condition where the society will dismiss the
necessity of having laws.'®” Recently, Annas has discarded the three main
interpretations of the preludes (that is, (i) rational justification, (ii) non-
rational, (iii) the ideal and instead has argued that the preludes serve as an
ethical, obligatory base for a genuine virtuous development of the citizens, and
thus, in order to achieve this aim, they make use of both rational and non-
rational means. '*®

young to adopt a morally right behaviour willingly and without either compulsion or a fear
of the law. Cleinias approves such measures: “Truth is a fine thing. A lasting thing. You may
find some difficulty getting people to go along with you” (663e3—4). Through the reference
to a mythological tale (which had become a traditional belief) the Athenian demonstrates
that “if you put your mind to it, you really can persuade the souls of the young of just about
anything” (663e8-10). Nightingale points out that the “fictional” approach at 664b7—cl
consists of an appeal to the authority of a god rather than to a logical argumentation, and she
also demonstrates that the word pseudos is used here to denote a fiction or a story rather than
a lie, since it can be used as a vehicle for truth. Yet, that a story can be, and often is, a lie
needs no demonstration and that a lie is often regarded as a means to convey a truth to those
that are not sufficiently educated in philosophy to learn it is a fundamental claim in Resp.
book 2 and 3.

According to Laks, one has to admit that in the Laws two types of discourse coexist: one type
of rational (argumentative) discourse — although the examples are very few — and one
irrational (non-argumentative, rhetorical in the strict sense of the term), and therefore the real
question is not if the preludes are rational or irrational but rather why and how the two kinds
of discourse coexist, cf. Laks, 2005, 167—168.

Buccioni, 2007, who does not quote Laks, formulates the same pivotal question: why are
both enchantment and rational argumentation used in the preludes? Buccioni believes that
the vast variety of techniques (e.g. brief and lengthy explanations, detailed expositions, a few
complex arguments, and many simple or truncated ones, as well as stories, myths, allusions
and analogies) is meant to address the different forces that operate in the human psyche.
Such a method reminds the reader of the “genuine rhetorician” of the Phaedrus, who knows
all different types of souls, and is able to speak to them accordingly (Phdr. 270; 282-283).
Buccioni also asks how such a genuine art of rhetoric is employed or envisioned by the
lawgiver in the Laws and she refers to one common feature of all preludes: “all of them seek
to guide the self-interest of citizens towards the communal interest and admonish or condemn
selfishness and self-centeredness (270).” In other words, for Buccioni, all preludes constitute
“a means to curb individualistic tendencies in favour of the common good.” Even though
such a conclusion can be helpful to understand the content of the preludes, it does not provide
evidence on how this type of rhetoric is actually employed, that is, to what kind of specific
linguistic features the Athenian resorts in order to make his persuasion more effective.

168 Annas, 2010, 71-92, and also 2017, 73-119.

166
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Still, this definition of “irrational form” appears problematic. The myth of
Er at the end of the Republic is meant as a conclusive story that essentially
summarises what has been argued in the dialogue regarding the necessity of
Justice. To define that myth as “non-rational means” seems to deprive it of its
very rational nature.'® The point that we want to make is that it is possible to
investigate the persuasive language of myths and/or other poetic reminiscences
in the preludes as features of the “philosophical rhetoric” discussed in the
Phaedrus. In other words, the distinction between irrational pd8og and rational
Aoyog, and the supposed inferiority of the former to the latter, appears to be a
false problem, and moreover one already surmounted.'”

The problem with the scholarly disagreement on the preludes is that it is not
founded on a systematic literary analysis of them. As Yunis has pointed out,
“the discussion on the preludes has often failed to look at the preludes. The
overly simplistic question on whether the preludes persuade by rational or non-
rational means is a consequence of this failure.”'”" An exception to this claim
is, however, Nightingale’s study, which is useful because, instead of focussing
on the traditional dichotomy between rational and non-rational means of
persuasion, she resorts to modern Speech Act Theory to analyse the differences
between the language of the laws and the language of the preludes. Following
Austin’s conclusion that “constative utterances” (i.e. descriptions,
explanations, matters of fact statements), can and often do have a
performative'”? impact, Nightingale concludes that the “language contained in
the preludes has a high degree of performativity and is thus far from a neutral
exposition of explanations and factual information.”'” Yet, even though
Nightingale’s resort to Speech Act Theory to make sense of the language of

169 For an interpretation of the logical meaning of the myth, see Halliwell, 2007, 445-473. As
Morgan, 2000, 209, puts it: “the Myth of Er is the culmination of tendencies at work in the
Gorgias and the Phaedo. These final myths are constructed on the basis of reasoned argument
and express a meta-logical intuition about the nature of the soul.” For a collection of articles
on the uses and status of the Platonic myths, see Collobert-Destrée-Gonzalez, 2012, esp.
187-198, 259-278.

170 See Gill, 1993, 38-87. Halliwell, 2000, 107-100, argues for a subjection of mythos to logos

considered by philosophy’s viewpoint which allows incorporations of poetry (found in

innumerable places in the dialogues) as long as these poetic utterances can be subject to
judgement, rather than be a priori accepted as authoritative. Cf. on the same topic, Tarrant,

1946, 107-117. For the pedagogical power of the irrational in the Laws, cf. Belfiore, 1986.

Yunis, 1996, 228, n. 29. Yunis considers Morrow, 1953, and Nightingale, 1993a, as

exceptions.

17

172 With “performative” is meant the quality of a constative statement to make the addressee
“perform” an action; see Austin, 1962.

173 Nightingale, 1993a, 293. Austin, 1962, 139.
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the preludes throws new light on their reading, we believe that such a theory
does not take into proper consideration the great variety of linguistic elements
and literary motifs present in the preludes. To conclude, in order to understand
the language, the functions and the novel nature of the preludes it is necessary,
we believe, to examine the relationship between them and the previous literary
tradition.

1.3.4 Criteria of Selection and the List of Preludes

Over the years, scholars have suggested many criteria for the identification of
preludes. In this study, we will follow André Laks’ criteria of selection, as
presented in Médiation et coercition. Pour une lecture des Lois de Platon.'™
Although we regard Laks’ study as the most recent and comprehensive analysis
of the preludes, we will also take into account the preludes indicated by Klaus
Schopsdau in his three commentaries to the Laws. Considering these studies,
the following criteria have been adopted for selecting the preludes: (i) the
definition of the passage as mpooipiov (ii) the presence of a prescriptive
formula, such as “if he can be persuaded by this or in the opposite case here is
the law (e.g. 741a6-741e7);”'" (iii) the vocative form of address (e.g 770b4—
771a4); the use of terms such as mopaveiv, or mopoauvdiov to define a passage,
followed by a law, '’ (v) the presence of a myth, or the definition of the passage
as “enchantment.”'”” These appear to be the most common formulas used to
define a prelude.

For methodological reasons, in this study a subdivision of the preludes in
three groups is proposed: (a) Praise and Blame, (b) Jussive Paraenesis (c) Myth
as Poetic Rationale. Although all the preludes (i) respond to the moral

174 Laks, 2005, 129.

175 Nightingale, 1993a distinguishes two categories of prelude. The first category includes those
passages characterised by the use of a second person pronoun (715e—18a; 726a—734e; 741a—
e; 772e—773a; 823d-824a; 854b—c; 888a—d; 899d-900c; 903b—e; 916d—17b; 923a—). In the
second category, we find injunctions in the third person that are designed either prospectively
or retrospectively as “preludes”: 721b—d, 949e-50d, 959a-d; retrospectively: 870a-d; 930e-
32a; 942a-43a.

176 Laks, 2005, 129.

177 Brisson, 2000, 243-244, identifies a first group of preludes, which includes preludes that
make use of rhetoric in a broad sense (for a total of 16 preludes).The difficulty concerning
this group is that the criteria according to which they can be regarded as preludes are not
specified and thus it is difficult to accept them as such. The second group includes all the
preludes where a myth occurs, for a total of 14 preludes: 771c7, 773b4, 790c3, 804e4, 812a2,
840cl, 841c6, 865d5, 872¢l, 887d2, 903b1, 913¢c2, 927¢8, 944a2.
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dichotomy of praise and blame, (ii) they are all characterised by what has been
defined as “onkos style,” and (iii) they all carry out a parenetic function, it
might be useful, for reasons of clarity in the analysis, to also point out some
differences between them. The preludes of the first group are more explicitly
characterised by a discourse of praise and blame, i.e. the poetic structure of
praise is more clearly identifiable. In the second group (“Jussive Paraenesis™),
the preludes are shorter, and characterised by a more injunctive tone: for
instance, the use of the imperative, which is mostly absent in other preludes, is
frequent in this group. In the third and last group, the reference to or the
elaboration of a well-known myth, as well as the invention of a new myth by
the Athenian is examined in the light of the Athenian’s appropriation of literary
traditional material. Philosophical myths, as the ones we find in the preludes,
are different from traditional myths because they have a new educational point
to make (and in a new narrative format), and they are important essentially
because they have to show how myths can be employed correctly.'”®

A table of the preludes that will be examined in each group follows on the
next pages.

178 Several studies on Platonic myth-making have demonstrated how Plato in his dialogues also
appropriates this well-established mode of poetic discourse at the service of his own
philosophy. See Phd. 61b—e. See Morgan, 2000, Brisson, 1982.
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Tablel

Group Prelude Subject
Pla 1. Praise and 4.715¢7-734¢4. Part One General prelude to the new
Blame (4.715¢7-718a6) legislation
P1b 1. Praise and 4.715¢7-734e. Part Two General prelude to the new
Blame (4.726a-734e). legislation
P2 1. Praise and 4.721b6-d7 and 6.772e7— Prelude on the marriage
Blame 774a2 law
P3 2. Jussive 5.741a6—¢6 Prelude on the exhortation
Paraenesis to the Acceptance of the
Land-Lot
P4 1. Praise and 7.823d3-824a9 Hunting
Blame
P5 3. Myth as 8.835b5-842a9 Prelude on Sexual Matters
Poetic
Rationale
P6 3. Myth as 9.853d5-854c8 Prelude on temple-robbery
Poetic
Rational
P7 3. Myth as 9.870a1-871al and 872d5— Prelude on murders
Poetic 873a4
Rational
P8 2. Jussive 9.879b7-880a8 Mistreatment of the Elders
Paraenesis
P9 2. Jussive 9.880d8-881b3 Prelude on violence against
Paraenesis family members
P10 3. Myth as 10.885b2-907d3 Prelude on Impiety
Poetic
Rational
P11 2. Jussive 11.916d4-917b7 Prelude on Fraud
Paraenesis
P12 2. Jussive 11.918a6-919d2 Prelude on Trade
Paraenesis
P13 2. Jussive 11.922e5-923¢c2 Prelude on Testament
Paraenesis
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P14 3. Myth as 11.926e10-927e8 Prelude on Orphans
Poetic
Rational

P15 3. Myth as 11.930e5-932a8 Prelude on Honours due to
Poetic Parents and Progenitors
Rational

P16 2. Jussive 11.933b7-933d1 Prelude on Drugs
Paraenesis

P17 2. Jussive 11.937d6-938a7 Prelude on Trials
Paraenesis

P18 3. Myth as 12.941b2-c3 Prelude on Theft
Poetic
Rational

P19a 1. Praise and 11.942a5-943a3 Prelude on military service.
Blame The best warrior

P19b 1. Myth as 12.943d5-944c4 Prelude on military service.
Poetic The abandoning of armoury
Rational

P20 2. Jussive 12.949e6-950d4 Foreign relations
Paraenesis

P21 3. Myth as 12.959a4—d2 Prelude on funerals
Poetic
Rational
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3 Poetry in the Preludes

3.1 Praise and Blame

Pla: Prelude to the New Legislation (4.715¢7—734e4). Part One
(4.715e¢7-718a6)

The prelude at 715e¢7-734¢e4 is generally considered a prelude to all of the
legislation: the Athenian commends the citizens of Magnesia to implement the
new set of laws that the three men are enacting. The appeal is divided in two
parts (715¢7-718a6 and 726a—734¢) and in between them there is the
explanation of the necessity of preludes, which we have discussed in the
introduction. The present analysis regards the first part of the prelude, i.e.
715e7-718a6. We will argue that the reference to certain topics and
expressions serve to evoke in the mind of the reader both the sacred sphere and
the teachings of earlier poets.

The speech is based on several arguments. In the present analysis three are
taken into consideration:

a. a general appeal to fair Justice and to the fair justice of Zeus (715¢7—
716b7) which, as we shall see, draws on both an Orphic fragment and
Hesiod’s Works and Days;

b. the idea that moderation should be the virtue common to both men and
gods (716¢1-6);

c. a discussion on the correct attitude of the young towards the old
(717¢4-6);

The analysis will be divided according to such themes. As previously argued,
the all-encompassing aim of the preludes is to persuade and to lead the citizens
to virtue. By looking at the language of the prelude we will attempt to show
how the Athenian achieves that aim.

a. A general appeal to fair Justice (715¢7-716b7)
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At the beginning of the prelude, the Athenian directly addresses the citizens
(&vdpeg, 715e7). He begins his speech by mentioning ¢ 0edc, “the god,” as the
leading principle of all things. To express this concept the Athenian refers to
“an ancient saying”, moahotog Aoyog, which professes that the god has in his
hands the beginning, the end, and the middle of all exisisting things:

0 p&v on Bebdg, domep Kol 6 TaAadg AGYoS, ApyNV T€ Kol TEAELTNV Kol HECH TRV
dvtov andvtov Exmv, e0big mepaivel KaTd LGV TEPITOPEVOLEVOG TG O del
cuvEneTaL OiKN TAV dmoAeumopuévmy tod Bgiov vopov Tipmpods (715e7-716a3).

it is god, according to ancient legend, who holds the beginning and end and
middle of all things in his hands. Straight is his course, so nature ordains, and
behind him ever follows Justice, taking vengeance on those who depart from
divine Law.!”®

This means that god is the very essence of all things. The scholion to the
passage refers the old saying to the Orphic doctrine, and commentators
generally agree with this interpretation.'®” The initial part of the phrase, i.e. the
god being “the beginning, the end and the middle of all things,” definitely
recalls the description of Zeus in the Orphic fragment, which runs as follows:
Zev¢ kepa[A), Zevg péocla, Ae & €k [m]avta tét[uktan],'®! “Zeus is the
beginning, Zeus is the centre, from Zeus all things are created.”

The resemblance is striking, and certainly the Orphic teaching was known
by Plato. Nevertheless it is not easy to define the precise content and meaning
of'a madao¢ Adyog; according to Des Places, the modaiog Adyog usually denotes
an Orphic teaching.'®” In the Laws, however, the expression seems to be more

179 Unless otherwise indicated, all translations of the Laws are by Griffith, 2016.

180 The passage is said to refer to the orphic religious world (fr. 31 Bernabé). The scholion to the
passage connects the “old saying” to an orphic doctrine: mokawov 8¢ Adyov Aéyet OV
Op@ikdv, 8¢ Eotv 0vTog Zedg dpyn, Zedg uéoca AOC & &k mévro TETUKTOL Zedg mudpmy
yaing 1€ Kol ovpavod dotepoévtog (“the ancient saying to which he refers is Orphic, and
goes as follows: ‘Zeus is the original cause, Zeus is the centre, from Zeus all things are
created, Zeus is the foundation of earth and of the starry heaven’), see England, 1921, 447.
Furthermore, in Arist. [Mund.] 401D, the above passage of the Laws is quoted right after
some verses that belong to the Orphic poem (31 Bernabé). It is not surprising that the
scholion refers the passage to the Orphic fragment, considering the deep interest, at the time
of the scholion, in the interpretation of orphic fragments. For the interpretations and the
reformulations of the orphic fragments by the neoplatonists such as Proclos, Damascios, and
Ermias, see Arrighetti, 1959, 10. The passage at Leg. 716al1-3, was much quoted in antiquity;
for a list of all occurrences see Des Places, 1951, n. 2, 65-66.

181 Bernabé, 2005, 45.
182 Des Places, 1951, 66: “L’antique parole désigne d’ordinaire un enseignement orphique.”
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commonly used as a way of introducing an old saying or legend, and only once,
at 757a5, might it echo a Pythagorean teaching.'® Undoubtedly the expression
moAoog Aoyog is very frequent in all platonic dialogues, and it seems to
introduce always a type of discourse that allegedly derives from the past, that
is, a discourse based on ancient knowledge, often a myth, that has not yet been
subjected to any philosophical reasoning.'™*

It is worth noting some passages, in which the expression serves as an
authoritative premise from the past, to introduce a philosophical content. In the
Timaeus (21a) Critias the old is about to re-tell the myth of Atlantis that was
once told by Solon (20d).'® The story, the myth of Atlantis, is a Todoidg Adyoc.
The telling of the myth of Atlantis has a clear educational purpose, that is to
present as heroes not the traditional warriors but the good citizens of the
polis."* The moka1dg Adyoc, the tale that has its roots in the past, responds to
this specific educational purpose.'®’ In the Symposium (195b5), Agathon, at the
beginning of his speech, uses the term mwaAaio¢ Aoyog in reference to the old
saying that “like goes with like.”'® The entire philosophical reflection on love
proffered by Agathon in the Symposium relies on ancient poetic tradition, as it
has a poetic vocabulary and includes frequent allusions to Hesiod and the tragic
poets.'® Moreover, if we look at the Phaedo, at 70c Socrates appeals to the
“ancient saying” (mwoAo10¢ Adyog) to introduce the first argument for the
immortality of the soul."” In this case, Socrates takes as the starting point for

183 Cf. Leg. 6769, 677¢1, 738¢2, 757a5, 865d5, 872d7, 881a2, 913c1-2, 927a3-6.

184 As Regali, 2015, 126-148, shows, Socrates often starts his philosophical quest in response
to an external factor (this might “the examination of an interlocutor, or of a proposition, a
dream, an oracle, or a moAoog Adyos” here at 125-126). In Regali’s view, Socrates’
dependence for the examination on an external source is evidence for his sincere approach
in the dialogue, that is, lacking any pre-established knowledge.

185 Critias starts by saying that he will tell the story that he once heard from an old man:
£Y® QPAC®, TOAALOV GKNKOOG AOYoV 0V véou avdpdg, Ti. 21a7.
186 For the actual realisation of the tale told by Critias, see Erler, 1998, 5-28.

187 The historical past (i.e. the fiction of historical veracity) is employed as a sapient tool to learn
about universal philosophical principles, cf. Erler, 1998, 19-20. For the narrative modalities
introducing the myth of Atlantis in the Timaeus-Critias, see also Gill, 1979, 64-78.

138 The saying is discussed later in this section.

189 For the echo of epos in the incipit of Agathon’s speech, see De Sanctis, 2016, 92-97. the
poetic implications of the speech of Agathon in Pl. Symp. see Regali, 2016a, 204-208 and
Mainnlein-Robert, 2016, 198-203. For analysis of the speech, and its partial approval by
Socrates, see Sedley, 2006, 47—69.

190 Phd. 70c4-8: Txeybdpeba 8¢ avto Tiidé mm, eit’ dpa év Aidov eictv oi yuyol tedevnodviov
@V avOphrov gite Kai 0b. TaAardg piv odv EoTt Tig Adyog ob pepviuebo, Mg giciv £VOEvSe
aeuopevar €kel, kol TaA ye deDpo AprkvodvTal Kol yiyvovtol €k TV tebvemtav. “Let’s
consider it in the following sort of way. Let’s see whether or not it turns out that when people
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his own reasoning an argument about the afterlife, which is derived from an
ancient past.

The crux of the matter is that, in order to effectively convince the audience
of'its truthfulness, a discourse needs to appeal also to less rational elements of
the soul. From this perspective, the recourse to a component that is external to
logical reasoning, for instance a story or a saying borrowed from the past,
appears to be a rhetorical device that makes the speech more persuasive, by an
explicit or implicit allusion to older authorities (for instance to the earlier
poets)."!

Now, the mention of a maAaio¢ Adyog at the beginning of the general prelude
to the Laws (715e-718a) might carry out a similar function, that is, by
mentioning a truth that does not need proof, the Tahotog Adyog is meant to give
authority to the speech. The mention of Zeus as leader of all things refers to
the general, traditional poetic image of Zeus as the unquestionable master of
both earthly and celestial matters. Such a stand at the very beginning of the
speech makes the entire prelude more authoritative, gives the entire appeal a
sense of religious authority and hence makes the speech more persuasive.

Turning to the second part of the sentence, the idea of Zeus whose course
“is straight, so nature ordains,” e00&iq mepaivel KOTA PVOV TEPITOPEVOUEVOC
(716al) can be linked to some similar ideas that we find in poetic texts, more
specifically in Hesiod’s Works and Days.'** The Athenian states that the god
“completes his straight course by revolving, according to nature:” evOeiq
mepaivel kato eOow mepimopevopevoc and one cannot but agree that this
sentence is obscure in meaning. First of all, mepaivew is rarely used in a
“completed” sense, as in “effect one’s purpose;” the “completed” form is

have died their souls exist in Hades. Now, there is an ancient saying which comes to mind,
that souls exist there when they have come from here, and that they come back here and
come to be from dead people” (all translations of Phaedo are by Sedley-Long, 2011). For a
commentary of the Platonic doctrine in P1. Phd. see also Dixsaut, 1991.

191 Cf. Meno 81a, where the myth of the afterlife, is introduced by the authoritative word of wise
people (81a5-6: dxnkoo yap Avop@®V T€ Kol YOVOUK®Y cop@dv tept o Ogio mpdypoto; 81b1—
2: Aéyer 8¢ kol ITivdapog kai dAlot ToAAol TV momtdv dcot Oelol eiowv). For an anlysis of
the formal features that make it possible to consider the account as a myth, see Arrighetti,
2007, 173-183.

192 Of course, also the idea of Zeus as the beginning of the cosmic order and as the most powerful
god is certainly common in earlier poetic authors. In Hesiod, Zeus is the invincible foaciieng
who defeated the Titans (7heog. 453—-506; 617-720), the one god who sees and understands
all (Op. 267).
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mostly found with a negation.'”® The main difficulty of the passage lies,
however, in the contrast here between ¢€00giq, “straight,” and
mepumopevopevog, “move in circle.” The scholiast paraphrases gofeig with
katd oiknv and applies to €b0siq the metaphorical meaning of a justice that is
morally straight. If one interprets the adjective in the metaphorical sense of
moral rectitude, and not in the concrete sense of a straight-line, the contrast
between the two terms appears less puzzling.'”* Clearly, the feminine form of
€00eig implies a feminine noun, which can plausibly be either dikn or 636¢.
Moreover, the mention of the personified ik in the next line might be a hint
in this direction. The idea of Zeus “straightening” (i00vw) the wrongdoers is
common in Hesiod. In Works and Days 7, we read: peia 0 T° iQ0vel ckolov
Kol aynvopo kapeel / Zevg vyiPpeuétng, “and easily he straightens the
crooked and withers the proud—hight-hundering Zeus” (7-8).

A closer connection between the expression “straight Justice” in the Laws
and the role of justice in Hesiod might be found also at 224, where the poet
states that Justice bears evil to those humans who chase her away and do not
pay straight justice: kaxov avOpdTOIGL PEPOVGQ, / 01 TE PV EEEAGGMOOT Kal 00K
i0glav Evepay (Op. 223-224).

Certainly, the idea of the gods giving “straight” (i.e. in a moral sense,
“straightforward,” “just”) judgements was very common among the poets.'*
However, what is remarkable is that both in Hesiod and in the prelude “straight
Justice” is mentioned together with the punishments that the goddess will
inflict upon the wrongdoers. In Hesiod, as we read above, she brings evil to
those who do not deal justly, while in the Laws, at 716b4 (right after the
passage quoted above), those who are full of Bpig and do not follow her are

193 See for instance Resp. 426a iotpevdpevot yop ovdev mepaivovot, “through the cures they
achieve nothing” or Eur. Phoen. 589 mepaiver §’ovdev 1 mpobupia, “eagerness fulfills
nothing.”

194 England, 1921, 448, finds this reading problematic since “no doubt £00sig symbolically

contains the notion of moral rectitide but if it is merely an alternative for kata diknv, Plato
would hardly have added t® 8¢ det cuvémeton dikn (in the next line).”
19

@

There are numerous poetic examples that prove the affinity between €00gia (in its moral
sense) and dikmn. 'EvO<io dikn occurs in Aesch. Eum. 433 as a request to Athena by the choir
to make a straight (in the sense of “fair / just”) judgement: GAL’ EEEAeyye, Kpive & evbelav
diknv, “confute him, make a straight judgement.” The straight justice of the gods is also
aknowledged in Theogn. 1.330: ovv gvbein Osdv dikn aOavdartmv, thanks to the fair justice of
gods; in Solon, fr. 36 19, Becpovg &’ opoiwg T KakdL T KayoddL evbelov eig ExacTov
appocoag diknv Eypaya, “I have written laws for the noble and for the vile, awarding each
straight justice,” and in Pindar Nem. 10. 12 g00¢iq ... dixq. It is finally worth noticing that
the compound verb mepmopevopiat is very scarcely used. It occurs only once in Plato (in the
above-mentioned passage), once in Arist. [Oec.] 1353b20, and in Polibius.
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condemned to suffer her vengeance.'” The hypothesis here is that, in this
prelude, the role of unwavering justice is depicted in similar terms as in the
Works and Days. At 716a3—4, the Athenian states that he who intends to be
happy has to follow Dike in orderly and humbly manner: fig 6 pév
DOQUUOVIACEY HUEAMWDV EYOUEVOG GUVETETOL TOTEWVOG Kol KEKOGUNUEVOS, “he
who would be happy, would stay close by her, following in meek and orderly
fashion” (716a3-4).

Similarly, in the Works and Days, Hesiod advises the community to treat
foreigners and fellow-citizens rightly, and, as a reward, their city will bloom
and so will they in the city:

ol 0¢ dikog Eetvolot kai Evonuotst didovoty / iBelag kai U Tt mapekPoivovot
dikaiov, / toiot T€ne mOAC, Aol & avOedotv v avti) (Op. 225-227).

but those who give straight judgments to foreigners and fellow citizens and do
not turn aside from justice at all, their city blooms and the people in it flowers.

The message is clear: if the citizens follow Justice, their lives will be happy."’’
In Hesiod, moreover, nature itself will act accordingly to the righteous
behavior, bringing an abundance of produce, and the birth of children (232—
235, thus, one might argue, a new golden age would be re-gained, which
Hesiod had earlier described at 109-120).'”® However, if they are unjust, then
Zeus will send famine and pestilence and their wives will not give birth (241—
243). The Athenian, when persuading the citizens of Magnesia to follow
justice, argues in a like-minded way: first he argues that he who follows justice
is happy, and then he describes the unfortunate life that awaits the boisterous
man who turns his back on Justice."”” Such a man, abandoned by the divinity

196 The idea that men should firstly obey Justice, 8iin, (as she is a direct descendent of Zeus) is
discussed in Hesiod. The noun dikn occurs only 5 times in the //iad and 11 in the Odyssey.
In the /liad, it appears to indicate either a judgment given by a judge or an assertion of his
right by a party to a dispute, while the sense of “right,” “custom” first occurs in the Odissey
cf. Lloyd-Jones, 1971, 166 n.23.

197 The motif of a happy life for the just men was probably very common in the poetic writings
of the time, see already Hom. Od. 19.109-114.

198 For the utopic vision of the followers of §ixm as living in a state of blessing, see Erler, 1987c,
14-15. The ideal state is, for Hesiod, a fertile one, in contrast to it, Hesiod sets a world were
women are infertile or miscarry, cf. West, 1978, 214.

199 A world forsaken and in chaos, in which the divinity is absent, recalls also Pl. Ti. 53b, cf. Des
Places, 1951. In the Critias, the end of Atlantis is determined as a punishment for their
impiety by the will of Zeus (121b—c), for the passage echoing epic features also through the
concept of Aog fovAn, see Capra, 2009, 213-214.
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and accompanied by wretched companions,”” destroys both himself and his
own city (paying back its price to Justice):

Kol TOALOTC Tiotv E50ev slval Tic, PETd 88 YPOVOV 0D TOADY DIOGKAV TIU®PioY
00 pepmTnV T1j Otk £0ToV TE KOl 0IKOV Kol TOAY dpdnv dvacTtotov Emoinoev
(716b3-5).

in the eyes of many people he is somebody, but before too long he undergoes
at the hands of Justice that punishment — not blamable, —and destroys the
person himself, together with his household, and city, root and branch.?’!

This description recalls, more specifically, Hesiod’s Works and Days, 238—
247, where the man who acts unjustly makes the entire city pay for it: ToALdKt
Kol EOUmaca TOMG KakoD Gvopog ammupa / 6otig dArtpaivn kol dtdcboia
unyavaartot, “Often even a whole city suffers because of an evil man who sins
and devises wicked deeds” (241-242). The idea that the entire city is going to
suffer for the wrongdoings of few unjust people is thus already present in
Hesiod.*"

Furthermore, there are more elements in the prelude that brings the discourse
of the Athenian closer to the Hesiodic content. In the prelude Justice is
personified as the avenger of those who desert the divine law: t® 6¢& del
cuvénetal oikn TAV dmoielmopévev tob Oeiov vopov tumpde, “behind him
ever follows Justice, taking vengeance on those who depart from divine law,”
716a1-2.2" Although in the works of Hesiod we find no evidence of such a
definition, still the role of Justice in Hesiod’s works is still not very dissimilar
from the one reported in the prelude: in the Theogony, Aixn is the guard of the
social order, the daughter of Themis and Zeus (902), while in the Works and
Days (259 ft.) she is the helper of Zeus and, sitting next to him, reports to him
the injustice of men. We should also note that Solon, who has reformulated

200 Teg. 716b2: EAAovg TOL0VTOVS TPOGAAPOV GKIPTE TopaTTOV ThvTa dua, “he takes up with
others like himself and leaps around overturning everything.” Zxiptdo is a poetic word
which is mostly used, beside by Homer and Hesiod, by tragic and comic authors such as
Euripides, Sophocles, Aristophanes etc. and then later on by grammaticians in the 3%, 2
century BC. In Plato, we find four occurrences of the term: Phdr. 254a4; Resp. 571c6; Leg.
716b2, 653¢2. It defines the irregular movement of the body in a condition of irrationality.
In Phaedrus it charachterises the movements of the black horse in the grip of instincts, and
in the Republic it refers to the animal part of the soul.

201 At Hes. Op. 239.

202 In Hesiod &ikm is an instrument of Zeus’ punishment and it intervenes in a positive or a

negative manner in accordance with a just or unjust beahviour, cf. Arrighetti, 1998, 426.

203 Afkm tpnopdg occurs also at 872¢2 and Epin. 988e.
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many of the Hesiodic motifs, writes that she is the avenger of ¥fpig (Aikn
amoteicopévn 4.14—-16 West), the same function that she carries out in the
above-mentioned passage of the Laws.*** Thus, it is not implausible that the
Athenian reformulates here the role of Justice, by employing the same
Hesiodic motif that had already been adopted and furthered by a previous poet-
legislator, namely Solon.

In short, Hesiod’s work represents a fruitful point of departure for the
Athenian’s description of Justice.”® It should also be noted that this first part
of the prelude is preceded by the mention both of the myth of Cronos and of
the kingdom of the first race — which occur in Op. 109—-122 — a few lines
earlier, (713b8-714b1) and it is also followed (at 719a) by a quotation of
Hesiod (Op. 287-292). These two references almost frame this first part of the
prelude and thus seem to bring closer the speech of the Athenian to the
Hesiodic writing.

b. The virtue of moderation: “like is dear to like, so long as it observes
measure” (716c1—-6)

The Athenian now proceeds to indicate how a man should act in accordance
with the god. There is only one way, which follows and old saying — an
apyoiog Adyoc: “like is dear to like, so long as it observes measure,” that is, a
man would be dearer to the divinity, the more similar to the divinity he tries to
make himself.**® Accordingly, thus to this argument, the moderate man is dear
to the god, because he is similar to him, while the one who is not moderate is
dissimilar. As we shall see in this short passage, in order to make his statements
more convincing, the Athenian hazily alludes to some ancient sayings, that
were, presumably, familiar to everyone at that time.

Tic obv 81 mpaéic idn kai ducdrovOog Bed; pia, kol Eva Adyov Egovsa dpyoiov,
OtL 1@ pev opoi 10 Opotov vl peTpim @iAov dv €in, 0 O’ duetpo obte

2041t is very common to find Dike personified in the writings of the Pre-Socratics, although some
differences do occur: in Heraclitus, for example, Dike symbolises the cosmic order (22B 94
DK = D89c Laks-Most), while in Parmenides she is the “severly punishing dike,” Aikn
moAvmowvog (28B1.14 DK = D4.14 Laks-Most).

205 In the Timaeus, the speech of the demiurge to the assembled gods (41a—d) shows interesting
parallels with the proem of Works and Days, both in terms of its interest in etymologies and
in the depiction of the task of Zeus, see Regali, 2009, 259-275.

206 See Leg. 716d1.
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aAANLo1g ovte TOlg EUUETPOIC. O ON) BE0G NIV TAVTOV YPNUAT®OV HETPOV AV €N
pnéAoTo, Kol ToAd Aoy 1 Tod Tic, O ooy, dvlpmmog (716¢1—6).

so, what kind of activity is dear to god and attendant upon him? Only one kind,
based on one long-standing principle — that like is dear to like, so long as it
observes measure or due proportion. Things that lack measures are at odds both
with each other and with things that do possess measure. Now, in our eyes it
will be god who is the measure of pretty well all things, and much more than
man, as many say.2"’

The idea that “like is dear to like” is found first in the Odyssey at 17.218: a¢
aiel TOV opoiov dyel Bgog d¢ TOV dpoiov, “the god always leads the similar to
the similar.” The Athenian adds to it the conditional clause, 6vti petpim, “if it
is measured.” This addition shows an adaptation of the old proverb to the
philosophical rule that the Athenian is going to establish: like is dear to like
only if both parts are petpia, that is, if they possess the right measure and are
far from excess. If they are not balanced there can be no friendship neither
between them nor with others (716¢3—4).2%

In addition to the high rhetorical style, by the use of polyptoton and
alliteration (t@® pev ouoim to Opotov; Gvtl peTpi® ... To & GUETPO ... TOIC
gupétTpotg, 716¢2-3), the concept of 10 pétrpov is made fundamental in Plato’s
corpus. Both in the Protagoras (351b3-359al) and in the Politicus (283b1—
287b3) the concept of 0 pérpov shifts from the field of speeches (i.e. speeches
should neither be too long, nor too short, but of the right length) to the field of
ethics. The so-called petpntikn téyvn, “art of measuring,” is defined in the
Protagoras, as an art that, through calculation, allows one to choose the action
that will cause more pleasure and less pain. In the same way, in the Politicus,
the petpnrikn téyvn (284e2) regards not only the art of discourse, but also the
art of politics and all other arts that are based on the principle of the right
measure.”” The ethical dimension of 10 pétpov was certainly a shared and
celebrated value among poets.

207 Griffith, 2016, 157 translates ol moAd puddiov f mov T, Mg pootv, &vOpmwmog with (“don’t

let anybody try to tell you it is “‘man’”), however such a translation does not emphasise the
@¢ @aotv, which is, we believe, important.

208Schopsdau, 2003, 210-211, notes, that it is only made clear in the Laws that true friendship
is only possible if both parts are united by a third element, namely virtue. For a wider analysis
of the term dpet and its implications in the Athens of the 5" cent. see Krimer, 1959.

209 The passage at Plt. 283d2-287a offers the lengthiest explanation of the “art of measure.” At
283D the Stranger from Elea distinguishes between two aspects of the art of measure: the
first aspect — of epistemological nature — regards the definition of the right measure,
according to which one can establish the deficit and the excess of one object; the second one
— of ontological nature — corresponds to the thesis according to which each single entity
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Particularly significant is an elegy by Theognis (873-876) where the poet
partly praises and partly blames the wine and is unable to either love it or hate
it completely: he calls it €600V xai kaxdv, “noble and evil.” According to
Theognis, only the one who has the right measure of knowledge can decide
either to praise or blame something.?'® Theognis employs the word in an
abstract, ethical sense, with all probability re-elaborating the Hesiodic
admonishment of keeping the right measure (Op. 694). Pindar, in Pyth. 2.34,
sings about the necessity for all men to observe the right measure of all things,
because of the limits of their own condition. The term pétpov acquires
particular relevance in the poetic works of Pindar, where it becomes, together
with youpdc, a criterion to establish the right length of praise.?'' Undoubtedly,
the poets were very familiar with the concept of t0 pétpov, and through the
expression Ovti petpie, “so long as it observes measure,” appears to echo the
this long poetic tradition.

Furthermore, after having quoted the ancient saying, the Athenian clarifies
that things with no measure are dear neither to each other nor to those who
possess the right measure (716¢3—4). He concludes claiming that it is the god
that is the measure of all things, much more than any man, as some others have
claimed (716c4—6). The allusion here to the principle of Protagoras that the
man is measure of all things (80 B1 DK = D9 Laks-Most) is self-evident.*'?
Plato, however, overturns this principle. The god is the measure; the only
criterion of truth. Each man who aspires to become dear to the divinity should
struggle to become similar to it: Koi Kot TODTOV 1) TOV AOYOV O HEV CHOPPOV

keeps its existence in virtue of a certain measure, see Brisson-Pradeau, 2003, 240-241. Cf.
also Phlb. 55d—e that shows how the knowledge of the right measure is able to differentiate
among arts in virtue of their accuracy. In this sense, the object of the “art of measure” is not
a specific one, but rather all types of arts that are likely to have deficit or excesses.

210 Thgn. 875-876: tic 8v 64 1 pwpioarto, tic §’dv rawnon pétpov &xov coeing, “who could

condemn you? And who could praise you, having the measure of wisdom?” For the strict
relation between pétpov €xmv coping by Theognis, the ipeptiic cogping pétpov by Solon and
the Protagorean principle of pétpov dvOpomoc, see Corradi, 2012, 122-23.

211 See e.g. OI. 13.47-48 and Isthm. 1.60-63. As Privitera, 1982, notes in his comment on Isthm.
1.60-63, the reason to keep the song at the right measure reveals the recognition of

“measure” as a supreme ethical value (here at 153). For the motif of p66vog and praise in
Pindar, see Most, 2003.

Corradi, 2012, 112-132, reconstructs the close connection between Protagoras and the poets,
as it emerges from Plato’s dialogues (Cra. 391b—d, Tht. 166a—168c, Resp. 600c—e; Prt. 316a—
317¢, 325e-326b, 338e—339a). In the Platonic dialogues in which he appears, the sophist is
always questioned side by side with the poets, mostly because they fulfil the same role in the
community: they are the educators of the young. As can be seen from Corradi’s study, the
relationship between Protagoras and the earlier literary tradition, is a helpful key to better
understand the original significance of Protagoras most famous principle.

212
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Nudv 0e®d epilog, dpotog yap, “and what our argument suggests it that he among
us who has self-control is dear to god — because he is like him — (716d1-2).”
From Plato’s perspective, the only possibility that a man has to become pétpov
in all things is by rising up towards the divine.*"> The principle of Protagoras
is then refused on the base of this new criterion.

Also, the general idea that “similar is dear to similar” occurs at Lysis 214a6,
where Socrates attributes to the poets the saying “ever the god brings like to
like,” aiel Tot TOV opoiov Gyet Bedg mg tov ouoiov. The expression recalls,
almost literally, the verse at Od. 17.218: mg aiel Tov Opoiov dyel Bog dg TOV
ouoiov. Now, the three contexts of this expression (i.e. Od. 17.218, Lysis
214a6, and Laws, 716c3—4) differ from one another: in the Odyssey the
expression is used by Melanthius to insult Eumaeus and Odysseus: they are a
case of the bad leading the bad, because “the god brings like to like;*'* in the
Lysis the context is more neutral: in looking for the cause of ¢iAiia, Socrates
claims that the poets and “prose writings of the wisest people” (214b2-6)
declare that like is dear to like, because god brings the two together. Likness
thus appears to be cause of friendship.?'® Finally in the Laws, the context is
utterly positive: “like is dear to like” implies that a moderate man is dear to the
god, because of his being similar to him.

The expression has clearly undergone important changes and it might be
possible that by the time of Plato it had already acquire a proverbial value. Still,
in the Laws, the expression is employed by the Athenian for a significantly
different purpose than by Melanthius in the Odyssey.*'® Rather than as a means
to insult his adversary, the Athenian uses it to encourage his audience to adopt
the virtue of moderation. Through this reference, then, Plato moulds his
encouragement with the language of epic poetry (and its association with
popular wisdom), while simultaneously alerting his audience to the dramatic
change of purpose.

213 For the 8potog 0ed as model of the true legislator, see Lavecchia, 2006, 163-66. For the

opoimotg Be@® as a founding principle of Plato’s philosophy, cf. e.g. Phd. 80b1-3, Resp.
611e2, Theat. 176b1-2, c1-2, Symp. 188d5-9, 195b, Phdr. 249c¢8-d3, and Lavecchia, 2006.

214°0d. 17.217-218: vdv pgv 81 pdda méyyo kakdg koxdv NymAdlet, / O¢ aicl tov dpoiov dyel
0g0¢ dG TOV OpoToV.

215 Lys. 214a2-b4: Aéyovot 82 d\mov ... GAAG OV Oedv anTdV acty molelv gilovg adTovg,
&yovro map’ GAARAOVG. Aéyouct 88 Tmg TadTa, Mg Eyduat, Mt — aisi Tol Tov dpoiov dyet Oedc
G TOV OLOTOV K01 TOLET YVOPLHOV: T} 0VK EVIETOYNKOG TOVTOLG TOIG Emecty; — Eywy’, Epn. —
OvKoDV Kol TOIG TOV GOPMTATMV GLYYPALUAGTY EVIETUYNKOG TODTO aOTO AEyousty, 8Tt TO
dpotov @ Opoi aviykm dei gilov eivar. For a detailed reading of the Lysis, see Penner-
Rowe, 2005, 74-75. Cf. also Trabattoni, 2003, 292-293.

216 For the proverbial value of the expression see Labarbe, 1949, 207-210.
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¢. The correct attitude of the young towards the old (717c¢4—6)

The Athenian continues in his discourse and gives advice about the behaviour
that children should observe towards their parents. As soon as they are born,
children contract a debt from their parents, which they will repay when the
latters have grown old. The idea here proposed is that some elements of this
part of the speech echo the poetic world, and, more specifically, Hesiod. In the
prelude, it is stated that all that belongs to a man (in terms of wealth, body, and
soul) should be put at the service of those who have begotten him (717b8—c3).
It is in fact right to pay back the first and biggest loans first:*!”

amotivovta daveiopato ETUELEING TE KOl DTEPTOVOOVTIMV MOTVOC TOAULAG £t
véolg daveloheicog, amoddovta 6& maAaolg &V TG YNPU GPOdPA KEYPNUEVOLG
(717c4-6).

he will pay back as though they were debts the cares and the ancient anguish of
those who endure excessive strain, which are lent out to the young, and to the
elders he will pay it back, in the moment when they need it the most.?'®

The idea that sons should pay their parents back for the care and attention that
they have received is present in Hesiod (Op. 188). In the Works and Days (185—
189), Hesiod warns against the so-called race of iron, when sons will dishonour

217 Leg. 71768-9: dog 0éug d¢eilovto dmotivey 1o Tp@dTé T€ Kod PéyioTa, OPELOTO.

218 Griffith’s transaltion (“In this way paying back his loans — the care and painstaking labour
lent to the young all those years before — and reimboursing his elders in old age, in their
hour of need”) is modified. In the text daveiopota stands in juxtapposition to ényeieiog and
®divag maAowag which are further defined as €mi véoig daveioOeicag. Generally, mohoudg is
taken by scholars to refer to the aorist passive participle of daveiCw, “to be lent out,” thus
“lent out a long time ago” (and hence “ancient loans” in England, “comme un prét ce qu’ils
sont avancé dés longtemps a notre jeunesse” Des Places, “die sie unter grolen Mithen uns
vor alters in unserer Jugend vorgestreckt haben” Schopsdau). The problem with these
readings is that the emphasis is put on daveicOeicac, “that were lent out,” rather than on
émpeleiog and @divag “cares and anguish,” to which, we argue, the adjective is referred.
Also, there is no stringent reason to interpret daveicOeicag as a participle used as a noun,
“loans,” since the noun doveicpata “loans,” is already present in the previous line. In the
reading proposed here, the cares and pains of the parents are ancient, because the parents
themselves have grown old. Hence, the poetical maioudg recalls, even though implicitly, the
“aged” parents, through the “ancient cares and labours” and thus it maintains its significance
as “old in years” and, what is more, it stands in clear opposition with véoig, “young boys”,
which occurs right after it: modowdg €nt véoic. In other words, there is a subtle difference in
translating “ancient cares and anguish,” and “cares and pains that were lent out a long time
ago.” The former translation renders the text more poetic, while the latter more prosaic. For
the emphasis produced by the internal accusative, cf. Prz. 319a6 and 7i. 27a2.
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their parents by addressing them with grievous words, and will not pay back
to them the debt for their rearing:

alyo 88 ympdokovtog dTicovst Tokfjag:/ péyovtar §' dpo TodG YUAETOIC
Balovtec €neoot, / oy€tAol, ovdE Bedv Omiv €id0TEG" 0VOE KeV of Ye / Yynpdvtesct
tokeboy amo Opentipia doiev (Op. 185-188).

they will dishonour their aged parents at once; they will reproach them,
addressing them with grievous words — cruel men who do not know of the
gods retribution! — nor would they repay their aged parents for their rearing.

A similar idea of the ingratitude towards parents when they approach old age
occurs at Theognis 821-822: of K’ dmoynpdokovtog ATindl®maot ToKhog, ToOVT®V
Tot xopn, Kopv’, driyn terébet, “those who do not honour the parents when
they grow old deserve little esteem.””'” However, the more specific idea of
paying back the rearings to the parents occurs in Homer (//. 4.477-79, 17.301—
302)**" in Aeschylus’ Seven against Thebes (548) and in Euripides’ Iphigenia
in Aulis (1228-1230). In the /liad, the expression 00d& Tokedo1 Opéntpo piloig
anédoke, “he did not pay back to his parents the reward for his upbringing” is
used in both cases in relation to the premature death of Simoeisius in book
four, and of Hippothous, in book 17, both at the hands of Aias: they could not
pay back their debt.

As has been pointed out, the motif of the death of a son was regarded as a
terrible loss in the ancient Greek culture, since he is regarded as responsible
for keeping the identity of the family and passing it through to the next
generation. The entire cycle of credit and debts, which characterise the
domestic institution collapses with the death of the child.**' In the Aeschylean
tragedy, Seven against Thebes the xolog tpogdc, “good nurtures” are paid
back by Parthenopaeus of Arcadia to the city of Argo, because it raised him
well (548-549). In the Iphigenia in Aulis, it is Iphigenia who begs her father
not to kill her because she has to reach adulthood and pay him back for his

219 For the modelling of five anonymous excerpts in the Theognidea on the Hesiodic passage
Op. 180-202, see Peretti, 1953, 271-274. Other passages of the Theognidea that encourage
honour to the parents occur at 131-132, 271-278, 409—410, 1225-1226, cf. Carricre, 1948.

220 1. 4.477: 0082 toxedot/ Opéntpa piroig dmédmke; 17.301-302: 008 Tokedot/ Opéntpa piloig
ATESOKE.

221 Cf. Ciani-Avezzu, 2007, 265 n. 26. Griffith, 1976, 164—165, also notes that at 17.300-301
the pathos is emphasised since the poet combines the “far from home” motif together with
that of a “short life” and “bereaved parents” ones: “these two (scil. the latter two motives),
in their fully expanded form, dominate the architecture of the whole poem, from the Achilles
and Chryses scen in Iliad 1 to the encounter of Achilles and Priam in 24” (here at 165).
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nursure (1228-1230).>*2 The element of pathos is strongest in the tragedy.
Going back to the Laws, the Athenian exhorts the citizens to pay back to the
parents the care they have received (717¢): the poetic influence on the
exhortation of the Athenian is clear. To convey his exhortations to Perses,
Hesiod depicts a dark scenario, an iron age where children will neglect to repay
the aged parents. The Athenian instead urges citizens to respect the divine law
(B¢ 717b6) which requires one to pay back the oldest debts first, and by so
doing, he leaves out the threat.

Moreover, a few lines later, the Athenian admonishes children to always
mantain a respectful language (edenuia), and never speak disrespectful words
(xoD@ot rnvol Adyou) to their parents (716¢6—717d2). In the Works and Days,
Hesiod warns the young that Zeus will punish those who offends their aged
parents by addressing them with “grievous words:”

8¢ 1€ yovia YépovTa KoK Eml yNpoog ovO® / VEIKEIT YoAemoiot KOOUTTOUEVOG
gnéecot: /T® & 1 Tot Zedg anTdg dyoietan, £¢ 8 Tedevtiy / Epywv avt' ddikmv
yohemy Enébnkev apopny (Op. 331-334).

and if he rebukes his aged father upon the threshold of old age, attacking him
with grievous words: against such a man Zeus himself is enraged, and in the
end, he imposes a grievous return for unjust works.

Hesiod calls them yaAena nea, “grievious words.” The Athenian, in a similar
manner, warns against the “flippant” (kod@ot) and “winged” (mtnvoi) words,
which are subjected to a heavy penalty:

map 0 TAvTo TOV Pilov Exety Te Kul EoynKEvar xp1| Tpog abTod yovéag DNy
S0QEPOVTIME, H1OTL KOVQP®V KOl ATNVAY Aoywv Papvtam nuia (717c6—d2).

His whole life through he should have mantained — and should still maintain
—the outmost respect in the way he addresses his parents; the penalty for
thoughtless, casual words is extremely severe.

The message is the same: disrespectful language spoken to the aged parents is
targeted of punishment.

In Hesiod’s Work and Days, an enraged Zeus will be in charge of inflicting
vengeance upon the wrongdoer, while the Athenian appeals to Nemesis, the
messenger of Aikr, as the one responsible for guarding against this kind of

222 Aesch. Septem, 548: Apyel & éktivov kehig Tpo@dg; Eur. [4 1228-1230: Ti 8 dp éyd o¥;
npéoPov dp’ €odéfopon / Eudv @iloicty Vmodoyaic Sopwv, mhtep, / mOVOV TIONVODG
amoddotcd oot Tpo@ag, and cf. Stockert, 1992, 544.
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slights: mdol yop €miockomog Toic mepl T Towwta £tdydn Aikng Néueoig
dryyehoc, “the supervision of everything of this kind has been entrusted to
Nemesis, the messenger of Justice” (717d2-3). Néueoig is here personified as
the messenger of Aikm, and hence in charge of keeping Justice among men.***

One more consideration has to be taken in relation to the attributes given to
the disrespectful words of the young, the so-called kodgot and tmvol Adyot
(717d1). As previously stated, the Athenian is now instructing his interlocutors
and the citizens of Magnesia on the attitude that they should mantain towards
their own parents.”** The language he himself uses plays an important role. The
young should not utter any disrespectful words or, more precisely, any
“thoughtless” or “vain” words towards their parents, because in this case the
penalty would be most severe. Now, the expression kob@ot wtnvoi Adyot
recalls the recurrent Homeric formula &nea nrepoévta.’?’ In Homer, the epithet
refers to words that fly through the winds from speaker to listener, while Plato
appears rather to relate them to shameful words that are pronounced without
thinking.**® Des Places reads here a criticism of the “winged words” of Homer:
“proférées contre eux (scil. the parents), les ‘paroles ailées’ d’Homeére
entrainent leur poids de chatiment: c’est encore une critique du poéte.””*’ In
other words, Des Places links the wtnvoi Adyot of the young to the parents to
the words of Homer and, therefore, reads a critique of the poet here. It might
be here worth noticing here that in /on, one of the most poetic of the Platonic
dialogues, Socrates describes the poet through the same adjectives: kob@ov
YOp YPTLO TOMTAG E0TV Kol TTVOV Kad iepdv, “the poet is a light, winged and

223 The poetical device of personification is common in antiquity; see e.g. Hesiod Op. 200; Cypr-.
9; Pindar Pyth. 10.44 f. Cf. Schopsdau, 2003, 217.

224 The attitude of sons towards parents is also discussed in other dialogues, see Cri. 51b-52a,
Phd. 113e8-114al; Resp. 10.615a4; Lett. 7.331c. For further considerations cf. also Des
Places, 1949, 90.

225 Cf. Od. 1.201. The metaphor of &nea mtepoéva seems to to be derived from archery rather
than ornithology and therefore some scholars have held that €neo ntepoévra are well-chosen
words that, as an arrow, fly straight to the listener’s comprehension; the image of utterance
as an arrow is very common in Greek literature, see Aesch. Supp. 446; Eum. 676; Pind. Ol.
9.11-12, Pl. Symp. 219b etc. However, Heubeck-West-Hainsworth, 1988, 92, argue that,
because of the variety of utterance to which the epithet is referred, it is more plausible that
the poet attributes mtepo£ig to any word, with no specific characteristic: “the poet who coined
the phrase was attempting to answer the question how words pass from speaker to listener,
and any word, once uttered is ntepoev.”

226 As Schopsdau, 2003, 217, points out, the consequence of uttering such frivolous/nagging
words is discussed again at 935a1-3.

227 Des Places, 1951, 68.
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sacred thing” (534b2).** The poet or, more specifically, the content conveyed
by the poets, is sometimes kob@ov, “vain,” and wtnvov, “idle/ineffective,”
because poets possess no knowledge of what they are talking about. It appears
that both Socrates in the /on and the Athenian in the prelude intend to admonish
the audience against this type of discourse.

If a connection can be traced between the Homeric mwtnvol Adyol, the
description of the poet as koD@ov ypTja kKol TTNVOV, in the Jon, and the kov@oL
mtnvol Aoyou of the young in the prelude, the suggestion made by Des Places
that these words reveal a criticism of the poet is strenghtened. The idea that in
the prelude we find a reference to the Jon is also strenghened by the description
of the poet, later in the passage, as a man who is not rational once he is sitting
on the tripod of the Muses (719¢). This image corresponds the famous passage
in the Jon, where the poet, when inspired by the divinity, is not in his mind
anymore, £uppmv 6 @v ob; like a bacchant he can compose poems only when
he is out of is mind (534a) and he draws his verses “from honey-dropping
founts” (amo kpnvadv pehppitov 534b1). In the Laws, the poet acts in a similar
way, he is unconscious when inspired by the Muses and he is a fountain
himself, letting his message flow with no restrain:

411 momtg, omdtTav &v @ Tpimodt ti|g Movong kabilnrtal, 10te ovK EUPP@V
€0Tiv, 0lov 8¢ KpNvN TIG TO EMOV PV EToinme €4 (719¢3-5).

the poet, once he is sitting on the three-legged seat of the Muse, he is no longer
in his right mind. He is like a fountain, allowing free passage to the flow of
water.

The two passages in the Laws and in the lon clearly have a lot in common, and
it seems plausible to argue that there is a connection between the danger
inherent in the writings of the poets and the warning of the Athenian. To sum
up, by means of warning against the poetic casual words, and at the same time
by means of elaborating on the teachings professed by them (as in the case of

228 Tt is fascinating that Callimachus himself longs to be 6 Aaybg, 6 nrepdelc (Aet. 32-33). As
Hunter, 1989, 1, points out, Callimachus is here referring to Plato’s Jon: “the reference is to
the cicada, but the language can hardly be other than a reworking of the famous words which
Plato puts in Socrates’ mouth at Jon 534b: kod@ov yap ypijpe TOMTG 6TV Kol TTVOV Kol
iepov. Callimachus’ familiarity with this passage — which would hardly require proof — is
in fact established by an echo of Jon, 534c in lambus 13 (fr. 203.31-3).” It seems as though
Callimachus adopts Socrates poetic language to assert his lyric inspiration. The familiarity
of Callimachus with Plato is analysed from another perspective in Hunter, 2012, where it is
argued that Plato is a fundamental stop-over in the reception of Homer in the Hellenistic
period.
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the paying back of the rearings at 717c4-6), the Athenian attempts to indicate
the right path to follow, and establishes a bridge between his own task as
educator and the educative task usually perfomed by the poet.

In short, in the first part of the general prelude to the entire legislation the
Athenian mostly employs religious elements, by means of quoting an Orphic
hymn at the beginning of the speech and the formula with sacred connotation
of ékmic dyaOn at the end of his speech. In addition to the sacral and high
rhetorical tone of the entire speech, we encountered the mention of a poetic
reference that had probably become a proverbial expression: “like goes with
like” and the influence of the teaching of Homer and Hesiod, both in terms of
the principle of paying back parents for their rearings, and as regards the
mention of the kob@ot Ttnvoi Adyot, which may be read as a criticism towards
the words of the poets. To conclude, then, the influences by earlier poets colour
this first part of the general prelude which is on the whole characterised by a
high, religious tone.

P1b: General Prelude to the new Legislation (4.715e7-734¢) Part
Two (4.726a—734e).

At this point of the discussion, the Athenian is about to complete the general
prelude to the legislation. After having spoken about the gods, he now
discusses the value of the souls, the bodies and property. The main scope of
the prelude will thus be to persuade his audience to honour the soul (726a—
728b), the body (728d-e) and material property (728e¢5-729b) in the best
possible way. From the point of view of style, this prelude resembles, in its
essential parts, a praise of the citizen who performs the task in the most correct
way. As we shall see in the course of the analysis, the Athenian employs
rhetorical devices that first occurred in poetic texts and a lyrical language that
best fits victory odes. In this analysis, we will only focus on some of the claims
that, either in style or content, appear to be linked with poetry. The themes of
the prelude can be enumerated as following:

a. The honour that belongs to the best body
b. The best inheritance for the children
c. The competition among citizens to achieve the greatest virtue

Nonetheless, before we assert these claims, we first need to mention the
preliminary section of the prelude, which is related to the superiority of the
soul. This brief section (726a—728c¢) is devoted to instructions on how best to
honour the soul.

73



The superiority of the soul

The first part of the speech focuses on the superiority of the soul. This section
(726a—728c) is structured as a list of behaviours that are all considered
antagonistic to the correct way of honouring the soul. The claim of the
superiority of the soul and hence the demand of the Athenian to praise it in the
correct manner, is based on the following points:

- Every man is composed of two elements: one stronger and superior,
which gives orders, and the other weaker and inferior, which obeys
orders. One should always honour that which is superior (726¢).

- After the gods and divinities, who are the masters, one should honour
one’s own soul (727a1-3).

- When a man magnifies his soul by praising it with words, gifts, or
grants, he does not improve the soul and therefore he is not really
honouring it (the example of the adolescence who lets the soul do
whatever it craves, 727b).

- When a man does not take charge of his own responsibilities, or if he
gratifies his soul beyond the rules and the approval of the legislator,
he ruins the soul rather than honouring it (727b—c).

- When a man fails to endure the recommended efforts, the fears, the
sufferings, and the pain, he ruins his soul instead of honouring it
(727¢).

- When a man thinks that “survival is always good,” he dishonours the
soul; for by considering that life in the underworld to be evil, he does
not entertain the possibility that “the best goods (i.e. the best
advantages, the commonweal,” mévto dyadd) might actually be in the
underworld, set there for men by the gods, 727d).*’

- When a man places beauty before virtue, he dishonours his soul
(7274).

- When a man desires to possess wealth unlawfully, he dishonours his
soul (728a).

The Athenian has now listed and judged what is shameful and what is right to
consider in relation to the soul. At the end of this illustration he clearly
indicates that the man who does not respect and follow the correct principles

229 The Athenian implies that the correct attitude to be held, toward the soul, is the one that
Socrates mantains in the Apology: he is conscious that he does not know what men will find
in Hades, but he still believes that the best goods are to be found there. Cf. Ap. 29a—b, 40e—
41c; 42a; Phd. 68a—b, 69e. See also Schopsdau, 2003, 255-256.
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in realtion to the soul deserves to be blamed because he is dishonouring the
second most valuable good (the gods take the first place):

O¢ 8¢ einglv cuAMPONY, O¢ Bmep &v vopoBétng oioypd elvor kol Ko
Stop1Bpodpevog térty kol tovvavtiov ayada kol Kodd, TdV pev anéyesbot un
£06An Thom pmyavii, Té 88 Emmdevey cOpmacAY KoTd SHVOuLY, OVK 010EV &V
TovTolg maow wag AvOpomog wuyny Oedtatov OV ATpotOTo KOl
koxooymuovéototor? dworideic (728a5-b2).

to sum up, the lawgiver enumerates and lays down what is disgraceful and evil,
and conversely what is fine and good. Any human being who refuses to avoid
the former by all means possible and practise the second with all his might and
main, is failing to realise that in all this he is treating his soul — a thing divine
— as if it were no value at all, which is a complete disgrace.

The idea that every man should follow the behaviour that is praised by the
legislator is thus repeated. Each and every man who does not follow the
legislator’s advice is therefore treating his own soul in the most dishonourable
way.

a. The honour that belongs to the best body

The remaining part of the prelude focuses, firstly, on the value of the best body
and, secondly, on the grounds for which it deserves to be praised. As we shall
see, both claims are introduced by means of a priamel, a rhetorical device that
is mostly found in poetic texts.”*' Before we start looking at the passage under
consideration, it is important to state a clear definition of a priamel: “a priamel
is a poetic/rhetorical form which consists, basically, of two parts: a ‘foil” and
a ‘climax.” The function of the foil is to introduce and highlight the climactic
term by enumerating and summarising a number of ‘other’ examples, subjects,
times, places, or instances, which then yield (with varying degrees of contrast
or analogy) to the particular point of interest or importance.””* Another

230 The word xoxooynuwv, ov, “unseemly” an adverb in the superlative form, appears to be a
rare word: only Plato uses it in Classical Greek (here, at 728b1, as a superlative adverb).
Later, in the fifth cent. A.D. the word is used by Stob. Flor. 4.1, 115, 1.53, by Eust. /. 4.976,
and in the Schol. Eur. 307-315, 1.11. The adjective xaxooynumv, ov, is used as an adverb in
Lib. 25.15.

231 Race, 1982, 1718, 80 and Schmid, 1964, IX: “die Priamel ist also ein Stilfigur, die vor allem
in der Dichtung gern und oft angewendet wird, eine Beispielreihung, die vom Dichter
zusammengestellt wird um ‘ein Din, ein Geschehnis, (eine Sentenz) oder eine Tatsache auf
breiterem Hintergrund erscheinen’ zu lassen.”

232 Race, 1982, IX. As in the case of all rhetorical phenomena, a narrow definition of priamel
can be subject to criticism. A good overview on the relationship of the priamel to other
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definition to be considered is the one offered by Bundy: “the priamel is a
focusing or selecting device, in which one or more terms serve as foil for the
point of particular interest.”**

According to these definitions, it seems possible to identify two priamels in
the prelude. By means of the first priamel, the Athenian explains the various
reasons to honour the best body. The legislator is in charge of praising the best
body:

ThC 8 ab Tyéc Sel okomsly, kol TovToV Tivee 4AN0eic Kol doat kiBdniot, Todto
8¢ vopoBétov. unvosty 81 pot poiveton Tode Kol To166dE TVAG avTaC Eivan,
Tipov givan o@po 0O TO KAAOV 00E icyvpdv 008E TaY0g Exov 0VOE péya,
0V0¢ ye TO VYIEWVOV — Kaitol TOALOIG v TODTO Y€ 00KOT — Kol LNV 0VOE TA
TovTOV ¥’ évavtio, ta 8’ €v 1@ pécm amdong tantng The £Eemg pantopeva
COPPOVESTUTO o TE AcPuLécsTaTa sivon pakpd (728d5—e4).

though here again, we have to look at these values, and ask which are genuine
and which are spurious. That is a matter for the lawgiver and he will indicate, |
imagine, what these values are and of what kind they are; the body to value
being not the one which is beautiful, or strong or swift, or large or even
healthy — though that is the answer many people would expect. Nor again
is it their opposites. No, it is what occupies the midpoint of this whole range
that show the greatest self-control and are the most steady by far.234

To list the virtues of the best body is the job of the legislator and he would
argue that the best body is not one which is beautiful, strong, swift, large or
healthy, but rather the one which is moderate and steady. We read here a clear
opposition between the opinion of the Athenian (through pot @aiverar), and
the opinion of the masses, the 40i polloi. The Athenian lists a series of features
for which the body is usually praised, i.e. beauty, strength, speed, dimension,
and health, and these features serve as foil to allow him to reveal, at last, the

rhetorical devices is offered by Race, 1982, 17-30. For our present case it will suffice to
mention that the priamel differs from a simple comparison because of the larger number of
terms that are mentioned; from the praeteritio because in the praeteritio there is no explicit
opposition between the view of the speaker and the view expressed by the “others;” from a
list because in a list we do not find the climactic element at the end. Generally speaking, the
priamel distinguishes itself from other rhetorical forms because of the multiplicity of items
that exist as “foils” and thus it highlights what is truly more important or more interesting
per se.

233 Bundy, d.e. 2006, 7 (first published 1962).

234 Griffith, 2016, is modified here: dcpoAéotata, is interpreted by Griffith as “the most safe”
we argue however, that the Atheanian is talking here about the steadiness, the firmness of
the body, and therefore the translation is here modified.
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features belonging to the best body, i.e. self-control and steadiness. The true
best features are expressed by two superlatives, and in the priamel they serve
to single out and emphasise the term of interest above the rest.”*> In the case of
the praise of the body, the statement (i.e., a good body is one that bides in the
middle between the opposites) acquires more intensity thanks to the priamel.
In his analysis of the prelude, Laks states that the advice for the correct
honouring of the soul in the fifth book (726a—734e) rests on an implicit ranking
of goods: body and wealth are subordinated to the soul.”*® However, we argue
that in the prelude there is more than an implicit, general ranking. The
Athenian, in order to express the single claims, makes use of several rhetorical
and poetic devices, of which the priamel at 728d4—e4 is but the first example.

In his analysis of Priamel der Werte, Schmidt divides the priamels that he
has investigated into four groups, according to their affinities in terms of form
and function.”®” The first group, and the one that interests us the most, is called
zweipolig. In the zweipolig priamel the author presents his own reflection as
superior to that of “others.” The most explicative example of this group is
Tyrtacus fr. 12 West, where the poet contrasts a series of commonly
appreciated qualities (such as athletic prowess, strength, beauty, wealth,
political power, eloquence) with his own preferred quality: valour in war. In
the second book of the Laws, 660e-661¢, the Athenian re-writes the words of
Tyrtacus and composes a similar priamel, which is also considered in this
group by Schmidt. It is argued here that, similarly, in the above-mentioned
passage (728d4-e4), the priamel consists of the opposition between the
perspective of the lawgiver, pot aiveral, and the perspective of the hoi polloi,
TOALOIG GV TOVTO Y€ OOKOL.

235 In his study on Pindar, Bundy, 2006, 15, clarifies the relevance of superlatives in priamels
and lists a significant number of examples: Nem. 6.58 (uadhota), Pyth. 6.45 (pdioto), Isthm.
7.2 (pédota), OL 1.1 (Gpotov), OL 1.100 (Yratov), OL. 3.44 (dprotevet and 0ido1€6T0T0C),
Ol. 13.46 (aprot0g), Nem. 5.18 (copmtatov), and many others. On the use of superlative in
priamels, see also Race, 1982, 15.

236 T aks, 2005, 141.

237 Schmid, 1964, IX-XI. Besides the zweipolig, which is discussed in the following pages, the

remaining groups are: (ii) the so-called einpolig, where the preference of the author is stated
with no reference to other groups (Od. 14.222-228, Archil. 60D (114W), Eur. Med. 542—
544, Callim. Aet. 3, fr. 75.44-49 and Her. 8.144); (iii) the third group comprises priamels
that are not characterised by a negation between the author’s choice and the opinions of
others, i.e. the two different things have the same value (//. 13.726-735, Pind. Nem. 8.37—
39, Eur. fr. 660, Sappho fr. 16 etc.); (iv) the fourth group comprises anonymous examples of
priamels that lack both the opinion of the others and the “I”” of the author (Thgn. 255-256,
Esdras 4.34-41). For a criticism of this division, and a review of other studies on priamel,
see Race, 1982, 5.
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By means of this rhetorical device, the Athenian both highlights his own
preferred value and renders the passage more poetic. The stylistic choice does
not surprise us, since, as Bundy has pointed out, in virtue of its introductive
function, the priamel is “a good prooimial device.”>**

Furthermore, by means of this rhetorical device, Plato seems to follow the
tradition of the poets who make use of the priamel to establish their own scale
of values. Undoubtedly, the most famous example of priamel in the extant
Greek literature is Sappho’s fr. 16.1-4 Page, where Sappho differentiates
between her love, and the desires of other people.””’ In fr. 12 West, Tyrtacus
claims in a list of twelve foils the values that were mostly praised at his time:
the qualities are named both through the anaphora of 00d’el and through
references to emblematic mythical figures, i.e. the Cyclops for strength (3), the
Boreas, god of the north wind, for speed (4), Tithonus for beauty (5), Midas
and Cinyras for wealth (6), Pelops for royalty (7), and Adrastus for eloquence
(8). Only after the list of these wellknown mythical examples does the poet
reveal his own favoured virtue: the courage to stay and fight against the enemy.

All of the previous qualities are dismissed to highlight this very last one.**’
In the Laws book 2 (660e2—661c5), Plato refers to Tyrtacus and makes use of

238 Bundy, d.e. 2006, 8. Bundy cites as example the proemium at Pind. O/ 1.1-9, where water,
fire, gold and sun exist as foil for the Olympian games, although the real climax comes with
mention of Hieron.

239 fr. 16.1-4: oi piv inmyov otpdtov oi 8¢ técdwv / ol 88 vawv eoic’ &l yav pélovay /

gupevar kdAAotov, &ym 8¢ kv’ Ottm // Tig €patat, some say a host of horsemen, others of
infantry, and others of ships, is the most beautiful thing on the dark hearth: but I say, it is
what you love (Transl. by Page, 1955, 52. The fragment is echoed in the Lysis, where
Socrates introduces the subject of friendship by means of a priamel: “one person has a desire
to get horses, while for another it’s dogs, for another, gold, for another, public honours; but
as for me, I don’t get excited about these things — what I’'m absolutely passionate about is
getting friends (211d—e).” For the literary scenes in the Lysis see Capra, 2003, 173-231.
According to Capra, the elements of the priamel indicate the pastimes and courting
approaches typical of the aristocratic class, Capra, 2003.

240 A similar structure is found in Xenophanes 21B2 DK = D61 Laks—Most: the poet begins with

a list of virtues that are usually praised. Unlike Tyrtaeus, though, his examples do not refer
to mythical names but rather to athletic races, which are listed by anaphora of the disjunctive
particle 1}. Even though the poet acknowledges the winners in the different sports, he claims
that a winner in races deserves much less praise than a man who is co@dc, since his coin is
more valuable than the strength of men and horses. The mention of the races and the prices
that are destined to the winner allows the poet to remind the audience of the distance between
the values of hoi polloi and his own chosen virtue.?*° Finally, in Thgn. 699718 we read that
the masses, mAfi0oc avOpodnwv, regard becoming rich to be the most important, Tiovteiv. In
this case the poet does not account for his own scale of values, but he lists, through a negative
anaphora, all of the virtues that are disregarded by the multitude (mentioning also, as his
predecessor Tyrtaeus, the mythical figures that are famous for those qualities).
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the structure of the priamel to extol the superiority of justice over courage.
Even though Plato is not bound to respect the metre, there are clear similarties
with Tyrtaues’poem: he re-uses some terms verbatim and shapes his priamel
on Tyrtaeus’ fr. 12 West.”*! What links these passages is the dissension of the
poet from the traditional values praised by his contemporaries. As pointed out
by Schmid, the poetic structure of the priamel at 660e2—-661c5 expresses the
polemical-paraenetic purpose that we read first in Tyrtacus and later in
Xenophanes and Theognis.

At 728d4—e4 the Athenian applies the same poetic-rhetorical device: he uses
a priamel to praise the moderate body and thus by separating his own chosen
form from the traditional one, he gives new emphasis to it. In this sense, the
Athenian inserts himself into the tradition of polemic-paraenetic poets.”*

Moreover, the priamel appears to be a central feature in the final part of the
general prelude (726a—734e). In fact, the entire second half of the prelude is
characterised by a broad agonistic structure. All citizens must compete with,
and defeat the others in the contest of virtue. Towards the end of the prelude,
at 730d2-7, the Athenian clarifies that the best citizen is not the one who does
not commit injustice, nor the one who prevents others from committing
injustice (although both of these are good citizens) but the one who assists the
magistrates in inflicting punishments on the wrong-doers:

Tipog pEv 01 Kal 0 UNdEV AdIKAY, 0 8¢ UNd’ EMITPENMV TOIC ASIKODGIV AOKETY
mAéov T dumhaciog TG GELog Ekeivov: 6 pev yap £vog, 6 6 TOAA®OY avta&log
ETEPOV, LNVOOV TNV TV GAAOV T01G Gpyovoty ddikiay. O 6& kol cuyKoAdL®V
gic SOvapy Toig dpyovsty, 6 pEYOC Gvip &v mOAst Kol TEAS0C, OVTOC
avayopevécto viknedpog apetq (730d2-7).

we should honour the person who does no wrong, certainly. But someone who
will not accept wrong-doing in others either, when they do wrong, deserves
twice the respect — in fact, more than twice, since the first counts as one

241 For the similarities of Leg. 660e-661a and Tyrt. fr. 12 West see Schmid, 1964, 27-33.

242 Schmid, 1964, 31-32, concludes that Plato “tut in diesem seinem Priamelabschnitt nichts
anderes, als was auch Xenophanes und Theognis in ihren Priamelegien getan haben ...Es
handelt sich dabei trotz aller Polemik genauso wie bei Theognis und Xenophanes um eine
formale Nachfolge, indem Platon die dichterische Aussagekraft der Tyrtatiospriamel seinem
eigenen Anliegen nutzbar macht.” In other words, through the poetic device of the priamel,
Plato follows the tradition of the polemic-paraenetic poets, such as Tyrtaeus, Xenophanes
(21B2 DK = D61 Laks—Most), and Theognis (699).
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man, whereas he is as worthy many other men,?** when he reports the wrong-
doing of others to authorities. But the person who, to the best of his ability,
actually joins with the authorities in punishing wrong-doers — the great man in
a city, its perfect citizen — in the price for human goodness, he shall be
proclaimed the winner.

The educative message of the Athenian is conveyed here in the form of a
priamel, where the mention of the two good citizens functions as foil for the
mention of the greatest citizen. Thus, the mention of the two good citizens
serves here to emphasise the remark about the “greatest” of all citizens, i.e. the
one who actively joins in the enforcement of law-breakers. It should also be
noted that to take up such an active role implies not only the obedience to the
laws, but an active effort to promote them. The Athenian, that is, is looking for
something more than a passive assent.”** Also, the ranking of citizens provided
here hints at the idea that the Athenian envisages a virtuous development in the
education of the citizen. The more one is convinced of the aims of the laws,
the more he will be active in ensuring the supremacy of them.

Also, at 730d4-5, we read a possible reference to //. 11.514. The Athenian
states that the good citizen “who reports others” wrong-doing to the authorities,
is as worthy as many other men,” 6 0¢ TOALDV GvTdilog £TEPOY, UNVO®V
Vv 1OV MA@V T0oig dpyovoty adikiav (730d4—5). The same expression, i.e. O
d& moA®V avtalog £tépmv, is found in the Iliad, spoken by Idomeneus who
asks Nestor to bring the wounded Machaon on his chariot, i.e. out of the battle:

@ Néotop NnAniadn péyo kddog Ayaudv / 8ypet oV oyéov EmPnoso, mhp 58
Maydmv / Bawvétm, &g vijog 0 téylot’ Exe LdVLYoG Ttmovg / iINTPog Yop aviyp
TOAAL®OY avta&log dAlwy /— iovg T’ éktauvey €nl T° fmio APUOKO TAGGEY
(11.11.511-514).

Nestor, son of Neleus, great son of the Acheans / come, mount your chariot,
and let Machaon mount beside you and drive your single-hoofed horses with
all speed to the ships; a healer who has the skill to cut out arrows and apply
soothing ointments is worth a great number of other men.

The precious value of Machaon indicates a recognition of value in the art of
medicine and, moreover, a specialisation and a distinction of tasks within the
group. The same value is attributed to the expression literally cited at Symp.

243 Griffith, 2016, 174 translates: “whereas he counts as many,” we slightly modified the
translation in accordance with the translation of the expression in the following occurrences:
II. 11.514, PL. Symp. 214b7, Pit. 297el 1.

244 On the responsibility of the citizens in their path to virtue, see Annas, 2017, 104-106.
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214b7, when Alcibiades, in reply to Eryximachus’ question on how to proceed
with the symposium, says that they will do as he prescribes, since “it is
necessary to obey you, in fact a physician is as worthy as many other men,”
Ol yap oot eibecbat, inTpog yap avip molA@v avtadrog diimy (214b6-7).
The third occurrence of the expression is found in Politicus 297¢11-12, where
the Stranger uses two images to illustrate the role of kingly rulers: the image
of the captain of the boat and that of “the physician who is worth as much as
many other men,” Tov £Tépov moAA®OV avtalov iatpov (297¢12). While
both the Symposium and Politicus moAl®dv avta&loc étépav cite the Iliadic
verse more precisley, by referring to the physician, in the prelude the reference
is modified and adapted to indicate the good citizen, who would be “as worthy
as many other men” when reporting other’s wrongdoing.*** In other words, in
the prelude, the poetic reference to the lliad is actively appropriated and put
into service to the principle of the Athenian: the citizen worthy as many other
men is the one who reports injustice to the authorities.**°

As previously stated, the poetic-rhetorical device of priamel is employed by
many paraenetic poets, and Hesiod uses a reverse priamel in the Works and
Days to extol the worst man:

o010 P&V TOVAPI5TOG, O 00T TAVTOL VOOEL, PPACGANEVOS TG K ETErTa Kol eg
TEAOG OV apswm £6010¢ & o Ko KkeTvoc, B¢ €D eimdvTt menrou 0g 0¢ ke unt’

adTOC voén It GALOL dkovVEV Bupud Baiintal, 6 8° avt’ dypntog avip (Op.
293-297).

the man who thinks of everything by himself, considering what will be better,
later and in the end—this man is the best of all. That man is fine too, the one
who is persuaded by someone who speaks well. But whoever neither thinks by
himself nor pays heed to what someone else says and lays it to his heart—that
man is good for nothing.

In this passage, the two less worthy men (the man who is persuaded by
someone, and the one who does not listen to any advice), listed through the
anaphora of 0¢, occupy respectively the second and third level. It follows that
the priamel has its climactic element at the beginning, while the following foils

245 Hainsworth, 1993, 280, notes that expressions such moAA&v dvté&iog, which can be compared
to avti vo ToAA®V (1. 9.116), are easily composed and reflect elements of the oral style. In
the present case, the fact that the expression is quoted twice in the Platonic corpus suggests
that also in the Laws it is a question of poetic reference.

246 According to Labarbe, 1949, 226, the Homeric expression “pastichée dans les Lois” did not
have a proverbial value in Plato’s time. On the contrary, it was probably read in his //iad and
known by heart.

81



accentuate it. The stress in the passage is not so much on the social status or
moral view, but rather on the attitude that is most praiseworthy.**” This same
structure, that is, a reverse order of the priamel, where the climax serves to
emphasise the man who deserves blame, can be found few lines later in the
prelude:

KOl TOV p&v HetodidovTa (¢ AkpdTaToV Ypn Tiudy, Tov 8 ab utn duvéuevov,
€0€lovta 8¢, €av devtepov, TOV 8& PBovolvTa Kol EKGVTa UNdEVE KOVMOVOV d1a
QUMOG YLYVOpEVOV AyafdY TIVOV 0DTOV LEV WEYEWY TO 08 KT UNdEV LaAAOV
S0 TOV kekTNéEVOV dTalety, dAla ktdobot kotd dHvopy (730e4—731a2).

And the person who does share them (scil. temperance, co@pocvvr, and
wisdom, ppdvnoig) should be valued as highly as possible. The one who would
like to share, but lacks the ability, we should leave in second place. As for the
one who is envious**®, who refuses to share in friendship any of his good
qualities with anyone, then while he deserves blame**°, we should not any the
less value the good he possesses, just because of the person possessing it.
Rather, we should make every effort to acquire it.

The Athenian is stating that the citizen who shares virtue is best; second best
is the one who is willing to share it, but is unable to, while last comes the
envious citizen who refuses to share his virtue with anyone. The problem of
jealousy, which is a “rhetorical topos of praise” concerns also the competition
to be most virtous citizen.”*" In Pindar, the encomiastic poet par excellence, the
@06voc is a response to the great achievements of others athletes who are seen
as separated by the community in their aspiration to go beyond their human
limits.>!

For the Athenian, it is important that the most laudable citizen is the one
who shares his virtues with others, so that they entire city can benefit from it.

247 West, 1978, 230-231. According to Arrighetti, 1998, 428-429, there is little doubt that
Hesiod, by defining as ideal man the one who thinks by himself and gives advice to others,
is referring to himself.

248 Griffith’s translation of pfovodvta as “the one who is grudging” is here modified with “the
envious”

249 Weyew is here translated by “to deserve blame” rather than “to deserve criticism,” as in
Griffith, 2016.

250 On @O6vog in Pindar, see recently Carey, 2007, 203.

251 See e.g. Pind. Pyth. 1, the poet explains that townsmen secretly grieve when hearing of others’

success; in Pyth. 7, the noble deeds of Meglacles are received with ¢06vog; in OL. 6 it is a
question of the increasing @06vog towards those who “drive fast the twelve-laps” and are
blessed by divine favour. On the narrative of 86vog cf. Eidinow, 2016, 103—-106.
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As Kurke recently argues, Pindar’s poetic strategy of easing the envy of the
fellow citizens includes both the athlete and the city in the poem (as paradigm
of megaloprepeia) and in the celebration of victory.>* Thus, the achievement,
the athletic victory for Pindar, the acquisition of virtue for Plato, becomes a
common good, and also in the case of the envious citizen the virtues he
possesses should be acquired for the good of all. Earlier, at 730e1-3 a praise is
said to be necessary for those virtues that can be shared with others:

TOVTOV ETOUVOV KOl TTEPL COPPOGHVNG ¥PT) AEYEWV KOl TEpPl PPpOoViGE®G, Kul doa
Ao Gyofd Tig KékTNTOL dLVATO U HOVOV O0TOV EYElv GAAD Kol BAAOIG
petadidoval (730e1-3).

praise should also be composed to temperance and wisdom, as also to any other
goods which allow their owner not merely to display them in his own person,
but also to give a share in them to others as well.>3

By making explicit the laudable behaviour and the one worthy of reproach, the
Athenian warns against envy and at the same time he exhorts the citizen to
adapt the former behaviour.***

In short, it has been noted that the poetic device of priamel is not often found
in the works of the orators, probably because “they are on the whole concerned
with forensic oratory and priamel — basically a poetic form — has little
place.”®* There exist more examples of priamels in the epideictic speeches of
Isocrates, but in this case “the orator is consciously adapting poetic techniques
to his oratory.”*® Thus the priamel, and the poetic influence of Pindar serves,
on the one hand, to elevate the style of the speech by means of a poetical

252 Kurke, 2013, 170-173 (first published 1991). Kurke’s idea is that Pindar aims at “combining”
the victor and the city, cf. for instance Nem. 4.11-13 and Pyth. 12.4-6 where the city is asked
to receive the crown of victory; OI. 4.8—12, where the victor Psaumis is eager to bring glory
to his city; and Nem. 5.4-5, 7-8, where Pytheas, by winning, has glorified his mothercity.
For the motif of envy in Pindar, cf. Vallozza, 1989.

253 Griffith’s translation (“the same approval should also be given to self-control”) is here
modified.

On jealousy as something dangerous for the city, see also Brisson, 2000, 224. England, 1921,
485, links the three types of men described at 730e4—731a2 with the possession of ppovnoic,
since “it is hard to imagine a man who would grudge to others the possession of the latter
characteristic (scil. coppocvvn), while having it himself.”

255 Race, 1982 17.
256 Race 1982, 112. Although it is possible to find other few examples of priamel in Greek prose

(e.g. Hdt. 1.1, 8.144, discussed by Schmid, 1964, 46-48 and Thuc. 1.86.3) the priamel
remains a rhetorical device primarily used in poetry, Race, 1982, 112-113.

254
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rhetorical device, and, on the other hand, to emphasise the encomiastic nature
of the prelude.””’

b. The best inheritance for the children

Proceeding in his exhortation to the citizens to approve the new legislation, the
Athenian urges the inhabitants of Magnesia to embrace the virtue of aidmg.*®
At 729b1, the Athenian claims that, rather than property and large amounts of
money, the best treasure parents can possibly leave to their children is the
virtue of aidd¢: maiciv 6& aid® yp1 TOAAV, 0V YPVEOV KuTaAEineEw, what we
should leave our children a lot of is reverence,” not money (729b1).

As Schopsdau has observed, this precept recalls a maxim attributed to
Theognis (409-410),”" according to which there is no greater treasure that
Cyrnus can leave to his children than reverence, which is a hallmark of virtuous
men:

o0déva Oncavpov ooty Kotabnoetl dueive / aidode, {1’ dyaboic' dvdpdot,
Kopv’, €neton (Thgn. 409-410).

no treasure greater than reverence, Cyrnus, will you leave your sons, which
clings to men of class.?¢!

There are some evident similarities between the two sayings: (i) they deal with
the inheritance which is to be left to one’s own sons, (ii) they claim that no
“gold /money” can be more valuable than “reverence.” We cannot be sure
whether Plato had Theognis in mind when describing the value of aiddmc, but
we do know that he is referring to precepts that were common at his time. In
fact, the sentiment of aiddg, he claims, is not instilled in the young by the

257 The structure of the priamel is in fact very often employed in encomiastic poetry, cf. Bundy,
d.e. 2006, where he analyses various different kinds of priamels in the encomiastic works of
Pindar.

258 Similar message is conveyed also at 698b6, 701b2-3.

239 Griffith translates 0idd¢ with “respect,” yet, we believe that “reverence” better conveys the
meaning of the word in this context.

260 Schopsdau, 2003, 260-261.

261 Tranls. by West, 1993. The &yafoi are outlined at 34 as the ones possessing wealth and
influence (peydinv ddvapuy xovteg). As Van Groningen, 1966 24, has pointed out: “for the
aristocrat Theognis, the political influence and social prestige are — or should be —
prerogative of the nobles, who possess all virtues.” Hence the translation above quoted “men
of class” by West.
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teachings of the elders, when they recommend the young to pay reverence to
everyone (729b3-5).%%2

In the clause within the couplet Theognis tells us that “reverence” is the
hallmark of the virtuous people, i.e. aidmg is what distinguishes them as good
men. Hence, according to Theognis, children have to be taught to show
reverence (to the elders), so that they can become and be acknowledged as
virtuous men. The Athenian expands this precept: a few lines later, he explains
that the old man should pay reverence to the young, as much as the young is
expected to pay reverence to the old:

0 0¢ Euopov vopobétmg tolg mpecPutépolg Gv UAAAOV TOPOKEAEVLOLTO
aioyvvesOot Tovg véoug (729b4-5).

better advice, from a lawgiver with his wits about him, would be that the old
must show respect for the young.

The Athenian overturns here the traditional teaching that sees the young
showing respect to their elders and argues for the right of the young to receive
respect.””® The general and innovative idea of the Athenian is that children
would learn more by the examples of the elders rather than by precepts and
rebukes addressed to them. The wise legislator would exhort the elders to pay
respect to the young, and to act in ways that cannot be misleading for the
young. Here the Athenian stresses the value of examples:

Kol wavtov piloto goAafeicOol pun mwoté Tic avtov WOn tdvV véov 1§ kol
€MOKOVGT OpdVTO T} AEYOVTA TL TOV aicypdV, BS OOV AVUIeYLVTODGL YEPOVTEC,
avaykn kai véoug évtadba sivat avaideotdrovg (729b7—1).

above all, they must be careful not to allow any of the young to see them, or,
for that matter, hear them, doing or saying anything they should be ashamed of
— since where the old have no sense of shame, the young, too, are inevitably
lacking in respect.

Even if the Athenian is not specifically alluding to Theognis’ precept, we can
deduce from the passage that he is reformulating precepts and values that were

262 Leg. 729b3-5: 10 & #oTtv ovK €Kk TOD VDV TOPAKEAEOUOTOC TOIG VOIS YIyVOUEVOV, O
mopokeAevOVTUL AEyovTeg MG Ol mavta aicyvvesOot Tov véov, “but the reality is that this is
not the effect of the lecturing the young get nowadays, lectures telling them the young should
show respect for everybody.”

263 For the more traditional view that the old age is worthier of respect see Leg. 690a and esp.

879c¢.
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common at his time and that were made famous by the poets. What is more,
the Athenian’s exhortation is conveyed in the form of a gnomic sentence,
whose second part echoes the rhythm of a hexameter: ... ypvcov Kotakeinew.

We face, once again, the Athenian’s constant confrontation with the
traditional system of values promoted by the poets. The Athenian starts his
argument by taking over a general poetic precept, i.e. that reverence is more
precious than gold, and then elaborates it to serve his own purposes.

¢.  The competition among citizens to achieve the best virtue

In the second half of the prelude, the Athenian makes a comparison between
athletic victories and victories in law-abiding behaviour. The Athenian
patently argues for the latter: law-abiding behaviour is better for the city than
athletic victory. The Athenian is certainly not the first one to make this claim;
similar ideas are first found in Xenophanes to claim that a city benefits more
from wisdom than from athletic victories and then in Euripides, who, in a
fragment preserved by Athenaeus, argues that i) athletes are the worst for a
city, and ii) just and wise men deserve to be crowned with leaves more than
athletic winners. In the table below, we first read the text of the Laws and then
the fragments of Xenophanes and Euripides (fr. 282 Kann.):

glg v oA kol moAitag pokp®d dptotog dotig mpd tod Olvumiocty kol
ATAVIOV AYOVOV TOASLUK®Y T€ Kol EipNVIKOVY vikay déEart’ dv 66&n vanpeciog
TV 01KO1 VOL®V, OG DINPETNKOE TAVTMV KIAMGT  AvOpdITmv antoig &v 1d Pim
(729d5-e1).

As far as the city and its citizens are concerned, the best person by far is the one
who would turn down victory in the Olympic Games, or any contest in wartime
and peacetime, in favour of a gold medal for service to the laws of his country
— and the reputation of having served them, in his lifetime, better than anyone.
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Table 2

Xenophanes 21 B2 DK= D61 Laks-Most,
10-14, 20-21

Euripides 282 Kann. 1-4, 23-25

poOUNG yap apeivav / avdpdv 1’ itnov
NUETEPT GOQTN. / GAN €ikT) pdAo TobTo
vopiletor, ovde dikatlov / mpokpivev popmv
g ayadiig coping.

KOK®V yop dviov popiov ko’
‘EAMGSO / 000V KAKIOV 0TIV AOANTOV
Y€voug. / ol mpdTov oikelv olTe
poveévovsty € /

oUT’ Gv dOVOIVTO-

P

GUKPOV O’ v TL TOAEL YhppLaL YEVOLT® ML T, /
el 116 debrevwv vikd Iicoo map’ dxoc. BvSpag xpi) 50eove TE Kiryadovg /
@OALO1G oTéPEchat, yAoTig NyeTToL
moreL/ KAAMGTO CHOPP®V Kol S1K0og

For better than strength / of men or horses is
Vv avmp.

our wisdom. / But this custom is quite
haphazard, and it is not just / to prefer

strength to good wisdom. / Of all Greece’s countless evils, none is

worse than the tribe of athletes. They
never learn to dwell virtuous lives, nor

The city would derive little pleasure from
they are able to.

him, / if someone wins the competitions
besides the banks of the Pisa, / for this does

not fatten the city’s store chambers. I think we should crown wise and

virtuous men: the moderate and just
man is best at leading the state.

According to the Athenian, the man who deserves the most honour is the man
who aims to acquire victory and fame in the field of law-abiding behaviour.
For Xenophanes, wisdom is better than success in athletics and in the fragment
by Euripides, the men who really deserve to be crowned are the right and just
men that lead the state in the most beautiful way. Earlier poets thus conveyed
the same idea that the Athenian suggests in the Laws. What is more, the athletic
imagery employed — through a vocabulary of contests and prizes — pervades
the broader context of the prelude (esp. 730b) and epinician themes are used to
present the Athenian’s thoughts on civic education.

As previously mentioned, the poetic device of priamel is frequently found
in Pindar’s epinician poetry. Therefore, it does not come as a surprise to notice
in this part of the prelude a vocabulary that recalls epinician odes. Just as the
athletes defeat their rivals in wrestling or chariot races, the virtuous citizen
defeats his rival in the agon of virtue, in which all citizens must compete. In
the table below all the terms that recall an epinician context are underlined.
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Tabel 2

Laws, 730d4-7; 731a2-b2
0 6¢ kol cuykoAdlmv €ig dvvapy Tolg But the person who, to the best of his
apyovcoty, 0 péyag avnp &v molet Kol ability, actually joins the authorities in
TELELOG, OVTOG AVEYOPEVEGO® VIKNPOPOG punishing wrong-doers — the great man in
apetiy ... a city, its perfect citizen — he shall be
QrOVIKEITO 8¢ iV mag TPOG APETHY proclaimed the winner.
apB6vmG. O eV YOp TO10DTOG TOG TOAELG .
aBEeL, aALOPEVOS PEV 00TOG, TOVG Everyone should be fond of victory
G1.1ovg 82 00 KoLoVwV Srafolrais 6 8¢ when it comes to virtue, but without
9Bovepdg, Ti) TOV hhov Srafoli] deiv envy.”** The kind of person who will
0ibpevog dmepEyEW, AHTOG TE NTTOV make cities great is the one who enters
oLVIEIVEL TPOG GpETTY TNV GAN6T, TOVG TE the competition himself without ever
avBapihopivous gic abopiav kabio™ot | using slander to cut others down to size,
0 adikwg yéyesbo, kol did Todta whereas the one who grudges others
GydpvacTtoy Tiv wolv 6ANV gig dpiilav their success, and thinks he can only
GpETHG TOLOY, GUIKPOTEPAY GVTIY TPOS | come out on top by slandering them,
gvdo&iav 10 fovtod pépog dmepydleTar. relaxes his own efforts in the direction of
true virtue, and at the same time
demoralises his competitors by finding
fault with them unfairly. Consequently,
his only contribution, when it comes to
the contest for virtue,2%’ is to leave the
city as a whole in poor shape and
diminished in reputation.

Competitiveness in sport is re-directed by the Athenian towards civic virtue.2*®
In the first lines (730d4—7), the Athenian states that the best citizen “who is to
be proclaimed perfect and the bearer of victory in virtue,” is the one who assists
the magistrates in punishing wrong-doers. The passage clearly invokes a broad
agonistic context. The passage relies on the metaphor of athletic competition,
by using terms such as avOapiiddopot, “be rivals” (731a8), dyvuvactov, “in
poor shape, unexercised, untrained” (731bl); Guilha, “contest, contest for
superiority, race,” (731b2). Other expressions related to epinician motifs are,

264 Griffith, 2016, translates the phrase more freely: “what we want is a competition in human

goodness, universal, but conducted in a generous spirit.”

265 Griffith, 2016 translates wpog dpetiv Tv 4An6f and &ig Gruihoy dpetiig, respectively “in the
direction of true goodness” and “when it comes to the prize for godness.” We prefer a more
literal translation.

266 As Annas, 2017, 158-159, points out, the the principles of a good society are not imposed in

a top-down way, but they are rather encouraged in the everyday practice.
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for example, vikneopoc,”®’ “winner, bearer of victory,” and Téc TOAES ABEM,

“to make cities great by one’s on deeds” (731a3-5). As can be expected, such
expressions are common in Pindar: vikaeopm (Apiotokieidq) Nem. 3.67;
(otepdvav) vikaedpwv Isthm. 1.22, vikaedpolg (GéOrowg) Pyth. 8.26,
vikapopov (tetpaopiog) Ol 2.5, vikaedpov (ayroiav) OL. 13.14, vikagodpoig
(Epynoaow) Nem. 1.7 and vikagopoig OL 1.115b. The term Guilha occurs in
Pind. OL. 5.6, Nem. 9.12 and Isthm. 5.6, 7.50. As for the expression, T0¢ TOAELG
abEw, one can compare Pind. OL. 5.4 and Pyth. 8.38.%*

Although the agonistic vocabulary and the motifs of epinician poetry had
passed into prose already before Plato,”® we would argue that here it is
employed because it best fits the expression of civic competition, which
structures the entire passage. As we have seen in the introduction, the main
task of the legislator and of the new legislation itself'is education. In Magnesia,
education is implemented through choral art (“choral performance, taken as a
whole, was the same as education, taken as a whole,” 6An pév mov yopeio OAN
naidevoig v Nuiv, 672e5-6) and, what is more, the law code itself, especially
its preludes, are meant as tools for persuading the audience of the necessity to
live up to a correct set of values.””’

From this perspective, Morgan, in a recent study, has studied the
implications of a universal process of education and its connections with poetic
structures of praise and blame: the dominant model of life within the city of
Magnesia appears to be that of competition, especially in sports events and this
sort of competition has its own praise genre. Since each single human action
has to be subjected to the praise or blame of the legislator, the analogy with
athletic training is a very effective one. Law-abiding behaviour is more
profitable for the city than athletic victory and the motif of the context for

267 The term is listed as a poetic term in Fatouros, 1966, 260.
268 For Pindar’s texts cf. Gildersleeve, 1965, Kirkwood, 1982; Gerber, 1982;

269 Thucydides appears to have been significantly influenced by epinician poetry (see
Hornblower, 2004, 44-51; 273-353), and the Athenian genre of funeral orations combined
the praise of the war dead with praise of civic institutions, see Loraux 1986.

270 Morgan, 2013, 265-266. The structure of praise and blame occurs in more passages than can
be discussed here, but see e.g. 8.841d6—e4 for disapproval of an extramarital relationship
and, and 9.881b4— for the praise of a resident alien who helps a parent who is being beaten,
cf. Folch, 2015, 170-172. For praise and blame pervading all aspects of private life where
law cannot be enforced, see Folch, 2015, 168—173. Public praise and blame are strongly
encouraged in Magnesia, among other activities also for choral and athletic performances,
cf. 7.801d-802d, 8.822e—-823a, 8.829c—¢, 8.835a, and Prauscello, 193—-196.
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virtue and its prizes serves as incentive for the morally correct life.””" The
discourse of praise and blame becomes thus the main tool for instructing and
exhorting the citizens to adopt a virtuous behaviour.*’> The virtuous man is not
only an excellent citizen himself but he is in charge of the good behaviour of
the other citizens as well.””* The prize of the contest is a well-regulated city.*’

Finally, two more observations should be made in relation to the use of
poetic references in the speech of the Athenian: yaAenov yijpag, at 730c7 and
oihog abt® Tag GvOpwmoc pvoel Té oty at 731e2. At 730c¢ the passage depicts
an old man who, having refused to live according to truth, spends the last part
of his life abandoned by his friends and family:

dolog yap on mag 6 ye dmiotog Kol apadng, ypovov 8¢ mpoidvtog yvmacbeic, €ig
TO YoAETOV Yijpag Epnuioy odTd TECHV KOTECKELACHTO €Ml TEAEL TOD Piov,
dote (Oviov kol un €taipov kol woidmv oyedov Opoing Opeavov adTd
vevéaOat Tov Biov (730c6—d2).

for being unreliable or a fool, is a recipe for friendlessness: time passes, he
become known for what he is and by the end of his life he has created, for the
harshness of his old age, complete solitude for himself. Whether or not he has
friends and children still living, it makes no difference — either way he lives in
a state of bereavement.

As aptly noted by Morgan, the image might recall Pindar’s Ol 1, where the
old man sits in the darkness in a nameless old age, having refused, out of
cowardice, to undertake memorable deeds:

271 For further examples where the Athenian resorts to praise, and its indebtness to epinician
tradition cf. Morgan, 2013, 270-283.

272 Later, at 732e-733a, the Athenian praises the virtuous life not only because of the fame that
derives from it (732e7-733al), but also because it is the most pleasant (733a1-4), cf. Laks,
2005, 142-143.

273 A significant difference between athletic and civic performance is that the Athenian expects
citizens to evaluate others’ citizens civic virtues, cf. Morgan, 2013, 273-274.

274 Besides the use of a general agonistic vocabulary, Morgan notes that the mention of time and
competitive situation as revealers of truth at 730c7—d2, hearkens back to Pind. O/. 8.2, where
the city of Olympia is defined as queen of truth (Ovkvunio déomow’ drabeioc) and Ol 10,
where Time is described as the one who alone reveals genuine truth: & T’ é&eléyyov pévog /
ardOeov mropov / Xpovog, “one who alone puts genuine truth to the test, Time” Ol
10.53-55. According to Morgan, 2013, 274, the entire passage at 730d2—731b3 is “saturated
with themes of epinician poetry” and it is defined in terms of a “broad agonistic structure.”
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6 péyag 8¢ kivduvog dvadkty ob edto Aopfévet. / Boveiv 8 oloty avéryko, Td 1€
TIG Gvavopov / yijpog &v okOT® Kabnuevog éyot patav, / anaviov Koldv
dupopog (OI. 1.81-4).

great risk does not take hold of a cowardly man. But since men must die, why
would anyone sit in darkness and coddle a nameless old age to no use, deprived
of all noble deeds?

In the poem, nameless old age awaits the man who does not take great risk: it
is an undesirable epilogue. As in Pindar, by picturing the undesiderable
alternative to a life in the name of truth in the prelude, the Athenian praises the
admirable behaviour.””> However, in this passage, the Athenian is also
transposing and adapting to his speech, a Homeric juncture to his speech:
yodemov yiipag, “harsh old age.” Such a juncture is found thrice (only) in
Homer: //. 8.103, 23.623; Od. 11.196. In the Iliad, “harsh old age” relates to
the physical weakness. In the first case (//. 8.103), Nestor is too old to compete
with fast younger warriors and is thus helped by Diomedes (yoienov d¢ ce
yiipog omalet, “harsh old age chases you” 8.103) and in the second case (/1.
23.623) Odysseus assigns the fifth prize in the games to Nestor (a bowl with
handles on both sides as memory of Patroclus’ funerals, 23.614-615) since he
will never again participate again in the competitions of the young, in fact “old
age hastens,” fon yop yoAemov kotd yhpog émeiyel, (23.623). Lastly, in
Odyssey book 11, in the underworld, Odyseeus meets his mother, who tells
him that his father sleeps on fallen leaves as pallets and suffers in his heart for
the son’s destiny: “and harsh old age has come”, yoaAenov &’ent yipog ikdvet
(11.196). In the last case, old age occurs in a context of emotional sufferance
rather than physical weakness. In Homer “harsh old age” is always related to
praiseworthy men.”’® In the Platonic prelude, although the solitude of old age
might recall Pindar’s ode (also in light of the various epinician terms that are
present in the passage) the Athenian does not talk of a davaovopov yijpag,
“nameless old age” (as Pindar does) but rather of a yoAemov yfpog, an
expression generally associated with Nestor (the oldest of the Achaeans) but
which in the prelude characterises the old man, dmniotog and apabrg. Homer’s
juncture is thus employed in a new context, to depict an old age that is to be
avoided.

275 For Pindar poetic strategy of praise, see Gerber, 1982, 124132,

276 For the paradigmatic value of Nestor in the Homeric poems, see Bettin, 1979. For the figure
of Nestor as paradeigma of wisdom and temperance in Resp. X cf. Regali, 2016b, 173-186,
with bibliography.
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The next poetic reference occurs at 731e. Here the Athenian explains that
the worst evil (mGvtov d¢ uéylotov kak@v) is innate in the soul of each
individual. Everyone forgives themselves for it, and no one ever tries to escape
it (731d6—e1). At this point he introduces such a “worst evil” through a well-
known saying:

70070 8’ 0TV 0 Aéyovov (¢ @ilog avT® mag GvOpmmog ehoel T€ 6TV Kol
0pOdg Exet o deiv etvan Ttotodtov (731e2).

I mean the popular saying that ‘every human being is his own best friend’ in
the nature of things, and rightly so.

After the quote, it follows an elaboration of it follows, that is, the Athenian
illustrates the reason why the love of self is detrimental to a universal love of
truth:

TVEAODTOL YOp TTEPL TO PIAOVUEVOV O PIAGDYV, BOTE TA Sl Kol T¢ Ayadd Kol
TO KOAO KOK®G Kpivel, TO ovtod mpod Tod aAnbodg del Tydy div 1YOOUEVOG
(731e5-732al).

the lover is blind where the thing he loves is concerned, and this makes him a
poor judge of what is just, or what is good, or what is fine, because he always
thinks he must put a higher value on himself than on the truth.

The Athenian thus starts by introducing a popular maxim: @iAo¢ a0OT® 7oC
avOpwmog puoel € éotv (731e2). The saying is known to us because it occurs
at Euripides’ Medea (86), Sophocles’ Oedipus at Colonus (308-309) and
Euripides’ fr. 452 Kann. In Medea, it is the paedagogus who, in relation to the
acts of Jason, asks the old-slave if she has not yet realized that “everyone loves
himself more than his neighbour”: @¢ mdg T1g a0TOV T0D TEAOG LAALOV QIAEL
(85-86). The scholiast regards this verse as proverbial.””’ In the Oedipus at
Colonus, the expression is used as good omen by Oedipus to Theseus, who is
hurring to meet him: “by coming he’ll bless the city, not just me. What noble
man is not his own best friend?” AAL’ gbtuyng Tkorto t§) 0’ avtod O el / Enol
T8 TiG Yap £60AOG 0vy avtd @ikog; (308-309).*Again, a gnomic value is

277 Wecklein, 1880, 41, refers, for the proverbial value of the verse to Ter. An. 426: verum illud
verbumst volgo quod dici solet, / omnis sibi malle melium esse quam alteri. Cf. also
Mastronarde, 2002, 179.

278 The final phrase is rather elliptical but Oedipus is saying that a valourous man, while
following his own interests, serves the interest of his city as well, because a well-governed
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attached to the expression. In the fragment attributed to Euripides the value of
the gnomic sentence is probably clearest: €keivo yap mémovd’ Omep mavTES
Bpototl -/ pihdV pdhot’ Euovtov ovk aicyvvopatl, “I am subjected to that all
mortals are subjected: I have no shame in being my own best friend” (fr. 452
Kann.). The sentence is elaborated in the prelude, thus instead of using it
acritically, the Athenian quickly changes it with a more correct one, that is, one
that best suits his own idea: TvpAovToL YOp TEPL TO PLAOVUEVOV O QIADV, 731e5.

In other words, the popular saying is recalled in the prelude only to clarify
the fallacious principle that lies behind it, and instead of it the Athenian exhorts
citizens to embrace his own morally correct sentence.

P2: Prelude on the Marriage Law (4.721b6—d7 and 6.772e7-774a2)

The prelude at 721b6—d7 concerns marriage.””’ After a digression on the utility
and purpose of preludes, the Athenian gives an example of how a prelude
should be written. The law taken into consideration focuses on marriage, this
being a prerequisite for the legislation on births. The Athenian begins with the
“single law” (amhodg vouog) and claims that a man should marry between the
age of thirty and thirty-five years old, or otherwise he will have to pay both a
fine and in terms of dishonour, {nuovOc0ot ypHuaciv te kol dtyud (721bl-
3). Then the Athenian develops the prelude to the law: (i) the desire for
immortality is innate in every man; (ii) each and every man seeks for eternal
glory; (iii) humankind is bound up with Time and by leaving a posterity behind
them, men confirm their participation in eternity. Our claim is that both the
themes and the language of this prelude refer to the poetic world. For the sake
of clarity, it will be useful to quote the passage at length:

O pev dn)»of)g £€0tm TIg T0100T0C TEPL YaU®VY, 0 8¢ duthodg 6oe — [apelv O8,
Eneay ETAV N T1G TPIAKOVTQ, HEXPL TAY TéVTE Ko TpLdKovTa, dravondéva dg
EoTv ) 10 AvBpdmIvov Yévog ghoel Tvi peteiingey ddoavaciog, ob kai Tépukev
gmbopiov foxew nog mdoav: TO Yap YeVEGOOL KAEWOV KOl P GvOVOpPOV
keloBon TeTelevTKOTO TOD TOVTOL £0TV &mbupic. Yévog obv GvOpdTmY
€0TIV TL GVPUEVES TOD TOVTOS YPOVOL, O 010 TEAOVLG GVTP GLVEMETAL Koi

city can recognises what is most useful for everyone (earlier at 184—187), See Avezzu, 2008,
250.

279 An earlier version of the present analysis has been published in Kerstin Eksell and Gunilla
Lindberg-Wada (eds.) 2017, Studies of Imagery in Early Mediterranean and East Asian
Poetry, Peter Lang, 77-96.
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GUVEYETAL, TOVT® T® TPOTT® AOAvaTOV SV, T® TAIdC TV KOTAAETOUEVOV,
TaOTOV Kol €V OV del, yevéoel The abavaciog petetineéval (721b6—c6).

so much for the simple form of the law on marriage. Let the twofold form be
this: he is to marry between the age of thirty and thirty-five, in the awareness
that this is nature’s way of giving mankind a taste of immortality — a thing for
which everybody has a natural and all-consuming longing. After all, becoming
famous, avoiding a nameless grave after one’s death, is a longing for
something of this kind. Hence mankind is in some sense twinned with eternity:
the two are for ever in step, and they always will be. And what makes the human
race immortal is the way it leaves behind children and their children, as
successors, while itself always remaining one and the same. It is through the
birth of children that mankind tastes immortality.

We will first look at the form of the prelude. The style is clearly high: in 5 lines
we find three polyptoton: 1) mig mwdcav (721cl), 2) cvvéretal cvvéyetal
(721c4), and 3) noidog maidwv (721c5). Alliterations and assonances are also
present in the passage: 1) tavtov Kai &v Ov ael (721¢5-6) 2) To0T® @ TPOT®
(721c3) 3) aBavatov dv (721c4). What is more, the argument is based on the
structure of a ring composition: the same expression petaAdufove Thg
aOavaciog, “partake in immortality,” both introduces and concludes the
argumentation, respectively at 721b6 and 721c6; the desire (émibvpia), for
immortality is initially mentioned one followed by its explanation and the same
word then closes the explicative example. The repetition frames the argument.
At 721cl we find a chiastic parallelism: 10 yap yevécOor Khewov kol un
avaovopov kelobot tetehevutnkoTo Tod To10vToL £oTiv Emfupia. The adjective
K\ewag, famous is preceded by the infinitive yevésOau in the first colon, while
avavopov is followed by the infinitive kelcOau in the second one. ** It is not
surprising that the rhetorical devices play a preeminent role in the preludes.
Since preludes are meant to persuade, the language reaches a higher style and
takes on a more complex structure.

It is significant that the arguments used to persuade citizens to marry suggest
notions and ideas that were loci communes among poets, even though these
notions, in the works of poets, had only little connection with marriage itself.
In the prelude, one argument for marriage is the necessity of offspring (721¢5—
6). In Pindar (Parth. 1.14-20) we find the idea that men who leave descendants

280 The style of this prelude appears to recall Thesleff’s definition of the “onkos style,” discussed
above in the introduction, cf. Thesleff, 1967, 77. For the chiastic sequence in the discourse
of the demiurge (7i. 42b2-5) recalling the chiastic sequence in Hes. Op. 14, cf. Regali,
2009, 268.
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on earth avoid grievous trouble.”®' According to Des Places the Pindaric verses
generally serve as a prelude to a Platonic argument. *** The interpretation of
the Pindaric poem is complicated because of the lacuna both in the strophe and
in the epode, however the meaning of the last verses is clear: df0dvatot o¢
Bpotoig// apépar, odpo &’ éotl Ovatov, “For mortals, days are endless but the
body is mortal,” (1-2). In Pindar’s poem, generations follow one another over
time, but happy is the man who leaves posterity behind him, for he avoids
grievous misfortune, (el kdpoatov mpoeuvywv daviapdv (5-6). Leaving
posterity behind is thus seen here as an opportunity to be remembered after
death and therefore as a possibility to partake in immortality. From a linguistic
point of view there are no strong similarities between Pindar’s fragment and
Plato but the idea that descendants are seen as a guarantee of eternal life is
certainly suggested in the parthenium.

Thus, the means for achieving immortality is the generation of offspring. In
the Symposium (207d-208e) we read a similar idea regarding human desire of
immortality: reproduction is the tool that men possess to achieve eternal life.**’
However, in the speech, immortality is not only related to the argument of
reproduction, but also to men’s ambition to become famous, that is, to be
named in eternity:

énel ye kol TV avipomev el E0éAe1g gig v erroTiniov PASyal, Bavudloig av
TG dAoyiog mepl & £ym ipnka el U €vvoels, EvBvundeic mg devdg dtdkevTaL
épott 100 OvopooTtol yevésOor koi kKAéog £€g TOV del ypovov abBavoTtov
katadécOm (Symp. 208c5-9).284

281 parth. 1, Puech, 1952, 167: a0dvatar 8& Bpotoig/ auépat, odpa 8’ oti Ovatov. / GAL QTivt
i Amotervog / GeoAf] maumay oikog Praie / Sapelc avéyky, / (HEL KAUATOV TPOPLYDY
aviapov: / 1o yap mpiv yevé-[aOon ...] 14-20.

282 Des Places, 1949, 43-44.

283 Symp. 207d1-3: 1) Ovnm) Ooic (el kot 1o Suvatov del Te elvon kai a0dvatog. dHvarton 5&
a0 HOVoV, Ti| Yevéael, 0Tt del Katoleimel Etepov vEov dvtl ToD maAotoD, “mortal nature
seeks as far as it can, to exist forever and to be immortal. But the only way it can achieve
this is by continual generation, the process by which it always leaves behind another new
thing to replace the old. Translations of Symposium are by Howatson, 2008, unless otherwise
mentioned. It is by this device (pnyavij, scil. the replacement of what is old with what is
new) that mortal natures can participate in immortality (Bvntov dBavaciog petéyet, 208b3).
See Howatson, 2008.

284 We do not know whom this verse belongs to. Robin, 1929, 65, suggests that it might be Plato
himself who is parodying Agathon. A different opinion is held by both Howatson, 2008, 46
n.184 and Dover 1980, 156, who regards it as poetic verse from an unknown source.
Considered the seriousness of the argument both in the Symposium and in the Laws, we
follow the latter hypothesis.
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you have only to look at humankind’s love of honour and you will be surprised
at your absurdity regarding the matters I have just mentioned, unless you think
about it and reflect how strongly people are affected by the desire to become
famous and ‘to lay up immortal glory for all time.’

In the Symposium, the phrase ovopootol yevésOar kKai KAEOG £C TOV Gel YpOvov
a0dvartov kotadésOo certainly recalls the idea conveyed in the Laws that all
men desire to become famous and not lie nameless. To strengthen the
argument, Diotima also mentions to Socrates the examples of famous poetic
characters: Alcestis, who died for Admetus, and Achilles who died in order to
avenge Patroclus. According to her speech, both heroes aimed to achieve
“immortal memory of their virtue,” d0dvatov uvAuny apetig mépt ovt@dv
(208d6), meaning that posthumous fame is the only scope for which they will
die. Diotima goes further and argues that men strive to do as best as they can
for the sake of eternal distinction and illustrious reputation, because they are
in love with what is immortal:

GAL olpon drEp apetiic @BovaTOV Kol TOwVTNG d6ENG eVKheoDg TAVTEC
mavto, Tolodoty, 66® AV Apeivoug ot, T060LTE HAAAOV: ToD Yap dBavdtov
épdow (Symp. 208d7—el).

I think that it is for the sake of immortal fame and this kind of glorious
reputation that everyone strives to the utmost, and the better they are the more
they strive: for they desire what is immortal.

It is the public memory of their virtue that made heroes be immortal and not
the offspring that they may have left behind. Later on, in the passage (209b7—
e4), Diotima explains this idea more in detail claiming that if one looks back
at Homer or Hesiod, one would rather prefer to compose a memorable poem
than give birth to offspring.”® Lycurgus and Solon are also named as examples

285 Symp. 209d1-4: kai gig ‘Opnpov dmoPréyog koi Hotodov kai Todg EAAOVS Tom TG TOVG
ayabodg (v, ola Ecyova E0VTdV KaToAeimovoty, & ékeivolg a0dvaToy KAE0g Kol uviuny
mapéyetol vt towdte dvta, “For anyone who looked at Homer and Hesiod and all
the other great poets would envy them because of the kind of offspring they have left
behind them, and would rather be the parent of children like these, who have conferred on
their progenitors immortal glory and fame, than of ordinary human children.” Homer and
Hesiod represent here the perfect paradigm of authors able to educate a méAic. Soon after
them Solon and Lycurgus are mentioned for having “begotten all kind of vitues” (209¢3).
On poets and legislators being linked together because authors of written discourses cf. Phdr.
278c. On the passage in the Symposium see Dover, 1980, 151, Nucci, 2014, 164-165, and
Rowe, 1998.
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of authorities that have left behind beautiful laws (209d4-10).”* Their
immortal fame (kKAéog kai pvnun) derives from their works. In short, in the
speech of Diotima, offspring are not regarded as the main argument to explain
men’s desire of immortality. KAéoc and 66&0, “fame” and “reputation,” do not
belong to the realm of the descendants, but rather are related to deeds or works
of men that, for their quality, are worth being remembered for eternity.

The idea here argued is that the phrase in the Laws (721b6—2: 10 yop
vevéabar Khevov kai un avaovouov keiobot tetedevtnikota) recalls the idea of
the desire for immortality as conveyed in the passage of Symposium, yet, with
one important difference: in the Laws, the motive laid down by the Athenian
to partake in immortality does not relate to deeds that should be remembered,
but rather men’s need to generate offspring. The adjective kleinos is, in fact, a
derivative from kAéog, “reputation,” “glory,” (but also, in plural, “actions
d’éclat,” the last meaning being especially common in Homer).?*’

The heroes of the /lliad and the Odyssey fight for glory; they all want to
establish their own worth, their dpetr, above the others; their motivation relies
in the achievement of the kleos. *®® There seems to be no hint in the concept of
kleos of a relationship with the descendants in the epic world: men do not reach
glory and fame because they leave offspring behind them. It is important to
keep this idea in mind since in the passage of the Laws the desire to become
famous, and therefore to partake in immortality, is primarily related with the
generation of offspring. Even though we do not find the term kAéog in the
Laws, its derivative kiewodg is a poetic word that is associated with the

286 Symp. 209d4-7: &l 8¢ Bovdet, Epn, olovg Avkodpyog moidag Katelineto &v Aokedaipov
coTipag thg Aakedaipovog kol d¢ Enog einelv Ti|g ‘EALGSOC. Tipog 8¢ map HUlv Kol orwov
S0 TV @V vopmv yévynoy, “‘For another example’, she said, ‘look at the sort of children
Lycurgus left behind in Sparta to be the salvation of Sparta and, one might say, of Greece
itself. And Solon to is honoured by you Athenians as the procreator of your laws.”

287 The notion of kleos is strictly connected with the discourse of the poet. It is the poet who

retransmits what he has heard: the verb kKAvw, “to hear,” and kA€og, “that which is heard” are
in fact etymologically and semantically linked, Chantraine, 1970, 540. The derivation of
“glory” from “that which is heard” is to be ascribed to the poet himself who defines as
“glory” what he hears from the Muses and retells to the audience. As Nagy puts it: “poetry
confers glory” Nagy, 1979, 16. For kAfog, see for instance Hom. Od. 1.344; 9, 20; I1. 7.91;
8.192; Pind. OI. 9 101 etc. For 66&a carrying the meaning of good repute and honour, see
Pind. OI. 8 64; Hdt. 5.91. Finally, for the concept of fame and its relation to immortality see
Goldhill, 1991, 69-169.

Goldhill, 1991, 69-71. The meaning and use of kleos is obviously very broad and the purpose
of'this paper is not to analyse it in detail. It will suffice to say that the Homeric poems abound
of passages in which kleos is seen both as competitive struggle and as reward after death.
For further investigation in this field see Adkins, 1960, Nagy, 1979, Vernant 1992, Goldhill,
1991.
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mythological domain of fame and reputation. Its reference to people is not
common in Homer, but rather in lyric poetry, especially in Pindar and
Bacchylides among the lyrical poets and Aeschylus, Sophocles and Euripides
among the tragedians. Its use is rare in prose: Plato is the only fourth century
prose-writer that uses it.**” K\ewdc itself does not appear to denote specific
qualities; it is usually employed in relation to places, persons, things and
abstract nouns.**” Plato uses it three times: once in the Republic (368a4), once
in the Sophist (243a) and once in the Laws (721c¢).

In the Republic (368a4) the adjective kleinos is used with reference to the
father of Glaucon. It is noteworthy that the term is mentioned in the context of
an elegy composed by the lover of Glaucon:

v apynv TV Eleyeionv énoincev 0 IAavkmvog pactic, EDOOKIUNCAVTAS TEPT
v Meyapol paymy, eindv: naideg Apictovog, kKhewvod Ogiov yévog avopog
(Resp. 368a2—4).

Glaucon’s lover was not wrong to begin the elegy he wrote, when you
distinguished yourselves at the battle of Megara, by addressing you as “Sons of
Ariston, godlike family of a famous man.

The word does not say anything about the qualities that are to be ascribed to
Ariston, but its occurrence in an elegy written by Glaucon’s lover (in Socrates’
words) confirms that is a poetic term.

The passage where the term occurs in the Sophist is mainly of philosophical
content: the Stranger from Elea cites different theories from earlier
philosophers regarding the nature of Being. At the end, he concludes that it is
difficult and outrageous to criticise such ancient and illustrious men: yoAemov
Kol TANUUEAEG 0DT® pueyado KAEWOIG Kal TaAaolg avopdoty Emtiudy (Soph.
243a3). Khiewodg is used here to define philosophers who distinguish
themselves for qualities other than bravery in battle or physical strength.
Instead the philosophers of lonia and Sicily are earlier called Tédeg 6¢ woi
Yikcehal Movoat (242d7). Our idea is that the mention of the Muses a few lines

289 The term occurs in Hdt. 7.228, where he quotes an epigram composed by Simonides: pvijpo:
160¢ Khewoio Meyiotia. Although Simonides was famous for his epitaphs, we cannot be sure
whether the lines attributed to him are in fact his own. He was known for having composed
epitaphs during the Persian Wars but later epitaphs are also ascribed to him with no regard
to chronology. See Campbell, 1967, esp. 240-247.

29 For 1hewvdg in reference to heroes, see: Aesch. PV 282; Pers. 473-475; Soph. 4j. 216, Trach.
19; El. 1777; Eur. Andr. 456; EI. 206, 326; to places: Pind. Ol. 2.3, 6.6; Aesch. Pers. 474;
Eur. Phoen. 1758; to things: Soph. Phil. 654; Eur. I4 1529; to abstract nouns: Pind. Pyth.
9.112; Eur. Med. 829.
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earlier explains the use of the poetic word kAewog: the philosophers are
associated with the Muses because they wrote in verses, and therefore, because
of their works, they can be called kigwoi.

Going back to the prelude in the Laws, the expression pun dvavopov keicOart,
literally “not to lie nameless,” needs examination. Avc@vopog is an interesting
term in our analysis of poetic words. It can either be referred to someone
without name (i.e. from birth, see e.g. Od. 8.552) or to someone who is
nameless in the sense of inglorious.””' With this latter meaning the adjective is
found for instance in the first Olympian of Pindar. The young Pelops
disapproves of the idea of cherishing an unglorious old age: T4 € TIC
avaovopov// yiipog év okdte Kabnuevog &yot pdtay // amiviov KoAdV Gupopog
(OI. 1.82—-84). Glory in old age and after death is seen as a proof of the courage
and the achievements of a man in life and, therefore, it represents the highest
happiness. As Bowra has put it, “undying renown is for Pindar a more
substantial consolation than any after-life below the earth.””*?

A similar expression to the one we read in the passage from the Laws is also
found in Simonides (epigr. 13.26.1): Mvficopat, oV yap E01KeEV AVOVOHOV
€v0ad’ Apyevavtem keloBar Oavodcav dyraay dkottty, “I will remember her;
for it is not opportune that she should lie here without a name, the noble wife
of Archenautes.” The verb xeipon, “to lie buried,” is frequently used in
epitaphs.” Even though the word is common, the concept of lying nameless
is emphasised by the poets. Poets are in charge of keeping alive the memory
of the dead. Take the most famous of all epigrams, composed by Simonides
and quoted by Herodotus (7.228): 'Q Ectv’, dyyéddetv Aakedaoviolc, 6t tiide
// keipeba toig keivav puact elBduevor, “Stranger, go tell the Spartans that
here we lie obedient to their words.” The epigram is regarded as an instrument
of exhortation; it often encourages the reader to participate in the lamentation
that is due to the dead, but sometimes it also recalls a sentiment of pride in the
moral qualities of the dead.”** Among the lyric poets, Sappho (fr. 55 Page)
uses a similar formula: katOdvoica 6& keion oVOE moTO, pHvapocOve cEbev
£ocet’000¢, Trok’t votepov, “And you will lie dead, and there will be no
memory of you in the future.” The notion of memory, uvapocbva, is once
again bound together with keiuai, i.e. with the notion of death. The same
concept is also common among tragic poets. In the Hippolytus by Euripides,

291 The term is often used with this latter meaning by the tragedians: Soph. Trach. 377; Eur. Tro.
1319; IT 502; Hipp. 1 and 1028.

292 Bowra, 1964, 96.
293 Goldhill, 1991, 121.
294 Gentili, 1988, 54-55.
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Hippolytus swears to Theseus that he has never touched Phaedra and he
consents to die with no name nor fame, if he is lying: 7 ép’ dAoiunv axieng
GVAOVOROC... €I KOKOG TEQUK® avip, “May I perish with no name or
reputation ... if I am guilty!” (Hipp. 1028—1031). In this case the meaning of
the adjective is strengthened by the synonym dxieng. In Aristophanes’
Lysistrata we find a wordplay with the words dvavopog and dxAenc: the
glorious (ov dxieng) name of Cinesias is well known (003” dvdvopov) among
women: o0 Yap AkAEEC TOVVOUN / TO GOV TTop” MUV 0TIV 000” Avdvopov, “that
name is not unglorious nor unknown among us” (Lys. 853). In all these
occurrences, the expression is linked to a type of fame and reputation that does
not include leaving descendants. Thus, by employing the term in a different
context, that is, in the prelude that exhorts to marriage and procreation, the
Athenian is re-appropriating a poetic term for his own ends and recalling to the
mind of the audience a world of fame and honour after death rather than
parental values.

The second part of the prelude is also noteworthy. It has been noted that the
concept of the human species being “twinned together with eternity,” copueueg
70D TavTOC Ypdvov (721¢3), is a topos among tragic authors.””> For instance,
ovpeutog qualifies aiov in Agamemnon 106, while Aeschylus’ Eumenides
(286) and Prometheus (981) have the equivalent notion of ypdvog ynpdokmv.
In the afore-mentioned passage of the Laws the notion of time growing
together with the human race is related to the desire of immortality that
characterizes each and every man: I'évog ovv dvOpdnmv 8oTiv Tt GLUELEC TOD
TvTOg YpoOvov, O O TElovg avT@®d ovvémetal Kol cvvéyetar (721cl—4).
Through the generation shift, by leaving children of children on earth, men
“taste immortality,” yevéoel ti|¢ dOavaciog peteneévar (721¢5-6). This last
notion requires some comments. First of all, it is not a common expression
among fifth and forth century writers; it is nonetheless used by Isocrates in the
epideictic oration Philippus (134—136). The claim made by the orator is the
following: all men have a mortal body and yet in virtue of praise and good
reputation throughout time they take a share in in immortality, E&vBopod 8° dtt
TO pev odpo Bvntov drovteg Eyouey Katd 0 TNV EDA0YIOV Kol TOVE EXAIVOLG
Kol TNV @MUY Koi TV pviuny oy 1@ xpoéve coumoapakoiovbodcov
a0avaociog petorappdavopev. The most beautiful fame (peyiotn kol kaAAiom

295 Schépsdau, 2003, 243, Des Places, 1964, 49. The adjective cupguég means “congenital,”
“born with one,” but it also indicates something that is “grown together” and “naturally
united” (LSJ). It is usually construed together with the dative and rarely used with the
genitive. We find only two instances in Plato: Leg. 721¢3 and 7i. 64d7. In the passage from
the Timaeus the term indicates the visual rays that are bound up with our body during
daylight.
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d0&a) is achieved through eulogies and eulogies are destined to men who
undertake risks in battle and are willing to die for their country (Phil. 136).
Epideictic oration should be considered a branch of composition that embraces
the intermixture of poetic expressions and, therefore, it is not surprising to find
similar arguments.*°

To conclude, it seems that in the first prelude to the marriage law we find
echoes of the poetic world. In the words of the Athenian, the desire for
immortality is the motive for marriage. But immortality can be achieved both
through glory (poets) and thanks to offspring (the Athenian). Our claim is that
the idea of eternal glory (achieved through virtues worth of memory rather than
offspring) is alluded to, very concisely, at 721cl-2, while the argument
regarding the necessity of offspring is developed more extensively at 721¢3—
8. The Athenian conveys an argument that is new, i.e. offspring allow people
to achieve immortality, but in order to persuade his audience he uses words
and concepts that are mostly associated with poetry. In short, it appears that in
the prelude to the marriage law, both the rhetorical devices (such as
alliterations, assonances and repetitions) and the poetic influence (through
expressions such as “becoming famous, avoiding a nameless grave after one’s
death,” and “mankind twinned with eternity”) give the prelude a striking
composition and thus make it persuasive for the ignorant audience. In other
words, the idea is that the Athenian is adapting poetic themes and devices that
were familiar to the audience, to both convey and persuade the young of his
own precepts.

The prelude on marriage at 721b6—d7 is only the first part of a bigger
scheme, in terms of familial regulations. The second part of the prelude occurs
at 772¢7-774a2, and focusses, for the most, on the necessity of finding the
right partner. At 772¢7, the Athenian repeats the necessity of setting before
each law an appropriate prelude, and proceeds on exposing the double law
which he had mentioned at 721b—e.””’ The Athenian first encourages the young
to get married with the approval (€060&ovg yapovg) of those who are wise
(Buepwv). Following the judgment of the wise men, the citizens are exhorted,
on the one hand, not to avoid marriage with those who are of poor origins, and,
on the other hand, not to pursue marriage with the rich ones (773a2-3: un
QEVYEWV TOV TOV TEVATOV UNOE TOV TAOV TAOLGIOV SIOKEW SlopepOVTMOC
yvauov). In fact, where the two alternatives equally balanced, he will be

296 Denniston, 1952, 18.

27 Leg. 772e3-4: 8¢l yap, g pnov Khiewiag, Eumpocsdev 1od vOpov mpooipiov oikeiov £kGoTe
mpotfévar. “For it is necessary, as Cleinias asserts, to preface each law with its own
prelude.”
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encouraged to choose the partner with a lower social condition (Vmodeng). This
type of union will benefit both the city and the married families. The Athenian
affirms that, when it comes to virtue, the equal and the measured are thousand
times better than the unrestrained: 0 yop Opaldv kol cOpPETpoV dkpdron®”®
popiov dapépel Tpog apetny, “Since what is balanced and in proportion is far
better, in terms of human virtue,” than that which is extreme (773a6-7). The
idea proposed by the Athenian entails that the city in general will benefit from
the union of a rich family together with a poor one. Strictly speaking, if rich
families always marry into with rich families, then the balance of the state will
be destroyed, and there will be excess of wealth on the one side of the scale
and an excess of poverty on the other end of the scale.

The Athenian affirms a general rule about marriage: each person should
choose a partner that benefits the city, and not a person most pleasing for
oneself:

Kol Katd wovtdg eic £ote ubdoog yapov: TOV Yip i mOAel del cLUPEPOVTA
RVI|GTEVELY YAROV EKOGTOV, OV TOV f|d16ToV anTd (773b4-6).

for marriage in general, let’s stick to a single story, which is that each
individual should be looking for a marriage which is good for the city, not
one which will give him most pleasure.

The general rule of the Athenian is conveyed as a tale, udboc. In the passages,
the expression pvnotevewv yapov requires some attention. As has been
suggested by England, the expression puvnotevewv yaupov “sounds like a
poetical expression; possibly it is a reminiscence of Euripides’ Iphigenia at
Aulis 847, pvnotedm yauovg / ook Ovtag, o¢ ei&ooty, “the marriage 1 am
courting has no reality it seems.””” The speaker, in the tragedy, is
Clytemnestra, who has just realised that Achilles never courted, nor intended
to marry her daughter (Iphigenia). The combination of pvnotedw, “seek in
marriage/espouse” together with yauovg “wedding” does not occur in any
other author before Plato besides Euripides, and a century later in Callimachus,
Apollonius and in later prose.’®' In both cases, the context concerns marital

298 The word is used in relation to liquids, especially for wine, see Od. 24.73; Il. 2.341; Hdt.
1.207.

299 Griffith, 2016, translates dpetfi with goodness but, considering the fundamental role of the
term in the dialogue, we rather write the literal translation “virtue.”

390 Cf. England, 1921, 608.

301 We follow for the text of Iphigenia in Aulis the Oxford edition by Murray, 1902 (repr. 1966).
It should, however, be noted here that modern editors of the /4, such as Diggle, 1994 and
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union. However, while in Euripides Clytemnestra is complaining about the
deceitful union of her daughter, in the context of the prelude, the Athenian is
warning against the wrong type of marriage and encouraging instead the most
appropriate union. Also, the passage at 772e¢7-773c3 is characterised by a
sententious style (see e.g. 773a6—7: 10 yOp OUOAOV KO GOUUETPOV AKPATOV
popiov dtapépel Tpog apetny, “what is balanced and in proportion is far better,
in terms of virtue, of what is untempered”), thus the poetic influence of tragedy
might also suit the context.’”?

Now, the Athenian is well aware that a written law is not the most
appropriate tool for preventing people from marrying the one that they find
most similar to themselves (773b7—cl), because: “quite apart from the
absurdity of it, it would annoy a lot of people into the bargain,” Tpog t@ yeloia
givar Qupdv v ysipor’® modloic (773¢8). Instead the Athenian appeals on the
one hand to the use of “enchantments” (énddw, 773d6) — to persuade the
young to disregard the similarity of soul when choosing a partner — and on the
other hand to the use of remonstration to prevent people from marrying out of
economical interest:

TOVT®V o1 XApv €0V HEV VOU® T TowdTo Avaykoiov, Emddovta d¢ meibey
nelpdobat Ty TOV Taidmv OpoAdTTA AOTOY AOTOIG THG TAV YOOV IGOTNTOG
ATANGTOL YPNUAT®V 0VoG TTepl TAEiovog Ekactov moteichat, kal o1’ Oveidovg
QTOTPENEY TOV TTEPL TA YPNILATA &V TOIG YAOLG E6TOVOUKOTA, AAAL LT YPOTTD
voue Pralopevov (773d5—<4).

and that is why it is essential to leave this kind of thing out of the legislation
and resort to enchantment —in an attempt to persuade every one of them to set
a higher value on producing children with well-balanced temperaments than on
an equality in marriage insatiably money-fixated — or remonstrations, to
dissuade anyone who is hell-bent on marrying for money; but not the
compulsion of a written law.

Kovacs, 2002 do not adopt the reading pvnotevm, which is transmitted in L (codex unicus),
but have instead poctedo, which is a conjecture by Nauck.

302 Starting from the 4™ cent. BCE gnomic utterances found in Athenian drama and in oral
tradition were gathered together by antiquarians and grammarians. These Gromologiai
constitute the basis for further collections such as that of Zenobius (2" cent. CE). Also, the
anthologizing of maxims supported the developing of pithy sayings in public speaking, cf.
Arist. Rh. 2.21), see Martin, 2010, 305-306.

303 The optative form in —a1, according to England, was not so unusual in Homer as in Attic
prose, and here it may have been adopted by Plato to recall Homer’s tpociv Bopov éygipat
(71. 5.510), cf. England, 1921, 608.
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Enchantment and blame represent the strategies selected by the Athenian to
make the inhabitants of the new colony embrace the laws on marriage. In order
to express the benefits for the city of a mixed marital union, i.e. a union where
the more phlegmatic person joins in marriage a hastier person, the Athenian
employs the metaphor of a drinking bowl:

o Yap Padiov vvoelv 8Tl mOMY givon St Sikmy KpaTpog Kekpapévny, o
LLAVOLEVOG MEV 01V &YKeYLIEVOC (g, Kohalopevog 88 DO VAPOVTOS ETEPOL
0c0b Koy Kowovioy AaBov dyadov mdp kol pétplov dmepydletat. TodT’ ovv
yiyvopevov v i t@v maidmv peifel dopdy vg £€mog eimelv duvaTog ovdei
(773c8-d4).

they do not find it easy to grasp that a city is like a bowl of wine, it needs to be
a blend: when you pour the wine in, it bubbles away like mad, but then, when
it comes under the control of another god, the god of sobriety, it makes a fine
partnership, producing an excellent and temperate drink. This is what is going
on with the blending of qualities in children, but nobody, to all intents and
purposes, is capable of seeing it.

The city is here compared to a wine bowl, where the wine, when it is tempered
with another pure liquid (water) becomes a good and moderate beverage.’* It
is deducible from the context that the Athenian is calling “water” a “sober
god.” The idea conveyed by the metaphor, that is, the idea that virtue is a
correct mixture of wine (as the irrational element) and water (as the rational
element) is an idea that we find also in Plato’s earlier dialogues, e.g. in
Republic 443¢9—44a2, where the metaphor of mixing wine and water is used
to transmit the idea that a healthy soul is a mixture of reason, spirit, and
appetite.’” However, in book 6 the context is slightly different: wine represents
the negative element, madness, which is “chastised” by a neutral element, the

304 Comparison with the drinking-bowl are also found at Plt. 305¢-311c, Phd. 111d5; Phlb. 61b—
c; 7i. 41d5. Plato’s concept of mixture, which is extremely important in the late dialogues is
discussed by Boyancé, 1951, 8-10; Morrow, 1953, 521-43; Stalley, 1994, 74-79.

In Phlb. 61b Socrates explicates and value as best the idea of a “mixed-life”—un| (etelv €v
0 apeikt Plo tayadov aAl’év 1@ pektd (61b5—6)— that consists in mixing up hedone
and phronesis. Such a mixture is compared to the work of two wine-pourers (oivoy6ot) who
have to temperate the honey of desires with the harsh water of wisdom: péittog... avotpod
Kot Vylewvod Tvog Bdatog (61¢5-7), cf. Mouroutsou 2010, 195-306. At Leg. 639d—e the
Athenian calls attention to the sympostic custom, in order to explain his understanding of the
human soul as a mixture of rational dispositions and deep irrationality; for a new
psychological theory appearing in the discussion on wine-drinking in book 1 and 2 of the
Laws, which implies the production of rational emotions through the artificially increase of
the irrational ones see, Belfiore 1986, 421-437.
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sober god, i.e. water. As Belfiore notices, wine is the primary element in this
brew and water does not change wine but it constantly combats it, that is, the
water, the rational element is constantly in charge of fighting the wine, the mad
element.

Now, according to Belfiore, the metaphor of the wine-bowl in book 6 helps
explain the theory of education illustrated in book 2, where the ‘mad’ element,
the irrational desire for disordered movement is contrasted by a wise teacher
through the ‘sober element’ of order, harmony and obedience to the law, so
that the final product is a tempered virtue, “a madness successfully
combatted.”” As has been remarked by Boyancé, the metaphor of the
drinking-bowl might also be related to earlier myths. According to Boyancé
for example, the melange of wine and water might refer to a myth related to
Dionysus and his education by the nymphs. The wine tempered by the water
represents Dionysius, who is tempered by the influence of the nymphs.*"’

What is interesting for our analysis is that the argumentation of the prelude
lies mostly in the metaphor of the drinking-bowl: as it is necessary for the good
wine to be mixed and “restrained” so it is good for the society when a union is
mixed both in terms of wealth and in terms of character’s dispositions.*”® Thus,
after appealing to the necessity of en enchanting songs, the Athenian employs
the explanatory power of one single metaphor: society should be equal to a
well-tempered wine. Our hypothesis is that through the use of the figurative
image of the mixed wine, with its implications with the practice of symposia,
the encouragement becomes more intelligible and, therefore, more effective,
since the audience was familiar with the practice.’”

306 Belfiore, 1986, 428-430 (here 429).

307 For the source of the myth and its different versions see Boyancé, 1951, 9. More in general,

for the role of the wine in Magnesia, see esp. 8—12. For the ancient sources of the myth see
Ath. 11.465, Eust. Od. 16.205.

308 As Schépsdau, 2003, 453454, notes, the two “mistakes” to avoid in the choice of the partner
(i.e. making the choice on the basis of the possession of wealth and the similarity of
characters) are already mentioned in Plz. at 310b—d. The metaphor of the drinking-bowl
substitutes, at Plt. 310-311c, the metaphor of the fabric on which the statesman weaves
together opposite dispositions of character.

30

@

Cf. at 641d1-2, Cleinias remarking that both “symposion” and “paideia” are strictly
connected in the discourse of the Athenian: “you seem to us, my friend, to be describing this
time spent together over the wine as something which, if it is carried on correctly, makes a
major contribution to education” (compare also 642a, 643a, 645b—c, 652b—656a). For an
analysis of the two models of symposia described by Plato in the Protagoras (347c—e) and
in the first two books of the Laws, see Murray, 1990, esp. 257-260. Murray shows that the
difference between the two models lies in the attitude towards wine: while in the Protagoras
Plato believes that the kaloi kagathoi are able to control and dominate the power of wine,
and eventually the symposium gives place to a philosophical symposium led by reason, in
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Athenaeus, for instance, cites Anacreon as authority in the mixture of wine
and water (“but in Anacreon the mixture is one part wine to two parts water”
10.427). In fr. 11a-b Page, Anacreon sings about the sympotic mixing practice:

dye 8N, ép’ Muiv, & mod, / ke éPnv, Skog dpvoTy / Tpomim, T Pev dék” &yyEuc
/ Bdatog, Ta mEVTE 8 0ivov / Kuabovg ig avuPpictmg / dva dnvte Paccupnowm.

dye dnote, uNKkéD’ 0Bt / matdym te KAAAAM|TE / TkvOKTV TOGY Tap® otve /
UEAETDNEY, AAAL KOAOTG™ VITOTIVOVTEG £V DIVOLG.

come, boy, bring me a bowl, so that I may drink without stopping for breath;
pour in ten ladles of water and five of wine, that I may once again play the
Bacchant with decorum;

come again, let us no longer practise Scythian drinking with clatter and shouting
over our wine, but drink moderately amid beautiful songs of praise.

In the fragment, Anacreon is opposing the unrestrained and uncontrolled
Scythian way of drinking with a more tempered manner by using the
appropriate tool (keAéfn, 1) and the appropriate proportions (Uev €K’ €yyéog /
voatog, o mévte &’ oivov 3) for the mixture. But most of all, Anacreon is
praising a type of drinking that avoids agitated fury (&dvuPpictwg, 5) and clatter
and shouting (motdy® te KdAaANT®, 8), that is, a type of drinking typical of the
Scythians’. Instead, the poet encorages a controlled symposium that allows
beautiful songs.’'® Now, that this polemics was well-known at the time of Plato
is deducible from the discussion in Laws book 1, where the Athenian argues
against the drinking of unmixed wine (typical of aggressive people) and
especially against the mode of Scythians and Thracians:

Yrv0at 8¢ kol OpEKeS AKPAT® TAVTATAGL XPDUEVOL, YOVOIKES TE Kol o0TOl, Kol
KOTO TOV UaTiov KaToyedUEVOL, KOAOV Kol ebdalpov Emttndevpa Enttnoevely
vevopikaot (637e1-e5).

the first two books of the Laws there is no mention of sympotic conversation because there
is no trust in man’s rationality, and therefore the practice of the symposium needs to be
regulated by an archon in charge of keeping the irrational element of pleasure under control.

310 See Neri, 2011, 256. For similar compositions arguing for a moderate symposium cf. Anac.
fr. 2 W2and Xenophanes 21B1 DK = D59 Laks-Most. Hdt. 6.84 also describes the disordered
drinking mode of the Scythians.
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whereas the Scythians and Thracians take their wine completely undiluted —
both they and their womenfolk — pouring it all over their clothes, and regarding
this kind of behaviour as admirable and enviable.

The Athenian here explains that, unlike the custom in Sparta where the
legislator exhorts citizens to avoid pleasures and thus avoid excessive drinking
(637a), other populations indulge in getting drunk (i.e. Scythians, Persians,
Carthaginians, Celts, Iberians, and Thracians, 637d). Now, according to the
Athenian, the problem is not the drinking itself, but rather to find someone who
can correctly supervise the drinking (640e—641b). The polemics attributed to
Anacreon is thus echoed in the metaphor of the Athenian, in that a balanced
mixture of wine and water is to be preferred to the excess.’'!

Furthermore, the metaphor of the well-tempered wine is especially
significant for the judgement on it expressed by Longinus, which throws some
light on how the ancient authors themselves perceived Plato’s writing style.
The author of The Sublime perceived Plato’s language (with reference to the
above-mentioned metaphor) as a language somehow close to the dithyrambic
style:

&mi yap 1007015 Kai Tov [Ihatmvae ovy fjKieTa d1060povot, TorlhdKic domep
V7o Poxysiog TIvVOg TMV AOY®V £ig GKPATOVS KOl GTNVEIG HETUPOPUS KO Eig
GAANYOPIKOV GTORPOV EKQEPOUEVOV. “0D Yap Padiov Emvoelv” enoiv “dtt
TOMY £lvol <SeT> STk KpoTiipog KEKEPAGUEVIV, 0D WOVOHEVOS UEV 01VOQ
€ykeyvpévog Cel, koAalopevog d' KO VIEOVTog £T€Pov Be0D, KAAV Kovaviay
AoPav, dyabov moua kol pétplov amepydletal.” vijgovta yap, @oci, 0gov To
VOmp Aéyery, KOLUGLY OE TNV KPaGLY, TOMTOD TIVOG TG OVTL 00YL VIPOVTOG
&6t (De Subl. 32.7).

these (scil. tropes like metaphors) are not the least reason why they tear
Plato apart because he is often carried away by some form of Bacchic
possession in his works into immoderate and harsh metaphors and
allegorical bombast. ‘For it is not easy to comprehend’, he says ‘that a city
must be mixed like a wine-bowl, where the raving wine seethes as it is poured
in, but it is punished by another sober god and, finding an excellent
companionship, it produces a good and moderate drink.” To call water ‘a sober

311 For the verbal and artistic representations of symposium as “structuring device” within the
Greek worldview, in that they contribute to the shaping of the identities of Greeks and
Barbarians, see Hobden, 2013.
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god’ and mixing ‘punishment’ is, so the critics say, the mark of a poet who
really is not sober.’!?

‘Longinus’ here illustrates the critical tradition that saw Plato as a poet. Some
of the topoi here criticized are known from Dionysius from Halicarnassus (cf.
Dem. 5.6 and 7.3), but in the next passage (32.8) ‘Longinus’ refers also
Caecilius of Calacte, who, because of similar “defects” (éAdttopa 32.8.1)
preferred the prose of Lysias to that of Plato. In the passage, ‘Longinus’ cites
the wine-metaphor in the Laws (773¢—d) to criticize Plato’s overindulgence in
the high and poetic style and refers to earlier critics who turns Plato’s own
image back to him to criticize his style (momtod tvog T@® dvTl oYl VQOVTOC
gott, 32.7.11-12).*"* It appears thus that the text of the prelude was perceived
already in antiquity as solemn and poetic.

To sum up, the first part of the prelude on marriage (721b—d) was mostly
devoted to the necessity of procreation, while this second part, as we said, on
the choice of the right partner. In the first part the Athenian talked about the
human desire of immortality and now, at the end of the above-analysed
prelude, he briefly repeats the same argument:

mePl Yopmv o1 tadt’ £6Tm Topapvdia Aeyopeva, kai 61 kol ta Epnpocde TovTOV
pnobévta, @¢ xpn TG Aelyevodg @voemg avtéyechol T@ moidag ToidmV
KatoAsimovto del @ Oed Drmpétag av’ aTod TopuddovaL. ThvTo obY TadTa
kol &t TAgio T1g v €imol mepl YauwV, dg yp1 YOLETY, Tpooalopevog opodg
(773e5-774a3).

on the subject of marriage, let that be the encouragement we give them, together
with what was said earlier about getting a stake in nature’s constant
regeneration by forever leaving our children’s children behind us in our place,
entrusting them to god as his servants. All that, and more, would be said on the
subject of marriage and the duty of marriage, by anyone providing the right
kind of prelude in this topic.

As the Athenian states at the end of the prelude, the encouragement to marriage
is pursued through the mention of the desire of immortality, which is common
to all men, and through the praise of the correct mixing of dispositions. Other
types of union, it follows, will be object of blame (773¢).

312 Transl. by Hunter, 2012, 170-171.

313 Beside Dion. Hal. Dem. 5-7, and Pomp. 2, cf. also Demeterius Phalereus De Eloc. 80. For a
commentary on the passage see, Russell, 1964, and more recently, Mazzucchi, 2010, 252—
255.
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Clearly, also the second prelude on marriage is also conveyed through
numerous rhetorical figures: metaphors (773c8-d6), figura etymologica
(773al; 773d1), parallelism (773a2-3), chiasmus (773¢5-6), etc. Considering
that the art of rhetoric acquired such figures of speech from poetry, and
considering that the Athenian explicitly states the need of persuading the
audience by means of enchanting it, it is argued here that the poetic vocabulary
is specifically chosen in order to establish a bridge with the poetic tradition of
the time. It follows that such bridge is pivotal in the Athenian’s aim to persuade
the audience of the new principles that are laid down in Magnesia.

P4: Prelude on Hunting (7.822d3-824a11)

The prelude on hunting is preceded by an introductory section about the
necessity, on the part of the legislator, of giving instructions regarding the
practice of hunting (822d3-824al1). The prelude itself is a discussion on
hunting methods. The task of the legislator is to convey, together with the laws,
his own judgement about what is honest and dishonest in all kind of practices
(823a4—6). What is more, the young citizen should respect the edicts that
indicate the best behaviour by means of praise and blame rather than follow
those edicts that coerce by means of threats and penalties (823d1-3).'*From
this perspective, the praise of the right type of hunting is intended to morally
improve the young citizens (823d4-5).>"° In the prelude the different types of
hunting are judged on moral grounds (some are praised, others are blamed) and
the criterion of the differentiation lies in the “exertions” (w6vol) and the
“pursuits” (¢émtndedpata) of the young.*'® The concern of the Athenian is that
some types of hunting, e.g. the one with traps and nets, do not allow the young
to train and cultivate the virtue of courage (823¢2; 824a3-5). Hence, the only

314 By following such directives, an honest citizen can achieve the highest praise, which consists
not only in having followed and obeyed the laws, but also in having praised and blamed the
correct and incorrect attitudes (822¢7—-823a6).

315 The differentiation of the types of hunting is similar to the differentiation that is made in the
field of dance (at 814-817¢), in the field of Eros (at 837a—d), in matters of unjust behaviour
(at 863b—d) and in questions regarding the loss of weapons (at 943e-944c). The
differentiation in this prelude is also similar to the dichotomous division in the matter of
hunting that we find in the Sophist, cf. Schopsdau, 2003, 626.

316 Leg. 823¢4-5: 1OV pév, ToV vopodémy, dmavécot kol wéat ypemv To mepl OMpag mpdg Tovg
OV VE®V TOVOLG Te Kal Emtndevpata, “it is for the lawgiver to praise and blame hunting
activity insofar as it affects the exertions, and pursuits of the young.” Griffith, 2016 translates
gmawvéoat kal wé&an with approve and disapprove,” yet the value of émowvécat in its literal
meaning of praise is too essential in the discourse of the Athenian to be interpreted otherwise.
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kind of hunting that is approved and praised by the legislator is the one that
provides the hunter with a direct struggle with the animal. In this type of hunt,
that is, “the pursuit of four-footed animals using horses and dogs and their own
bodily effort,” the young can exercise courage and thus become a better man
(824a6-9).*""

The Athenian conveys his praise of the best type of hunting (i.e. the prelude
on hunting) in the form of a wish for the young and by using the terminology
of €pwc (823d7). The stylistic choice of the praise appears to be intended (i) to
persuade the audience and (ii) to demonstrate how the poets are required to
compose the correct type of praise, following the guidelines of the legislator
and in accordance with what he establishes.

After the Athenian has explained the educational value of praise (822e—
823a), he defines the prelude as “a moderate praise of hunting, and a blame of
it,” Euuetpog Emavog OMpag kol yoyog (823d3). Thus, the prelude is, on the
one hand, a praise of what will render the souls of the young better and, on the
other hand, a denigration of what will produce the opposite effect (823d3-5).
It is presented in the form of a wish: Tpocayopgbovteg d1’evyiic TOVG VEOLG,
“let us put what follows in the form of a wish adressed to the young” (823d7).
This wish is an unusual one. It does not have a specified addressee, it is not an
invocation or a request to the gods, and, in general, there is no trace of religious
elements, neither religious themes nor religious vocabulary.*'®

Since the element of praise is pivotal in this prelude, it might be in order
here to look at the the beginning of the Lysis for some preliminary
considerations about the value of praise. At 204d Socrates is interested in
knowing the ways in which Hyppothales is expressing his love to the young
Lysis. Hyppothales is first refractory to recite his encomiastic poems or bits of
prose, (t& mowpora... koi cvyypaupota 204d),>" to Socrates, who reassures

317 Leg. 824a9: antdyeipeg Onpevovieg, booig dvdpeiag Tiig Osiog mpedéc, “these are the ones
(scil. the hunters) who hunt with their own hands, and who care about the courage which
comes from the gods.”

318 gdym occurs 28 times in the Laws. In a study on prayers of Socrates, Darrell, 1971, 14-37,

identifies 4 uses for evyn in the dialogues: (i) biographical prayers, (ii) literary prayers (iii)
philosophical prayers and (iv) prayers that Plato puts in the mouth of other characters. The
occurrence at Laws 823d would then belong to this fourth group, which is usually
characterised by an invocation to some unspecified divinity and by a request of assistance in
the discourse. Although many of the occurrences spoken by the Athenian in the Laws support
this claim, the prayer on hunting appears to have different connotations.

319 Hyppothales writes thus both in poetry and prose. The erotic poems of praise discussed in
the Lysis are defined in Greek literature as madwkd, see Gentili, 1988, 113 for examples of
this type of literature.
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him that he is only interested in Ais thought so that he can understand how he
is approaching the beloved:

Kai éyo simov: "Q TnndBodec, ob TL TdV pétpmv Séopon dkodoat ovde pélog i
TL TEMOINKAG € TOV veaviokov, GALG Tiig owavoiag, tvo 0@ tiva tpomov
TPOCQEPT TPOG TO TOdIKA (20529—b2).

And I said ‘Hippothales, I’m not for a moment asking to hear your verses, or
any song you may have composed to the young lad what I’'m asking to hear is
what your thought is, so that I can establish the way you’re applying yourself
to your beloved.”3%°

The type of praise that Hyppothales is addressing to Lysis involves Lysis’
ancestors, the wealth and horses that they own, and their victories at the
Panhellenic contests (205¢). These themes clearly recall the themes of
epinicians, and Socrates claims that by so doing Hyppotales is, on the one hand,
praising himself rather than the beloved (since it is a question of self-
glorification in case he succeeds in conquering the boy’s hearth) and, on the
other hand he is making his beloved more proud and arrogant and thus more
difficult to “catch,” in fact he should instead minimise the qualities of the
beloved, if he wishes to conquer his heart.”*' In the Lysis, both this passage and
the following scene (211d-215¢) discuss the literary genres favoured by
Hippothales to win the heart of the beloved, that is, the Pindaric type of
encomiastic poetry and the elegiac discourses on love.’*

Now, Socrates’ interest in the thought, the content, that is, an interest in how
Hyppothales deals with the beloved shows that he is less interested in the form
of his encomiastic words and more in the actual content of them. That is, he is

320 Transl. by Penner-Rowe, 2009.

321 Lys. 205d5-206a10. For an interpretation that sees the encomiastic rhetorical discourse in the
Lysis functioning as a foil to Socrates’ dialectic method see Nightingale, 1993b, 112—120.
According to Nightingale, Lysis, in fact is scaled down thanks to Socrates’ elenctic discourse
and Socrates shows to Hyppothales that this is the right way to address the young beloved:
“That, Hippothales, is how one should converse with one’s beloved, humbling him and
cutting him down to size, not puffing him up, as you are doing, and praising him to pieces,”
OBt ypn, @ Tandbudec, Toic Toudcoic SrAéyecOot, TAmEVODVTO, Koi GUGTEALOVTA, GAAY L)
@omep ob yovvodvta kol dwbpvntovta (210e2-5). It follows that “Socrates’ elenchtic
method is diametrically opposed to the language of encomium. It does not aim at gratification
or glory, nor does it promulgate falsehoods that instil in the auditor a proud and stubborn
ignorance” (here at 115). On a similar line, cf. Renaud, 2002, 183-198.

322 Trabattoni, 2003. The poetic connotations of this passage, and the following scene, have been
analysed by Capra, 2003.
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not convinced by an encomium in the Pindaric manner, but he rather indorses
an encomium that is beautiful from an ethical point of view; in other words,
the ethical and pedagogical quality of the composition is deemed more
important than in its aesthetics value.***

Understandably in Plato’s Laws the entire question of morality lies in the
dichotomy of praise and blame.*** This is because the encomiastic discourse,
by definition, provides several value judgements of value and prescriptions,
and, thus, it represents an insidious tool for the manipulation of the citizens,
who are most in need of instruction.*”> The prelude at 823d7 hints at how a
good praise, good in its ethical and moral sense, should be composed. It
appears to be a song where the poetic reference is used for its best purpose: to
teach the young to be a better man, by practising the right type of hunting.

Also, the passage in the Lysis uses the metaphor of hunting to indicate the
pursuit of the eromenos, by the erastes: moidg Tig 0OV &v 6ot dokel OnpevTic
givat, €l dvacoBoi Onpedmv kai SucodmTtotépay Ty dypav motol “so what sort
of hunter would it be, in your view, who started up his prey and made it more
difficult to catch” (Lys. 206a9—10). It is surely not a coincidence that the praise
of hunting employs the language of eros, considering the courtship was
traditionally regarded as metaphorical hunt’*® The Athenian expresses a
general wish that the young may never be seized by a “wrong desire” for
hunting:

Q pidot, €10’ Vudc pTe TIg EmBupio piT’ Epog tiic mepi OdhoTToy O pag ToTe
Adfor unde aykiotpeiog und’ GG T TV Evidpmv (dwv, pTE Eypnyopocty
mite ebdovoy kOpTOg Gpyov Onfpov Swmovovpévors. und’ad  dypag
avOpomov katd 0dAattay Anoteiog 1€ ipepog EneAbdv DUV ONpevTaC OOV
Kal avopovg dmotelol: Khoneiog 6° &v ydpa kol woAel unde €ig Tov Eoyatov

323 See Nightingale, 1993b, 115 and Erler, 2017, 178-179. Also, Isocrates from a similar
perspective, in the Evagoras, laments that the encomiastic tradition, i.e. the correct encomia
of people, is deteriorating and states his desire to reintroduce it, cf. Isoc. 9.8 and Alexiou,
2010, 80. For the topoi of praise in Isoc. 9, see Vallozza, 1998.

324 In the Laws, praise and blame play a fundamental role in controlling the citizens of Magnesia,
see, e.g., 663bc, 801d-802d, 822e-823a.

325 For the ignorant people that are easily manipulated by means of an incorrect encomiastic
discourse see Pl. Symp. 190a, for the ideological interests implied in the encomiastic
discourse see Symp. 181c—185d and 218c-219d. For more insights on the function and on
the content of the true and false encomium in the Lysis, cf. also Nightingale, 1995, 106-109.

326 Cf. Theogn. 1278c—d, Ibycus 287, Ar. Plut. 155-56, Pl. Chrm. 155d—e, Phdr. 241d, Lys.
206a, Soph. 222d-e, Xen. Mem. 1.2.24, and for the relation between hunting and pederastic
€pwg, see Barringer, 2001, 85-89.
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£mélBoL vodv dyacHot. Mnd’ ab mtvdv 0Mpoc aipdrog Epog od ceddpa
€levbéprog Enérbot Tvi véwv (823d7-824al).

My friends, let us pray that you are never seized by any desire or love for
hunting at sea, or angling or catching water creatures at all, or taking the lazy
way out using lobster-pots, which do your work for you whether you are asleep
or awake. May no yearning to hunt the human race at sea come upon you, no
yearning for piracy, to turn you into savage and lawless hunters. As for robbery,
in the countryside or the city, may the idea never cross your minds. Again, may
never a wily desire — not noble — to catch birds occur to any of our young
either.3?’

The prelude is structured around an anaphora: the expression “may a desire of
[the wrong type of hunt] never seize you” occurs four times:

a. unte TG Embopio uNt’ Epwg TG ... MNPOC .... AdPor, O friends, may
you never be seized by any desire or love for hunting ...(823d7—
8);

b. und ad &ypag ... {pepog EneAddv VYUV ..... Onpevtag duovg Kol
avopovg amoteloi- May no yearning to hunt ... come upon you, no
yearning for piracy, to turn you into savage and lawless hunters
(823e2-4);

c. émélbot vobv GyoacOor, May the idea never cross your minds
(823e5);

d. und’ o wTvdv Ofpac aipdrog Epac ... Tvi véwv éméabor,>*® The
desire to catch birds... may that idea not occur to any of our young
either (823¢6).

Besides the anaphora and the consequent parallelism-based structure of the
prelude, we also find other figures of speech, such as paronomasia (®@povg kol
avopovg, 823e4) and antithesis (unte €ypnyopdctv prte eboovoty, 823el-2).
These rhetorical devices, needless to say, denote a higher style, such as is often
used in poetry and literary prose.

327 Griffith, 2016, translates the Mnd’ ad wmvdv 0Mpag aipdvrog Epag od cddpa Erevdipiog
with the desire to catch birds — “calling for low and slavish cunning” — The adjective
aipvrog in reference to €pmg is however fundamental for our analysis and thus we have
modified the translation.

328 All the main verbs of the prelude are in the optative. This runs contrary to the poetic tradition
of the invocation to the Muse, wherein the employed mode is usually the imperative. On the
use of the imperative in the poetic tradition, in contrast with the optative chosen by the poet
Apollonius, see Corradi, 2007.
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As for the model un €pwg ... AaPot, “may not a desire for ... seize you,”
echoes the same model of Aeschylus’ Agamemnon, where Clytemnestra is
worried that the conquerors of Troy might be conquered by their own desires:
Epmg 6& un TIc TPOTEPOV Euminty otpuT® / mopbelv O pn xpn, KEPOEGV
vikopévovg, “may not a desire first fall upon the army / to plunder what they
ought not” (4g. 341-342).**° Now, £pwc, especially in Homer and in tragedies,
does not necessarily refer to sexual desire.>** In Homer, for instance, it includes
desires to eat (/1. 1.469), weep (II. 24.226-7), dance and fight (//. 13.636-9).%"
In Attic tragic poetry of the classical period, £pwg refers to a wide an varied
range of phenomena.’** Ludwig, in addition to the generic and specific (sexual)
£pwg, discusses a third category: when the intense desire of a sexual object is
transferred to generic objects.*** In the Agamemnon, for instance, &poc occurs
twice with this connotation: firstly, in reference to patriotism for the fatherland,
when the imagery employed evoke pederastic amatory love (£p®¢ matpdag
tode Yic o’ &ydpvacev; tepavilg dp’ Mote THod’ EmfPorol vocov; TMOV
avtepOvTOV ipépe meminypévor, 540-544), and, secondly, in the passage
above-cited when Clytemnestra expresses the wish that the Achaeans do not
incur the rage of the gods, if they are taken by lust to violate what is sacred
(341-348). Clytemnestra might be referring both to the plundering of temples,
which will anger the gods, but also, since it is a woman speaking, to the
violation and enslavement of women (towodtd Tol YOVOUKOC €€ €Uod KAVELS,
“you hear these things from me, a woman”, 348).>** Sexual desire appears here

329 T am indebted to Mario Regali for pointing out this reference.

330 On the usages of &pag in ancient Greece, cf. Ludwig, 2002, and for love and desire in the
Laws, see Moore, 2007.

31 Ludwig, 2002, 124-126.

32 Cf. OC 511, where the chorus “desires” (eramai) to hear Oedypus’ tale; Eur. Hec. 775
(desire of getting old); Soph. Ant. 220 (love of death), Soph. Phil. 660 (desire to examine
Philoctetes” bow), there is no trace of sexual referents in these contexts, cf. Ludwig, 2002,
124.

333 The difficulty is, of course, to establish for each case what degree of passionate intensity is
involved, and thus when it is opportune to talk about transferred €pwg (italics is mine); see
Ludwig, 2002, 128-130. An example of this third category can be found at Pind. Nem. 11.43—
48.

cf. Eur. Tro. 69-70 for the raping of Cassandra in the temple of Athena, and the linking of a
sexual and a religious violation. The political and sexual love is also connected in Soph. Ant.
187-190, 781-800; Eur. 74 808-9, cf. also 384-7, 411, 126475, 543-97. Euripides, more
than Aeschylus and Sophocles, employs erotic language in reference with a wide range of
objects: horses (Rhes. 859), unjust marriages (Hel. 668), killing one’s brother (Phoen. 622),
money (Supp. 178), the lotus (7ro. 439), learning (Hipp. 173), hunting (Hipp. 219), foals
(Hipp. 235) and being split with a double-edged sword (Hipp. 1375). Cf. Ludwig, 133-135,
and n. 45.

334
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to be linked with a religious-political violation.*> Also, in the passage the
anger of the gods in the Agamemnon, as a response to the giving up to desire,
hints to the possibility of the fall of the Achean army.

Now, according to Ludwig, “€pm¢” is a tragic feature, since tragic
protagonists often experience the power of €pmg before their fall: we find clear
examples of the destructive force of &pwg, for instance, in Euripides’
Hippolytus, Helen, and Medea, and in Sophocles’ Antigone.**® However, in
tragedy &pacg is also widely referred to non-sexual objects: “the tragedians tend
to ‘eroticise’ everything, practically as a requirement of their genre.”**’ To
“eroticise” something means, according to Ludwig, to claim that an object is
desired with a specific intensity.”*® Now, Plato in his dialogues often refers
£pwg to a desire for non-sexual objects (in the Laws we find love for wealth at
831c4, 870a2—6; in the Republic lovers of rule, £épactag tod Gpyetv, and desire
for poetry, £pmta Tiig TolwTNG ToMoceme, 521b4, 607¢7, and 608a5; in the
Theaetetus Socrates has a terrible desire for the practice of discussion, &pwg
dewog €vdéduke Thic Tepl Tadta yopvaciag, 169cl; and in the Statesman it is
about &pwg for peace, ...cipvnv: Kai o tov Epmta 307e5-6). In all these
cases, as Elizabeth Belfiore aptly points out, the context reveals a high intensity
of desire, which can be linked to sexual passion.**’

In the Laws, the erotic terminology is used in relation to several realms, but
only one occurrence appears to point to the philosophical love of wisdom that
permeates dialogues such a Phaedrus and Symposium.**® It occurs in book 4,

335 Ludwig, 2002, 133. For the connection between corporal, social, religious, and political
violation, see Hartog 1988, 330-331. Hartog points out that €pwg is a mark of the monarch
and that the excessive desire for forbidden women is a royal/tyrannical trait/topos (with
references to Her. 3.31, 2.108, 8.108, 6.62, 1.8, 5.92). On p. 331, Hartog writes that “a
despotes is bound to violate the nomoi — the social, religious, and sexual rules.”

336 In Ludwig’s words (136): “To call any desire ‘eros’ makes the question flash through the
audience’s mind: “Is this it? Is this the desire through which he embraces his own
destruction?”” Cf. Eur. Supp. 899, 1086-88, lon, 67, 1227, Tro. 1051, and see Ludwig, 2002,
150, n.88.

337 Ludwig, 2002, 136.

38Ludwig, 2002, 128. The difficulty is, of course, to establish for each case what degree of
passionate intensity is involved, and thus when it is opportune to talk about transferred €pmg
(italics is mine), see Ludwig, 2002, 128-130. An example of this third category is for
instance Pind. Nem. 11.43-48.

339 Belfiore, 2012, analyses Socrates’ erotic practice in what she calls “four erotic dialogues”
(Alcibiades I, Lysis, Symposium and Phaedrus), and shows how the meaning of €pwg varies
from sexual love, to love of the soul of another, to love of wisdom itself.

340 For the phenomenology of love in these dialogues cf. Scheffield, 2006, and Kraut, 2008, 286—
310.
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in a discussion on the role of statesman who is to be animated by a divine
passion for what it is just: &pwg Oclog T@®V cOEPOVOV TE Kol SKOi®V
gmmdevpdrov, “the divine passion for wise and just practices’ (711d6-7).>*!
As has been pointed out, the statesmanship outlined here does not involve
ordinary citizens: only the most virtuous and most just among them can aspire
to it.>** With this sole exception, Prauscello shows how the language of desire
is employed in the Laws, in a coherent manner as point of departure to support
and reinforce the praise of civic eccellence and thus of the “perfect citizen.”**
The rhetorics of €pwg, that is, appears to be employed at a more “ordinary”
level in the dialogue in order to instil in the citizen the passionate impulse to
civic excellence; in this sense the legislator, by guiding citizens towards virtue,
has also a saying on their most inner desires which thus become an integral
part of the educational system of Magnesia (688b1-4).>*

Keeping in mind the general attitude of the legislator in relation to the
subjugation to virtue of the citizens desires, we would argue that the context of
€pwg in the prelude at 823e recalls verse 341 in the Agamemnon and thus
evokes a tragic context. The reason is twofold: firstly, in both cases it is wished
that someone is not taken by a strong desire for something that is deemed
incorrect, i.e. the violation of what is sacred in the tragedy, and the wrong type
of hunting in the prelude: thus, it is a question of the devastating power of love;
secondly, since in tragedy &pwg appears to be conceptualized as a force that
could determine the fall of the hero, its appearance in the prelude, although the
Athenian does not mention what would happen to a citizen seized by a desire

341 An analysis of this passage is not within the scope of this section, for a detailed treatment of
the section 711d6-712a7 and for the passage being the closest approximation to the Platonic
vision of both political power and philosophical knowledge embodied in the same person
(the philosopher-king of the Republic), see Schopsdau, 1996, 142-148.

342 Cf. Prauscello, 2014, 76.

343 When establishing the laws, the legislator is asked to look at virtue in its entirety, and this

also imply to consider €pmg kot émbupia as qualities that follow ppdvnoig, “wisdom,” 56&a,
“right opinion” and vodg, “intelligence:” d¢ot 8¢ om mpog mhcov pev PAEmEW, pdAoTa 8¢ Kol
TPOG TPMTNV TNV THG CLUTACTG YEROVA APETHS, PPOVNoLS &’ €l TobTo Kol vodg Kol d6&a
pet' Epmtodc e Kol émbupiog tovtolg Emopévng (688bl1-4). Cf. Prauscello, 2014, 77-101.
Prauscello offers a detailed and contextual analyses of four programmatic passages which
focus on the educative significance of desire (1.643c8-d3, e4-6, 3.688b1-4, 4.711d6 and
6.770c¢7—d6 read them). It should also be pointed out, as Prauscello does at 74—77, that one
should not search for nor expect an absolute consistent use of erotic terminology throughout
the dialogue, since the concept of philia and eros often overlap in their encompassing
representation of human relationship, cf. e.g. Laws book 8, devoted to sexual legislation,
where the language of philia, eros, and epithymia is more fluid, and the terms are used almost
interchangeably.

34 For the correct type of eros that should be aroused in Magnesia, see Prauscello, 2014, 87-92.
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for the “wrong type of hunt”, alludes to the dramatic consequences known from
the tragic stage. The audience would quickly recognize the motif and fill out
the missing piece. Failure and fall, after all, is what &pwg has in store for the
tragic protagonist who succumbs to its lure.

The choice of vocabulary also plays an important role. First, the Athenian
declares that one should not desire to hunt on the sea and to fish “using lobster-
pots,” which secure the prey for men who are whether awake or asleep:

Q gitot, €10’ dpiig pTe TIg EmOupia T Epog Tiig e OdhaTTav OipUg
mote AaPor unode dykiotpeiag und’ OAwg Tig TAV Evidpmv (dmv, pNTE
£ypnyopocty pijte €000V0LY KOPTOLS Apyov Opav dramovovpévorg (823d7—
e2).

My friends, let us pray that you are never seized by any desire or love for
hunting at sea, or angling or catching water-creatures at all, or taking the lazy
way out using lobster-pots, which do your work for you whether you are
asleep or awake.

The expression at 823el1-2 (unte &ypnyopdotv uite EDS0VGV KVPTOLG APYOV
Onpav damovovpévorg, “or taking the lazy way out using lobster-pots, which
do your work for you whether you are asleep or awake”) is interesting for our
study. The term wvptog, “lobster-pot,” in Griffith’s translation, but more
precisely “weels,” is an instrumental dative and both é&ypnyopdowv and
gbdovoy are taken as dativi commodi. Both England and Schopsdau agree that
behind the expression lies, most probably, the Greek proverb gbdovti kKOptog
aipel, “the wheel does the catching for the one who sleeps” (Diogenian.
Gramm. 4.65).>*> Furthermore as Schopsdau points out, the proverb mentioned
by the Athenian seems to be a counterpart of a claim conveyed in Sophocles’
Ajax (879 ff.).>*

In Sophocles’ Ajax, the choir that is desperately looking for Ajax (who, in
the meantime, is about to commit suicide) calls for the fisherman for help, and
labels them @ulondvor, “laborious,” and their chase dvmvog, “sleepless.” The
Athenian reinterprets the concept, and blames the idle fishing, where the weels
do the work of the fishermen. In Sophocles the hunting is sleepless, and thus
the hunters need to be awake to pursue it, on the contrary, in the prelude the

35 Cratinus, a comic poet of the Old Comedy, in his Archilocuses refers to the proverb and
changes it in ebdovtt TpokTOC aipel, “his bottom does the catching while he sleeps” (fi. 4.1).
For an interpretation of the fragment and its modification of the widely known proverb see

Bianchi, 2016, 48.
346 See Schopsdau, 2003, 631.
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hunting can be fullfilled by either awake or sleeping people. The contrast lies
thus in the opposite definition of a dpydg OMpa and a dvmvog dypa “the idle
hunting and a sleepless one.” If this interpretation is correct, the Athenian on
the one hand overturns the connotation of the “laborious hunt” present in the
Ajax, and on the other hand adopts the proverb (ebdovtt kbptog aipel, “the
wheel does the catching for the one who sleeps”) and adds the participle “being
awake”, &ypnyopocty, in opposition to ebdovov. We would argue that the use
of a proverb, and the poetic influence from the Ajax, both conveying a shared
lore of knowledge, serve to make the prelude easier to relate to for the
audience.’*’

Furthermore, two words are used to indicate hunting, Opa and dypa (823e2;
824al). The latter, i.e. dypa, is considered poetic by both Chantraine (“surtout
poétique” 14) and Fatouros.’*® The term occurs twice in the prelude, first in
relation to the catching of men in the sea, when the Athenian urges that such a
desire should never catch someone, pnd’avd dypag avOpdnmv koo OdratTay
Anoteiog te ipepog énehbav, “May no yearning to hunt the human race at sea
come upon you, no yearning for piracy” (823e¢2-3), and secondly, when he
starts praising the right type of hunting, mel®v o1 uévov Onpevcic te kol dypa
hout Toic map’ Huiv abAntals, “That just leaves our athletes with the pursuit
and hunting of land animals” (824a1-2). The first occurrence, since connected
with fuepog, “desire,” might recall the context of erotic discourse, while the
second one is used in its literal sense.’*’

The prelude appears to play with the juxtaposition of two adversary divine
entities: on the one side the goddess of love, Aphrodite is echoed by the erotic
vocabulary and on the other side, the actual subject of the prelude, the
(morally) correct hunting, brings to mind, Artemis, goddess of the hunt. The
tragic motives underlying the prelude might also help to explain a reference to
apoetic fragment at 823e5. Towards the end of the prelude, the Athenian warns

347 For a definition of proverb see Whiting, 1994, 80: “a proverb must be venerable; it must bear
the sign of antiquity, and, since such signs may be counterfeited by a clever man, it should
be attested at different places at different times” and also Mieder, 1993, 24: “A proverb is a
short, generally known sentence of the folk which contains wisdom, truth, morals, and
traditional views in a metaphorical, fixed and memorisable form and which is handed down
from generation to generation.”

348 We do find some occurrences in Hdt. and in Xen. Cyn. a treaty devoted to hunting, but, all in
all, the word is mostly found in poetic texts (Hom. Od. 12.330, and 22.306, Soph. 4j. 880,
Eur. Supp. 885, Pind. Nem. 3.81 et al.).

349 The term &ypa occurs also in the Lysis in a metaphor used by Socrates to indicate that
Hyppothales’ love words would only make the “prey harder to conquer,” dvcaiwtotépav
mv dypav motol (206a10).
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against the wily desire for bird hunting: Mnd’ av ntnvév 0Mpag aipdrog Epmg
00 6Odpa Eevbéprlog Emélbol Tvi vEéwv, may never a wily desire — not
fitting for a freeman’>” — to catch birds seize any of our young either, (823e5-
6).

The adjective aipviog (823e6), occurs exclusively in poetic texts and only
twice in Plato’s corpus: in the above-mentioned passage of the Laws and in the
Phaedrus, at 237b, where it is referred to a “lover,” épactnig. The context of
the occurrence in the Phaedrus is undoubtedly poetic: it is the beginning of the
speech of Socrates about the nature of love, which he delivers after having
covered his head and invoked the Muses.*' In poetry, the adjective aipvrog is
mostly associated with words and speeches (see for instance Calypso’s
“wheedling words” to convince Odysseus to forget Ithaca, at Od. 1.56); the
expression aipvrog Epwg that we find in the prelude occurs in a fragment by
Sophocles, fr. 816 Radt, and since the word is usually employed in relation to
speech, the juncture appears to be a novelty.*> The context of the fragment is
unfortunately unknown, and it is therefore hard to make significant
comparison. Still, the poetic and erotic expression drawn from tragedy, fits in
with the overall erotic formulation of the prelude: bird-hunting, according to
the Athenian, neither suits a free man, o0 6Eddpa ErevBéprog, nor should
attract any of the young boys, tvi véwv: it is, in fact, an attractive but deceitful
desire.””

P19a: Prelude on Military Service. The Best Warrior (11.942a5-
943a3)

330 Griffith, 2016, translates 00 c@6dpa. &hevdéprog (“calling for low and slavish cunning”) is
here modified.

351 For an analysis of Socrates’ first speech in the Phaedrus and his analogies with the figure of
Stesichoros see Capra, 2014, esp. 51-55.

352 Pearson, 1963 (first edition 1917), 46 cites the occurrence in Plato: “TIAGtwv (Leg. 823€)
‘aipvrog €pog’ enoi kol XopokAig.” Pearson, also notes that: “aipvdog in its application to
€poc is clearly transferred from its proper connexion with a personal agent. It is most likely

that Sophocles conceived the cunning of the lover as manifested in seductive speech.”

353 The erotic vocabulary is used in the prelude in a negative perspective: the citizen should not
yield to this type of €pwc, and thus the echoing of the role of £pwg in tragedies might function
as a warning to the audience. Contrarywise, in the Republic at book 5 (575b8-9) and VI
(485a—486a) the erotic vocabulary is employed to describe the qualities of the philosopher-
king, i.e. a completly positive treatment of the force of €pwg: the philosopher is émbopnrg
coplag mdomng, and the philosophical activity is “love for knowledge” (485bl), dydmn,
“affection” (c8) émBupio “desire” (d6) émopéywm, “long for” (486a6) otépyew “to be fond of”
(486c¢4), cf. Aronadio, 2002, 224.
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This prelude is a praise (émawvog, 943al) of the life of the warrior. The Athenian
emphasises one main aspect of the life of the warrior: every personal initiative
should be suppressed. In other words, the constant obedience to a commander
should prevail, and action should be taken not independently but in accordance
with the community (942a6—d2). It follows that, according to the Athenian,
children should be trained in the ability both to impart orders and to obey
orders, and anarchy should be banned both from the life of men and from the
life of tamed animals (c7—d2). The principle of &pyewv kai dpyecOar, “to impart
and to obey orders,” refers to the explanation of maudeio that the Athenian
provides at 643e. There it is claimed that education consists in having the desire
to become a good citizen, that is, to be able to command and obey, in
conformity to justice. It follows that such a principle is valid not only for the
military service but also for life in general and, therefore, insolence, impudence
and the disrespect of the military discipline, is an evil both for soldiers and for
all mankind.***

What is more, all of the choruses should encourage prowess in war, ease and
lightness in moving, toleration of hunger, thirst, hot as much as cold
temperatures, and the eventuality to sleep on a hard bed (942d2-943a1).*>> And
most importantly, in order not to ruin the natural force of the extremities of the
body, one should not cover the feet and the head, which are the most important
parts of the body, the former being the best servants, and the latter being the
best guide, since all guiding sensations find their place there (942d7—€8).>>
Such a sketch of the stresses and strains that characterise the life of a soldier
reminds one of the description of the Spartan kpvnteia, “secret service, ” as it
is sketched at 633b10—4.%’

As Schopsdau notes, the refusal of a society with no chiefs, that is a
condition of anarchy, is an essential feature of the model of democracy (Resp.

354 See Leg. 796b—c, 814e-815a, 829b—c. Cf. Resp. 560e—575a. Sparta’s warfare orientation has
already been criticised (628c—d; 629e—630a; 634e; 666e) and in Magnesia the highest
honours are not attributed to military performances, but rather to the obedience of the citizens
towards the good legislator (922a). On the differences and similarities of the Laws with
Spartan directives in these matters, see Powell, 1994, esp. 273-300.

355 See Leg. 633b—c, 829b.

356 For the covering of head and feet, compare Hdt. 3.12 and Xen. Lac. 2.3, where, according to
Xenophon, the legislator Lycurgus orders the young men to walk barefoot because they
would move their feet better with no shoes.

357 The translation “secret service” for kpumteio. is however not the most appropriate. The term
kpumteio indicates a sort of military training for young spartans that was mostly characterised
by sneak attacks, and whose victims were primarily the Helots. Compare also Xen. Lac.
2.10-11, Ages. 2.16.
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560e¢). Also, in tragedy, we find the same motif: the king Creon in Sophocles’
Antigone bases his accusation of death against Antigone on the principle that
“there is no worse evil than anarchy, since it destroys cities and the living of
the house,” Avapyiag 6& peilov odk oty kaxov: / abtn moielg GA VGV, 71O’
dvactéroug / ofkovg tinoty (Ant. 672—675).°% The Athenian praises military
discipline because it forms citizens to prowess in war, and thus all activities in
time of peace should be finalised to excellence in war. Although the Athenian
states that warfare is not the final goal of a society (626-28), still, the training
in obedience (i.e. in hierarchy) and common behaviour is to be imparted from
childhood. Neither in earnest nor in play should anyone act without a
commander, but everything is to be done together (942a8—b1).

The poetic influence in this prelude is conveyed through the stately and
solemn style of the prelude, which is generally repetitive and marked by
polyptoton and alliterations (942d1-2 v &’ dvapyiov E&atpetéov €K TOVTOG
7oV Bilov andvTov Tdv avOpdnov Te Kal Tdv V1’ avOpdTovg Onpiwv), anaphora
and homoioteleuton (942 a6—7 péyiotov 8¢ 0 undénote dvopyov undéva eivor,
unt’ ppeva unte OAetay, undé Tvog ... unte 6movddlovtog unt’ v moidoic;
b4-5 olov éotdvon 0’ dtav dmtdrn TI¢ Kai mopevesOon kol yopuvalecOar ko
Aodobar kol orelobon kol éysipecBar) and parallelisms (942¢7-8 Gpyewv te
AoV Gpyecbai 0’ Ve’ €tépmv), so that the precept might be more easily
memorised by the youth, before the law is laid down.

Concluding Remarks

The preludes gathered in this group reflect the intent of the Athenian to
intervene in all aspects of a citizen’s life by measures of praise and blame.>*
Praise and blame, that is, are meant to influence the sphere of public behaviour
where the law code itself cannot enter:

un vopog, AL’ Emavog modevmV Kol Woyog EKAoToVg vMnviovg HaAAOV Kol
eVUEVETC Tolg TefNoeaat péAAovGY vopoig dnepyaletat (730b5-7).

it is not law, but rather the educational effect of praise and blame, which makes
individuals more manageable and amenable to the laws which are to be enacted.

358 Schopsdau, 2011, 530-531.

339 At 631b-632b it is stated that the lawgiver is entitled to distribute honour and dishonour,
praise and blame.
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The powerful educational value of praise is clearly illustrated in the Laws (cf.
822e-823a).*° Indeed, examples of praise and blame pervade the entire
dialogue.’®' By the same token, Socrates, in the Republic, claims that the
language of praise and blame is the most efficient method of educating and
moulding the character of people, young or old, male or female, because it
affects their hearts (Resp. 492a-c).

The question that naturally arises in these concluding pages is how the
poetic, encomiastic discourse fits in with Magnesia’s legislative programme.
The preludes analysed in this group show Plato’s portrayal of the Athenian’s
competent re-use of traditional poetic motifs and stylistic features to illustrate
new types of behaviours that are to be praised in Magnesia. For example, the
Athenian, in the general prelude to the new legislation, appropriates and adapts
the themes of the Panhellenic and Panathenaic athletic competitions to
Magnesia’s best performing citizens, and in the prelude on hunting the
language of desire is used in order to praise the best type of hunt.

In book 7, when establishing the laws of music and poetry (tvmot kal vopot
mepl povoav, 801¢6), the Athenian firstly affirms that the poet should not write
anything that contradicts what the city has deemed just; thus, all poetic
compositions should be seen and approved by the guardians of the laws before
they are made public (801c8-d4).**> Secondly, he affirms that hymns and
encomia to gods as well as to men and women are to be allowed in the ideal
city:

360 823a2-6: 16V 1€ VopoBETV dvimg Sl 1) novov ypagety Tovg vopovs, mpog 8¢ Toig vouotg,
b0 0L 1cahdL oDTd SoKeT Ko L KadL £Tva, vOLOIG EUTETAEYLEVE YPAQELY, TOV 88 Hikpov ToATnY
1md&v firtov tadto dumedodv fj To Todg {nuiong Hrd VoV Katetnuuéva, “in addition to the
laws he (scil. the lawgiver) has to write down his views, — say what he thinks is good, and
what not good — blended in with the laws. The perfect citizen should treat these views as
immovable, no less than the ones which have the backing of the laws and its penalties.”

361 As Morgan, 2013, 277, aptly notes, “the discourse of praise and blame extends to the strategy

of the lawgiver. The lawgiver is a poet of praise and blame, and his code contains these as
well as the laws.”

362 Leg. 801c8—d4: Tov momtiv mapd T Thg mOAemg voppe kai dikaa 7 koo § dyado pmdsv

TotElV GALo, T0. 6€ momOEévTa un £Etvan TV IO1OTAOV UNSEVE TPOTEPOV dEKVIVAL, TTPIV GV
a0TO1G TG TEPL TADTO ATOSEIELY LEVOLS KPLTOAS Kol TOTg vopopOAay deiydi) kai apéor, “that
the poet or composer is to write nothing which runs counter to what the city regards as
customary and just, or fine or good and that he is to be forbidden to let any private citizen
hear his compositions until they have first been shown to the official judges of these matters,
and to the guardians of the law, and been approved by them.”
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A®. Duvol Bedv kol EyKdpo KeKovmvnuéve guyoic doott’ dv dpbotata, Kol
petd Beovg dCANTMS TEPL SaiOVAS TE Kol fjp®og LeT’ EyKopimy vyl yiyvowt’
av T100T01g AoV TPETOLGAL.

KA. nd¢ yap ob;

A®. petd ye unyv tadt’ §om vopog dvev eBdvov evBvg yiyvorr® dv 6der TV
TOMTAV O0moOcol TéA0G €xolev Tod Piov, katd copata 1 Katd Yoydg Epya
é€elpyaocpévol koAd kol émimova Kol Tolg vOpolg eumelfeil yeyovoteg,
EYKOPIOV a0TOVS TVYYavEaY tpémov dv €in (801e1-10).

ATH. Hymns should most properly be sung to the gods, and songs of praise
combined with prayers; and after the gods, to the guardian spirits and heroes
likewise there should be prayers and songs of praise —for all these as
appropriate.

CL. Of course.

ATH. After which, there can be no resentment of the measure which
immediately follows: those of the citizens who reach the end of their lives
having achieved fine things with great labour, either physical or mental, and
who have been obedient to the laws, they would be appropriate people to
receive songs of praise. 363

This statement recalls Republic book 10 (607a), where Socrates distinguishes
between Homer and the tragedians on the one side, and hymns and encomia on
the other; the former are to be banned, the latter to be accepted in the ideal city:

Kol GLYXWPEY ‘Ounpov TomMTIKAOTUTOV £IVOL KOl TPATOV TV TPUYOSOTOIdYV,
€idévan 8¢ 6T 6o0v Pévov Huvovg Bgoic Kol Lykdpa Toig dyadoig momjoemg
TapadeKTEOV €ig TOMY (Resp. 607al-4).

and you should agree that Homer is the most poetic of the tragedians and the
first among them. Nonetheless, be aware that hymns to the gods and encomia
of good people are the only poetry we can admit into our city.

The passage in the Republic and the one in the Laws appear to be
complementary. In the Republic, Socrates identifies the dyoaboi as subjects of
encomia. In the Laws, well-behaved citizens are deemed worthy of songs of
praise. Furthermore, the Athenian notes shortly afterwards that those men and

363 At 700b1-2, hymn is more precisely defined as “prayer to the gods.” For a recent and detailed
discussion of the passage, see Folch, 2015, 166-167.
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women who have lived their entire life in virtue and have followed a law-
abiding behaviour are to be regarded as appropriate subjects of encomia
(801e). Indeed, they are, like those deemed worthy of encomia in the Republic,
explicitly defined as dyafoi (802a1-5).>%

Now, the idea proposed here is that, when accepting songs of praise to good
men as an example of a poetry beneficial and acceptable in Magnesia, the
Athenian is implicitly allowing his own preludes, which he defines as praise
of the best citizens’ behavior. When praising the correct type of hunting or a
citizen’s competitive struggle to win the prize of virtue, the Athenian appears
to be illustrating, in practice, how to compose a correct praise of the ayaboi.

In this sense, it should be pointed out that the terms Duvog and yxapov (the
types of poetry accepted by Plato) are subject to a process of specification in
the archaic and classical periods, assuming more technical meanings: Huvog,
which originally included all forms of melic composition, assumes the specific
meaning of “song in honour of the gods”;*®* éyxmpuov, originally indicating
poems in verses to honour the dpetai of famous persons (cf. e.g. Ibycus’ poem
to the young Polycrates, future tyrant of Samos, in fr. 282 West and Pindar’s
victory odes), includes now also prose speeches that engage with the
glorification of a variety of themes (cf. e.g. the proem of Isocrates’ Encomium
to Helen and his attack on those who praise the life of exiles or write
encomiastic speeches to a bumblebee or to salt, 10.8-12), employing the
language of lyrical victory songs.*®® The point is that in the fifth and fourth
century both Duvog and éyxmpov may still refer to a wide number of occasions
and performances; especially in the archaic period it has been proven difficult
to pinpoint clear boundaries or a consistent formal principle that differentiate
between them.**’

364 Cf. 802a4—5: tadta 8¢ mavTo Mpiv £6Tm KoV avdpaoty T kai yovaibitv ayafois kai dyadoeig
Swpavdg yevopévotg, “and let’s have this (scil. singing of hymns and encomia) apply equally
to men and women, if they have been conspicuously good men or good women.”

365 On “hymn” as a term encompassing all melic production, see Gentili, 1988, 36 n. 39, and
Giuliano, 2005, 118-119. Even though hymns are usually devoted to gods and encomia to
men (cf. Etym. Gud. 540. 42-3 Sturz, where it is explained that Duvog €ykmpiov Swapépet
KaB0 0 pev buvog €mt B0l Aéyetat, 10 6¢ Eykdpov €mt avOpdmov; for the pair Huvot HBedv
and ayaOadv avopdv Emawvoy, cf. also Koller 1954, 177-83), in the Laws this use appears to
be inconsistent: hymn is used interchangeably for gods (700b, 7.799b, 801e) and men (802a,
829¢, 947b), and encomium comprehends an equally broad semantic range, including the
elegiac poetry of Tyrtaeus (629c¢), epinicians (822b), songs in honor of gods, daemons, and
heroes (801d—e), and songs in honor of men and women (7.801e, 7.802a).

366 Cf. Vallozza, 1994, 1152—-1160.
367 Folch, 2015, 168.

124



By accepting éykopo of good men in Magnesia and, moreover, by
employing poetic references and devices in his formulation of the song of
praise (§mavog), the Athenian appears to propose a new kind of poetry, one
that is morally useful and pedagogically efficient.’*® In the fourth century the
language of praise and blame is still understood as an informal discourse of
evaluation indispensable for the education of the political community. In the
Laws, as mentioned above, the main playing field of praise and blame is a
domain in which it is impossible to legislate, yet one that shapes the moral
character of the individual, e.g. the domain of hunting, which is meant to
promote bravery in the citizens and is therefore subject to poetic praise.

From this perspective, the fluid boundaries of encomium allow the Athenian
to incorporate encomiastic elements into the legislative discourse of his
preludes. The preludes, shaped as praise, provide the legislator with a
discursive practice traditionally used to influence personal ethics, and thus
allow him to shape new habits of mind. In sum, the poetic discourse of praise
and blame represents a new type of poetry that is ethically approved and whose
main function is to persuade the citizens of the validity of the new legislation.

3.2 Jussive Paraenesis

P3: Prelude on the Acceptance of the Land-Lot (5.741a6—e6)

The Athenian, at this point in the fifth book, sums up the two assertions that he
has just made, that is: (i) the new colonists will divide land and properties
among themselves and they will take care of them, as if it were a commonweal
of the entire city (740; similarly at 877d, 923a-b), and (ii) the city will allow
only 5040 land-lots, each of which will be left to only one heir; in case there
are too many sons and daughters, the sons will be adopted by families that lack
heirs, and the daughters will be married (740b6—c6). After these legal

368 The new model for an encomiastic poetry that is morally approved, can also be detected in
Menex. 236d4, where Socrates sets out to énatvelv and éykopdlew the Athenians of the past,
who demonstrated to be dyafoi and can thus serve as virtuous model for the living (236d—
237a). The Timaeus-Critias can be regarded as a more illustrative example of this new type
of poetry: the tale of both Timaeus and Critias are meant to offer an encomium of the ideal
state and citizens (7i. 19b—21a). On the Timaeus-Critias as a model for the new poetry that,
in virtue of its characteristics, would be admitted in the ideal city of the Republic, see Regali,
2012. For the encomium that should be evaluated based on the ethical value of its content,
cf. Symp. 198d—e.
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prescriptions, the speech continues with an exhortation to the citizens to
maintain and respect the number of lots that have been assigned to them. In
this prelude, which is rather short (only 4 paragraphs in Burnet’s text), the
Athenian stresses the sacred nature, inviolability and indivisibility of the lots.

The discussion prior to the prelude concerns the establishment and upkeep
of the land-lots. In case of diseases, the colony, even though unwilling, will
have to accept citizens with a “bastard education” (voOn moideiq
memodevuévong), that is, men who have not been educated in Magnesia. The
Athenian ends this discussion by alluding to Simonides (fr. 37 Page), and states
that: dvéykmv 82 o0d& 0 eivan Aéyetar duvatdg Prélesdou, “even god, so they
say, cannot fight against necessity” (741a4). The allusion to Simonides
introduces the prelude. It serves as a bridge between the more technical
explanation of the law and the prelude itself. Simonides’ words are quoted
verbatim and investigated by Socrates in the Protagoras, at 345d5.°%° As
quoted in the Protagoras, the verse runs as follows: avaykg 6 00d¢ Ogol
udyovtat, “against necessity not even the gods fight.” Although there are some
differences between Simonides’ expression and the expression as formulated
at 741a4, the allusion to the fragment is clear. Even if we assume that, by the
time of Plato, the expression had become a traditional saying, or a proverb, its
mention at this point in the text, just ahead of the prelude, introduces a change
of tone, which is carried into the following passage.

After the saying, the prelude begins. The Athenian starts by personifying the
speech: Tadt’ obv 81 TOV VOV Agydusvov Adyov Mpiv oduev’’’ mapaiveiv
Aéyovta, “Let us say, then, that this discussion we are having is giving us this
advice” (741a6—7). The speech addresses the imaginary assembly of the new
colonists.””" The solemn opening formula — Q mavtov avdpdv &piotot
(741a7) — is similar to the one used by the Athenian in the general prelude at
the beginning of the book. There is thus good reason to believe that this prelude
(741a6—<6) proceeds along the same lines, that is, it is characterised by a high

3% The saying is also mentioned again in the Laws at 818d8-¢1, where the Athenian discusses
the subject of learning, which have been settled by necessity and against which “not even a
god can fight”: ot yap aviyin @dcet koteingey, 1| pauey 00déva Bedv obte péyecOoL Té
viv ovte payeicOol mote, “For thus has it been established according to natural necessity,
which we assert none of the gods fights against now, nor will ever fight against” (Leg.
818d8-e2). The phrasing in this previous passage of the Laws is closer to the verbatim
quotation of the fragment that we find in Prt. 345d5.

370 Both England, 1921, 521, and Schépsdau, 2003, 320, agree to interpret the subjunctive pdpev
as “let us imagine” or “let us assume (annehmen).” Cf. Resp. 508b12.

371 The personification of the logos as itself a speaker can also be found at 630b, 644e, 672c,
792c. See also Ritter, 1896, 30.
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style as the general one. The citizens are asked to conform to the regulations
regarding a) the number of land-lots in the new colony, and b) the property that
each one of them has to keep as a lot. The exhortation is conveyed through the
use of three commanding verbs: un aviete (741a8) evraate (741b2) and un
atydonte (742b3):

Q méviov avdépdv GpioTot, TV OHoOTNTA Koi 66T To Kol TO TodToV Kod
OLLOLOYOVLLEVOV TIUMVTEG KATO QUGY pi} Aviete Kotd te apuov kal macav
Svvapy TNV TOV KOADY Kayaddv Tpayudtov: Kol o1 Kol vOv Tov aptipov pev
npdToV S18 Piov mavTdc PLAGEaTE TOV gipnuévoy, sita tO T ovsiag Byog Te
kal péyebog, 6 To TpdTOV Eveinache pétplov 6v, piy dTipdonte 1@ 1€ dveicHat
Kol T@ TOAEV PO dAANAovg (741a7-b5).

with the greatest possible respect, gentlemen, ensure you concentrate on the
honour which is naturally due to what is similar, to what is equal, to what is
identical, and to what is in agreement, whether it is a question of number, or of
any potential for fine and good actions. And the immediate thing is —first, the
figure we have mentioned; maintain that your whole lives through. And
second, show respect for the upper limit set to your property (which was of
reasonable size when it was originally allocated to you) by not buying and
selling among yourselves.

Considering that the aim of the speech is mapaivelv, “to exhort,” the choice to
express a command, is perhaps, not surprising. Nightingale observes that the
preludes to the laws, although in the form of a two-way communication, are as
unidirectional, fixed and authoritative as the legal texts they introduce.’’* The
perlocutionary act of the laws, according to Nightingale, is easy to identify: it
is obedience to a specific command. In this prelude, the choice of imperative
and jussive subjunctive (unusual in the other preludes) reveals the intention of
the Athenian to be concise and authoritative.’”® Still, prescriptive exhortation
is not the only feature of this prelude.

372 Nightingale, 1999, 289-293, claims that neither the preludes nor the laws can be questioned
nor contradicted: one can only obey and disobey, cf. Leg. 859al-6, 660a3—8, and Annas,
2017, 94-95 who sees the difference between pure force (i.e. law) and force blended with
persuasion (i.e. prelude) as the difference between a tyrant who gives the order and walks
away leaving you to obey it, and loving parents: parents will repeat what you have to do and,
willing or not, you will have to do it.

37

@

This prelude is for the most part characterised by a certain obscurity of the language. The
first part of the sentence is easy: the citizens are asked to follow the arrangements regarding
“similarity” (1] 6podt™C), “equality” (1] ic6t™C), “sameness” (10 tawToV) and the number of
the land-lots that are allowed in Magnesia. Harder to decipher is the expression koi mdcov
Svvopy ™y TV KoA@V Kayobdv mpaypdtov “any potential for fine and good actions”
(741b1). England follows Ritter’s interpretation and reads t®v KaA®V kayaddV TporypdTOV
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As the speech proceeds, the Athenian exhorts the new colonists not to
dishonour the lot that they have received by means of selling and buying it
from each other. In fact, by doing so they will disobey both Kifipoc, Lot, who
is a god, and the legislator: obte yap 0 veipog KAfipog dv 0e0¢ VUV GVUUOYOG
obte 0 vopobétng “since if you do buy and sell you will have neither the Lot
itself (which is a divinity) nor the lawgiver on your side” (741b6-7).>"* As
Schopsdau notes, through the identification of the lot with a god, the Athenian
gives divine legitimation to the assignation of land.””> The use of religious
language becomes even more explicit in the following lines. The Athenian
warns those who receive the lot, by claiming: (i) that the earth is sacred to all
the gods (741c1), and (ii) that priests and priestesses would confirm the land’s
sacredness at the first, second and third sacrifices (741c2-3). It remains,
unfortunately, unclear what kind of sacrifices the Athenian is referring to at
this point.’’® However, since the transgression regards the religious dimension,
as well as the legal one, the wrongdoer will suffer a penalty appropriate to the
crimes. The legal authorities (or priests, since the subject of the verb is not
made explicit) will place in temples “cypress tablets” engraved with the name
of the offender, as a memory for times to come.>”’

as an objective genitive to dOvapy, meaning influence “productive of fair and noble things”
(Ritter, 1896, 147: “auch der ap1Ouog scheint mir als eine dOvapw Ty 1@V KOAOV Kayoddv
mpaypdtov angesehen zu sein; dann aber wiére der genitivus nicht als subjectivus zu nehmen
alles was Gutes und Lobliches bewirken kann.”). The same interpretation is given by Des
Places, 1951, 98 who writes “soit dans le nombre, soit en toute propriété apte a produire le
beau et le bien.” If we follow Ritter and take dOvayug as an attribute to ap1Opoc, the Athenian
is saying that the maintaining of the assigned number of lots will guarantee (produce) the
good and noble things. The sentence is slightly obscure, but suits the rest of the prelude,
whose style is, for the most part, not direct but rather formal. For a comment on the obscurity
passage see also England, 1921, 521 and Des Places, 1951, 98.

Griffith, 2016, 188, interprets kAfjpog as “the process of allocation,” but, being kAfjpog a
divinity, we prefer to indicate it as the Lot.

375 Schopsdau, 2003, 320. All editors print kAfjpog, which is the reading of the first hand in both
A and O. In both MSS there is a correction, possibly by the first hand, to kAfjpov, with v
written over ¢. This suggests that the writer was probably at first in doubt whether it was a
nominative or an accusative. According to England, though, it is unlikely that, if the original
was KAfjpov someone would change it to the nominative. What is more, at 690c5 Plato
defines the ruler chosen by lot as 6go@uAf). This is in accordance with the description of the
lot as a minister of Heaven, and thus a 6e6c, England, 1921, 521. Also, at 741d4 the lot might
be interpreted as god, see Schopsdau, 2003, 320.

376 For the structure of this complex passage we follow the interpretation of England, 1921, 522.

374

377 According to parallel passages at 754d, 850a, it is more likely that the subject of Ocovot are
the legal authorities rather than the priest, see Schopsdau, 2003, 320.
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ypawyavteg 8¢ €v Toig igpoig Oncovct KumaprTTiveg PVijpog €ig tov Enetta
xpovov katayeypoppévag (741¢6-7).

the records of the holdings — written on cypress wood — they shall deposit
in the temples, for future reference.’”®

Through the expression kvmaptrtivag uviuag Plato refers to writing tablets
made of cypress wood, which were, probably, used as archival records.’” The
expression deserves some attention. Although puvrun may be interpreted in the
quasi-technical sense of “written record”, “inscription”, the combination here
with the adjective kvmapittivog seems significant. The two terms kvmaptrtivag
uviuag are found together only in this passage of the Laws. On the one hand,
the adjective, although not very frequent, usually denotes concrete things, such
as a “post of cypress-wood” in Homer (Od. 17.340), a “cypress shine” in Pindar
(Pyth. 5.39), and a “coffin of cypress wood” in Thucydides (Hist. 2.34). On the
other hand, pvqun usually conveys the abstract meaning of “memory,”
“remembrance,” even though it also occurs, in Aristoteles and Callimachus, in
the sense of “written record,” “memorial.”*%°

Thus, the problem lies in how to interpret the word pviun: either in the
concrete sense of “inscription” and, thus, “cypress-wood inscriptions”, or in
the more figurative sense of “commemoration,” and thus “cypress-inscribed
memories.” In the text, the juncture xvmaptrtivag pviuag is placed in the
middle, framed by two participles, ypdwyavteg, “having written,” and
Katayeypapupuévag, “inscribed.” By matching the figurative term uvfun with
two concrete participles, the abstract memory becomes a concrete “memorial.”
Such a concrete use of uvfun was not common and is never found in Plato’s
corpus, so we might assume that in this prelude the Athenian attributes a new
connotation to the word.*®' It might also be that Plato has in mind the wooden

29 ¢

378 The translation by Griffith, 2016 does not properly highlight the linguistic problem with
KumaptrTivag pvipag, “cypress-wood records/memories,” which is here discussed; however,
it conveys well the sense of the phrase.

379 As has been noted, we lack parallels regarding a systematic and mandatory registration of
land properties; only in Hellenistic Egypt, is there evidence of cadastres. See Schopsdau,
2003, 321, Morrow, 1960, 106, Faraguna, 1997.

30 TSJ: wwum 3. “memorial,” “record,” wvmapittivar pvijpor eig tov Emerto ypdvov
kotoyeypappévor Pl Leg. 74lc; pvijpon €v pétpolg kol @vev péEtpwv inscriptions,
Arist.Rh.1361a34; p. poBordyog “mythological record, history,” Callim. Aet. 3.1.55.

381 The word might carry this meaning in Aristotle’s Rhetoric when Aristoteles discusses
different kinds of public display of Ty and names pvijpot €v pétpolg kot dvev HETP@V,
“commemorations in verse and prose,” as one of them. See Arist. Rh. 136129, Kennedy,
2007.
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tablets on which Solon, and perhaps also Dracon had inscribed their laws, as
Plutarch writes:

ioyvV 8¢ 101G VOUOIC ALY €I EKTOV EVIAVTOVE EdMKE™ KOl KOTEYPAPNOAY €iG
Evhivoug dEovag v TAGIOIC TEPIEYOVGT GTPEPOUEVOVS. OV ETt Ko Mudc &v
[pvtaveim Aetyava pikpd S1ec®leTo’ Kol TpooTyopedbncay, d¢ ApLoTOTEANG
onot, kopPets. kol Kpativog 6 kopikog eipnké mov-

[Ipog Tod Zéhwvog Kol Apdkovrog oict vivepdyovsty §{dn Tég kéypug Toic
KOpPecv.

&vio1 8¢ puoty idimg £v oic iepd kol Bucion mepiEyovrar, KOpPelc, GEovag 3¢ Todg
dArovg wvopacOor (Plut. Vit. Sol. 25).

all his laws were to have force for a hundred years and they were written on
“axones,” or wooden tablets, which revolved with the oblong frames
containing them. Slight remnants of these were still preserved in the Prytaneium
when I was at Athens, and they were called, according to Aristotle, “kurbeis.”
Cratinus, also, the comic poet, somewhere says:—

“By Solon, and by Draco too I make mine oath, / Whose kurbeis now are used
to parch our barleycorns.”

But some say that only those tablets which relate to sacred rites and sacrifices
are properly called “kurbeis,” and the rest are called “axones.”

It is possible that Plato alludes to this type of wooden tablets to preserve the
names of the transgressors. As for the phrasing, the expression has been
criticised by Longinus as an example of a figurative and extravagant effect; as
Des Places notes: ““les tablettes de cypress qui sont un memorial’ ont choqué
lauteur du Sublime (4,6); mais tout le style du passage est poétique.”** In
other words, according to Des Places the criticism expressed by Longinus (i.e.
his criticism of the expression as extravagant) might be risolved by the fact that
the entire passage is poetic. Yet, the reasons why the style of the passage is to
be considered poetic are not specified.’*

As regards Longinus, he criticises Plato for the use of kvmaptrtivag pviuog
instead of d6éAtoug to indicate “writing tablets,” and defines the expression as

382 Des Places, 1951, 98.

383 Certainly, the entire passage at 74 1a6-d4, with the final clause, is rather cryptic, and to certain
extent tautological. As England, 1921, 523, puts it: “Truly, 6 Oelog [Thétwv, as Longinus
calls him, has given us an obscure piece of writing to decipher here.”
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yuypov “frigid.”>** In this initial section of the treatise, ‘Longinus’ criticises
vices of style, such as affectation, bombast, false sentiment, and frigidity (sect.
2-3). Plato’s expression at Laws 741¢6-7 is included as an example of this last
“defect” of style, i.e. “frigidity.”*® What ‘Longinus’ implies with the adjective
“frigid” seems to be a tendency for certain authors to end up in stiltedness and
mannerism, though aiming at brilliancy, smoothness, and, most of all,
attractiveness:

i moT’obV 1O pepaKI®OES EoTv; T SHAOV (OC GYOAAGTIKY VONGIC, VO
nmeplepyaciog Anyovca eig yoypodtnta; oicBaivovst d’eic tobTo TO YEVOg
opeyopevol pev tod meptttod Kol memomuévov kol pdAota tod Mdéoc,
€EokéAovTeg O¢ €i¢ T0 pomikov kol kako{niov (De Subl. 3.4).

what is then puerility? Isn’t it a pedantic understanding, which ends up in
frigidity because of over-elaboration? Those who make slips of this sort (i.e. of
puerility), reaching after the extraordinary, the artificial and especially after
what is pleasant, drift into trumpery and affectation.3¢

According to Longinus, Plato is guilty of this vice in his use of kvmapittivag
uvAuog to indicate 6édtovg. It should be noted that ancient critics and
rhetoricians were adept at spotting (and quick to criticise) figurative
expressions that sound unobjectionable to our ear. The limits of 10 Tpémov in
prose were narrow.>®’ Now, even though Longinus wrote four centuries after
Plato, his remarks are still valuable; firstly, because they are probably inspired
by similar criticism made by earlier authors and, secondly, as Longinus’
sensibility to Plato’s style was closer to Plato’s audience than our own. Hence
Longinus’ judgement shows that the expression, at least by his time, but
probably also earlier, was perceived as figurative and poetic rather than
concrete and prosaic.
Finally, the exhortation ends with an allusion to an ancient proverb:

384 “Longinus’ Subl. 4.6. The earliest definition of the word yuypdv occurs in Arist. Rh.1406b5—
8 where ta yoypd, “frigidities” in style and language are due to four causes: 1) compounds
words, 2) the use of obscure, obsolete words, 3) epithets (long, mal-apropos, or too
numerous), and 4) metaphors, which are inappropriate when they are ludicrous, or too high-
sounding and pompous or obscure, because far-fetched. For the history and a detailed
analysis of the term see Van Hook, 1917, 68-76.

385 For a more detailed reading of [Longinus] Subl., see Russell, 1964.

386 Translation is mine.

387 Van Hook, 1917, 71.
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ooV yap On o VOV Enttattopevoy ayafov Ov Tuyyavel Tdoutg Toig metfopuévoug
TOAEGL, TNV EMOUEVIV KATAGKEVTV TPOCAAPOV, KATA TNV TUACLAY TOPOLHicy
0VOEIS €l6ETAl TOTE KOKOG OV, GAL’ EUTEPOG TE Kol EMIEKNG 001 YEVOLEVOG
(741d4-741e1).

how great a benefit this arrangement — together with the economic system
which goes with it —really is to all cities which follow it, is something which
only someone with experience, combined with good habits, can understand.3®3
It will always be a closed book, as the saying goes, for the wicked.

The Athenian seems to be saying that the positive effects of the legislation will
remain unknown to the one who is evil and will only be known by those who
have become experienced through good habits. According to England, the
meaning of the passage is to be understood as ovdeig icetai dmeypog dv, “no
one will know, being inexperienced.” Ritter regards this saying akin to the
message conveyed at 733a, where the noblest life is equivalent to the most
moderate life.”® We would argue that the ending, by means of a proverb,
serves to make the prelude appear more authoritative and comprehensible, in
virtue of the shared lore of knowledge that is generally bound up with proverbs.

In short, this prelude is marked by a generally prescriptive tone that is
combined with the idea of divine punishment in case of breaking the laws (cf.
(1) the deification of the land-lot, (ii) a description of the earth as sacred and
(ii1) priests and priestesses as confirmers of its sacredness through sacrifices).
At the same time, besides the occurrence of generally known proverbial
expressions the style of the passage is solemn and grandiloquent, making use
of literary devices such as epistrophic alliteration (741b1 t@®v koA®dV KayaddvV
npaypdtmv), titular amplification (741a7 “Q mdvtmv dvépdv dpiotor), chiastic
structure (741d7, kaxog @v, aAL’ Eunelpdc ...yevouevog), assonance (741c2—
3), polyptoton (741e3—4, iepdc...ieptwv...iepeidv) and the obscure expression
komaprrtivag pviuog (741¢6), in other words a solemn style perceived as
“frigid” by Longinus.

P8: Mistreatment of the Elders (9.879b6-880a8)

The prelude at 879b6—880a8 focusses on violence against the elders. In this
analysis, the focus will be on the vocabulary employed by the Athenian. We

388 Griffith, 2016, 189, translates more freely: “which only experience, combined with moral
restraint can teach.”

389 Ritter, 1896, 148. England, 1921, 523.
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will begin the analysis of the prelude by looking at its ending, at the words
used by the Athenian to describe his preceding remarks.

The prelude consists of a series of prescriptive exhortations (i.e. threats of
punishments), defined as “words of advice,” mopauvdiov by the Athenian
(880a7). The Athenian states that for those not convinced by the

encouragements, there would be a need for the law:

Kol €0V LEV TIG TOL0DTOIS TP UVOiog sumeldng yiyvntal, edfviog dv &in- 6 0¢
dvomeldng kal undev mpoorpiov epovtilov d&yott’ av TOV TolOVOE ETOIUMG
vouov (880a6-bl).

anyone with an ear for such words of advice will be easy to handle. The one
with no ear, who disregards the prelude, may be more prepared to listen to the
law, which is as follow.

Even though these exhortations appear to conform to the style of legal
warnings, the Athenian denotes the previous claims as “word of advice,”
mapapvdov.*” Now, since (i) mapapvbio is one of the main functions of a
prelude (cfr. 720al), (ii) it is stated that he who follows the prelude is likely to
be “easy to handle,” “well-disposed” evnfviog, and (iii) the content of the
prelude is described as a “word of advice,” we might safely assume that Plato
intends the previous statements, beginning at 879b7, to serve as preludes to the
law.

In the first part of the prelude, the Athenian states that a young man’s assault
on an older man is shameful and hateful to the gods. He claims that it is, in
fact, necessary for every man, child, and woman to respect an old man more
than a young one. What is more, the Athenian claims that, when a young man
is beaten by an older one, he should endure this sufferance in order to assure
for himself this same honour in his own old age, £owev 6¢ vé@ mavti VIO
Y€POVTOC TANYEVTL PROOL®G OPYTY DITOPEPELY, AVTD TIOEUEVD TIV TONVTNV EiC
yiipoc.®”’ Then the Athenian proceeds to give specific warnings on when to
abstain from violence:

- Towards someone 20 years older than himself (the victim is then to be
regarded as a father or a mother and one “should keep the entire
generation of those who potentially could have fathered him or given

3% Such a word is usually employed in the context of preludes, see 773e5, 854a6, 880a6-8,
899d6, 923¢2-3, 928al.

I Leg 879¢3-6: “whereas for any young man who is struck by an old man, the appropriate
reaction is to remain calm and contain his anger, as an investment in the same respect towards
himself in his old age.”
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birth to him at arm’s lenght out of respect for the gods who preside
over childbirth, Ogoi yevédior” (879d1-2). %

- Towards a stranger (879d2—el1). One should rather hand over the
stranger to the magistrates, dotvovopot, so that they will judge him,
“paying due regard to the god of strangers,” tov Egvikov ad Oeov
goloPovpsvot (879e1).%

Where two men of the same age are fighting each other, they are allowed to do
so0, but only according to their own nature, that is, without using any weapon
and only with their bare hands. On the other hand, if it is a man over forty who
is fighting, he would be considered @ypotwkog, “boorish,” davelevbepoc,
“servile,” and avopoamodmong, “slavish,” and a judicial penalty would be
rightly applied to him (880a3-6).

The gods are mentioned three times. Firstly, the Athenian claims that every
person who wants to become happy must always respect old age (879b7—2),
secondly he states it is shameful, aioypdv, and “hateful to the gods,” Oeopucéc,
to see an old man assaulted by a young one (879¢2-5).*** Thirdly, he names
two categories of gods that shield two groups of people from injuries: (i) Ogol
vevébhor (879d2) for those considered as parents and (ii) 0 &gvikog 0gdg
(879¢2) for strangers. The reference to the gods seems here to function as a
persuasive admonition to prevent people from committing such crimes. It
should also be noted that where a stranger is found guilty, he will receive as
many blows as he has given, in order to put a stop to the “foreigner’s foreign
insolence” Opacveviag (879¢5). The term Opacvéevia is a hapax and only
England, among the commentators pinpoints the use of the word. He notes that:
“Opacvéevia is a strange compound; in this connection, it implies that
Opacvtngin a &évog is particularly out of place, and must therefore, be knocked

392 The expression yevéOhiot Ogoi refers here, as well as at 729¢7, to the gods that grant a large
number of children. In poetry, the adjective yevéOliog indicates tutelary gods of the family,
see Pind. Ol. 8.16; Pyth. 4.167, Aesch. Septem 439, fr. 47a.

393 This is a reference to Zebg Zevidg, who is discussed at 729¢-730a.

39 Tt should be noted that the term Ocopicéc at the beginning of the speech is significant. In

classical Greek, the adjective Oeopuorg occurs only once before Plato, in Ar. Av. 1548. The
scene stages the Titan Prometheus being nervous and afraid that watchful Zeus might
discover his plans (1494-1552). At 1548, the interlocutor states that Prometheus hates the
gods: Beopong €pug. In Aristophanes’ passage the word has an active sense, “hating the
gods,” while in Plato it always carries the meaning “hated by the god,” in opposition to
“Beopiinc, loved by the gods.” The interpretation as active Oeopiong in Aristophanes is due
to the glossa in Z: puo@®v Bgovg, dg 6 Tipwv avBpodnovs. As Timon hated his fellow-men so
Prometheus hated the other gods, see Dunbar, 1995. The term Ogopuong occurs frequently in
the Euthphr. (unsurprisingly, perhaps, since the object of Socrates’ discussion is piety), once
in Resp. (612e6), and three times in Leg. (838b10, 879¢3, 917a).
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out of him.”*” We might assume that the novelty and specificity of the word
requires more attention from the audience and it thus becomes more
memorable.

Furthermore, in the prelude, some expressions can be traceable back to the
Homeric poems. Among these expressions we can count, as noted by
Schopsdau, the expression &py@ te kai £nel, “in his actions and his words”
(879¢6-7), which echoes the epic locution &pyov e &mog te (II. 15.234, Od.
2.272). This expression, with its epic connotation, might serve to give the
speech a more elevated tone. The same function is performed by the numerous
literary devices occurring in the prelude: balanced antithetical sentence
(879b6—7, Ploua pev..., Plowov 8¢...), paronomasia (879b9, mpecsfitepov ...
npecPevopevov), gnomic sentences (879¢2-3, aikiov ovv mepi mpecPotepov &v
TOAEL YEVOUEVIIV DTIO VEWMTEPOL 101V aioypov kol Osopcés; c6, mag MUV
aideicbm tov Eovtod mpeoPitepov Epym T kal £met), and polyptoton 879¢7—
880a2, NME 8¢ filka ... i ... Yépwv te Yépovta kai &dv véog véov). Still,
the prescriptive tone is predominant in the prelude, with an ample use of the
imperative (879¢6, aideicOm, c8, deviafeicOm 879d4, toludtm d8, dmayétm
etc.).

In short, the idea that the young man must always pay respect to his elders
appears to be taken for granted by the Athenian, who does not discuss the
matter at length, but rather strictly warns the young to behave properly towards
their elders. The brief prelude on mistreatment of the elders is thus structured
as a formulation of legal warnings, and less room is left to poetic or religious
elements.

P9: Prelude on Violence against Family Members (9.880d8-881b3)

The next prelude deals with violence committed against family members. The
Athenian starts by reminding the reader of the function of laws. He states that
laws are meant for two categories of people: on the one hand, for good people,
ypnotol dvbpwmot, to whom the law teaches how to behave in amity towards
each other, pilo@pdvag oikoiev (880e1),*® and, on the other hand, for those
who, because of their “unyielding nature” drepauwmv pvoig, cannot be educated

395 England, 1921, 439. On the meaning of the word see Poll. Onom. 3.58, who in a section
regarding military affairs, writes on the meaning of the word in Plato: Opacu&evia 8¢, &l
Opacovorto 0 Eévoc. Eevamdtmyv o6& Evpuriong eipnke kot Eevoeovov, Eevoktovov &&
‘Epddortog. For the importance of Julius Pollux in the lexicografic tradition, see Bearzot-
Landucci-Zecchini, 2007.

39 For the importance of friendship, see Leg. 628c, 693b, 693c, 701d9, 738d7, 743c6, 757a.
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into avoiding wickedness (880e2—3).>*” The Athenian wishes that there was no
need for laws, but he is conscious that, for most people, the fear of punishment
of the law represents the strongest deterrent from doing harm. In fact, the laws
function as a deterrent for (i) those who are not afraid of the wrath of the gods
(880e8); (i1) those who are not afraid of the retributions beneath earth (881al);
(iii) and, finally, those who despise the ancients and what everyone says
(881a2-3). The Athenian concludes the prelude by claiming that the
punishments threatened by the laws ought not to be considered inferior to those
ones that are inflicted in Hades (881b1-3). Thus, rather than being a gentle
exhortation against violence towards family members, this prelude appears to
be an exhortation to follow the prescriptions of the laws, unless one is going to
be subject to heavy penalties not only in the afterlife but also on Earth (881a3—
2).

It is noteworthy that the Athenian, in the prelude, reminds the reader of the
didactic function of the law: The law teaches good men how to live in harmony
with each other, dwayijg ydpwv tod tiva TpdmOV OIAODVTEC GAANAOLS GV
PLOPPOVHC oikoiev (880d9—el).>® Still, as above stated, the law is specifically
meant for those whose stubborn nature prevents from living a life of goodness:

01 8¢ TV TNV Toudeiay S1opLYOVI®V, ATEPAROVL XPOUEVOY TIVI QUGEL KoL UNOEV
TeYY0EvTOV Gote un &nl tdoay iEvat kaxny (880e1-3).

in other cases, they (scil. the laws) are for those who have dodged an education
and who, unyielding by nature, have had no softening process to stop them
turning to evil of every kind.

Three terms are worthy of attention in this phrase: the adjective drepauwmv,
“hard”, “unflexible”, the verb téyym, “to wet, to moisten”, and the noun Kdkn,
“wickedness.” The adjective dtepdumv is attested five times up to the fourth
century B.C.: twice in Aristophanes (Ach. 181, Vesp. 730), once in a fragment
of the comic poet Eubulus (fr.1.1), and twice in Plato (here at Laws 880d and
at 853d2-3, in the prelude on temple-robbery).® In all of these five

397 We find a similar phrase at 853d1-3, in the prelude on temple robbery, there the “unyielding
nature” is called kepacBoroc. A discussion on the etymology of the word is given in the
analysis of the prelude on temple-robbery.

398 This passage can be compared with 858d8, which is also an instructive discourse. Teaching
is the duty of the lawgiver, and the specific place to utter this teaching is not only the prelude
(720d6, 783d4, 885d2, 888a2, d4), but also the law itself (862d2, 880d9).

399 Both drepdpwv in the sense “hard to cook and tepdumv, “becoming soft by boiling” are
common in Theopr. Hist. pl. and Caus. PI.
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occurrences the word is used in the moral sense of “hard,” “tough,” “stubborn”:
in the Acharnians it describes the old men of Acharnae as stubborn and solid
as oak (mpiviot, 180), while in the Wasps (where the word is parallel to dtevig,
“stubborn”) is referred by the chorus to Philocleon who ought not to be so
“hard” to convince. These two occurrences appear to be the earliest attestations
of the Attic form of the word, which is elsewhere dtépapvog, “unsoftened.””**
Chantraine also suggests that it could be a question of an Attic archaism.*"’

In the words of the Athenian, the “tough/stubborn” side of the character is
the reason why certain people cannot be “softened/moistened,” teyydévteg
(probably by a good education), and hence avoid wickedness. The verb téyyo,
“to moisten,” is used often by both lyric and tragic poets, both in its literal and
figurative meaning. It is very rarely used in prose but Plato employs it three
times: Resp. 361c6, Laws 866d2, and in the present prelude.** In the Republic,
the word is clearly used figuratively: Socrates, in a discussion regarding the
difference between being just and appearing to be just, states that a man, as he
is not being “softened” by the bad reputation of being unjust, can demonstrate
his commitment to justice. *”* In the first occurrence in the Laws (866d2), the
Athenian illustrates the legal measures to be taken after an involuntariy killing,
and stresses that one, even after a shipwreck, one should be ready to leave the
country as soon as the moment allows it, camping at the sea, submerging his
feet in the water: év Ooddrtn téyywv ToVg TodaG (866d2). Thus, only in the
passage in the Republic and in the prelude the word is employed in its
metaphorical and moral sense.

Lastly, kdxn, “vice” “wickedness” is a rare and poetic word which occurs,
up to the fourth century, only once in a fragment by Sappho (Oep[év]a kdkav [
fr. 5.19 Page) in the tragedians (but only Aeschylus and Euripides, never in
Sophocles), once in Aristophanes (4v. 541) and, in prose, exclusively in Plato’s
corpus, mostly in the Laws (10 out of a total of 14 occurrences).

400 Bijles-Olson, 2015, 316. Cf. Hom. Od. 23.167, xfip dtépopvov (in reference to peneleope’s
supposedy “hard heart”) and Aesch. PV 190, 1062, atépapvov ... dpynv (in reference to
Zeus’ “harsh temper”).

401 Chantraine 1968, 133.

402 Fatouros, 1966, 365 lists it as a poetic term. The verb is used with the literal meaning of

“moisten” also in Hippoc.

403 Resp. 361c5-d3: undev yap adikdv S6&av xétm TV peyiotny aduciag, tvo 1 PePacavicuévog
&lg dwatocvvny T® pn TéyyesHon Vo Kakodoiog Kol TV VL' avTig Yyvopévov, “Even
though he does no injustice, he must have the greatest reputation for it, so that he may be
questioned, in regard to justice, by the fact of not being softened by a bad reputation and
its consequences.”
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Aeschylus uses the word twice, in Seven Against Thebes: at 192 and at 616.
In the first occurrence, Eteocles blames the female chorus for loosing its
temper and panicking at the hearing of the enemey’s chariots surrounding the
city (184—190). Her fearful shouting has caused “panic and cowardice” in the
citizens: kol VOV moAitaug téode d1adpopovg euyag / Ogicar dieppodnocat’
Gyuyov Kakmv, “so now, with you running around in all directions like this, your
clamour has spread panic and cowardice among the citizens” (191-192). In the
second occurrence, at 616, Eteocles laments the fate that “righteous men” share
“with impious inferiors” (597—608) and talks about the honest prophet
Amphiaraus who, since in company of evil men, is destined to succumb, not
because “he is lacking in spirit or cowardly in character”, oby ®g d0vpov 006
Muatog kaxm (616), but because so runs the prophecy of Apollous (618). In this
last occurrence, kakr indicates a weakness in the practice of courage, which is
a virtue. It is, however, not a characteristic of Amphiaraus, who, on the
contrary, is a cOEP®V dikaog dyabog edoepng avnp (610).

In Euripides, the word occurs four times: in Medea 1051, Hippolytus 1335,
Andromache 967, and Iphigenia in Tauris 676. In the homonimous dialogue,
during her monologue at 1019—1052, Medea changes her mind about whether
or not to kill her own children to make Jason pay for his betrayal: at first she
is willing to spare them, but soon after she recognises this idea as a sign of
cowardice (kakmn, 1051): dAAa tiic €ufg KaKNG, TO Kol Tpooéahat paibakong
AOYOVG @pevi, “no, it is mere weakness in me even to admit such tender words
into my heart” (1051). The “tender words” have served Medea earlier against
her enemies (316, 776), but now she must be careful not to consent to them
herself.*** In this sense, kdxn indicates here a type of weakness that implies a
lack of persistence in her objectives. In the Hyppolitus, towards the end of the
play, Artemis reproaches Theseus for the harshness of his judgement of
Hippolytus, but the goddess also recognises Theseus’ ignorance as a
mitiganting factor for his mistakes: v ¢ onv auoptiov / o un €idévar pev
TPMOTOV EKADEL KAKNG, “ignorance acquits your mistakes of baseness” (1334—
35).4 Also in this occurrence, kékm can be interpreted as a form of weakness,
from Theseus’ part, in letting his feelings of vengeance overcome a further
investigation of Hippolytus’ version of the facts. In Andromache, at 967,
Orestes argues against Menelaus’ betrayal, since Menelaus had first, before the
Trojan war, promised Hermione to be Orestes’ wife, but then he marries her to
Neoptolemus as a reward for the sack of Troy: éur yop ovco mpiv / OV T@OE

404 Mastronarde, 2002, 338.

405 For ignorance as a mitiganting factor for the Greeks in assigning blame, cf. Arist. Eth. Nic.
1113b23-7, and Halleran1995, 261.
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vaiglg avopl cod matpog kakn, “for you were mine to begin with, and you are
married to Neoptolemus only by the baseness of your father (966-967).*°° The
last occurrence is in Iphigenia in Tauris, where Pylades declares his intention
to be with Orestes also in his last hour (Orestes is supposedly going to be
sacrified by Iphigenia, who does not yet know his real identitiy), mostly
because of the public shame and bad reputation that would follow him if he
were to stay alive while his friend is dead (674-684): kai dediov yap kol
Kaxnv kexmoopat, “otherwise I shall get a reputation for cowardice in Argos
and the glens of Phocis” (676). Here kdxmn describes a general type of moral
baseness, a cowardice.*"’

Before we look at the occurrences in Plato’s corpus, a few words should be
said about the occurrence in Aristophanes’ Birds (541). Here
Pisthetaerus explains to the chorus of birds that, in earlier times, birds were
even more powerful and worshipped than Zeus and the gods themselves (519—
538); the chorus replies by blaiming the “fathers’ baseness”, who have ruined
for them the privileges that the ancestors had granted them:

MG €04KpVGA Y EUDV / TOTEPOV KAKNY, Ol / TACOE TUG TIOS TPOYOVOV
mapadovtov / €n’ épol katéhvoav (Av. 540-543).

it made me weep at my fathers’ baseness, who in my own time have wrecked
these privileges of mine that my forebears bequeathed to them.

As Dunbar points out, the context of the passage suggests that «dxm is taken as
“baseness”, “cowardice”, rather than “wickedness” (LSJ) in virtue of its
opposition to the manly valour of the ancestors (who have handed a great
empire to posterity) praised by Thucydides (speeches 2.36.2 and 2.62.3). Also,
since the term occurs only here in Aristophanes and elsewhere only in tragedy
(beside the occurrences in Plato), its use suggests that “it sounded more
dignified than xoxia which is found in orators, historians and philosophers.”**
In short, also in Aristophanes, as in tragedy, xéxn indicates some sort of
general moral baseness.

In Plato, the word is used twice in the Phaedrus (247b3 and 273¢2), once in
the Menexenus (246b5), once in the Republic (468a7) and ten times in the
Laws. In the Phaedrus, at 247b3 xakn indicates the “wickedness” of the bad

406 For kdxm as a metrical form more convenient than kaiio, and as a form occasionally found
in the dramatists but, in prose, confined to Plato, see Stevens, 1971, 207.

407 Cf. Kyriakou, 2006, 228.
408 Dunbar, 1995, 370.
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horse who drags the chariot downwards (Bpifet yop 0 Tfig KoKk inmog petéymv,
Emi Vv YNV pénwv, 247b3—4), while at 273¢2 it refers to the “cowardice” —
always denied in court — that characterises the man who has been attacked
and robbed by a weaker but braver man (6 6’ ovk £pel dn TNV €0LTOD KAKTV,
GAAG TL BALO yevdeahal, 273¢2-3); in the Menexenus, at 246b5 children are
exhorted not to yield to cowardice but to stay in the first ranks in time of war;
by doing so they shall imitate their valiant grandfathers (un Agizmew v Ty
TNV TV TPoYovev und’ &ic todmicwm avaywpelv gikovtog Kok, 246b4—5); in
the Republic, at 468a5—7 Socrates is dicussing matters of warfare and claims
that a man, who, out of cowardice (310 kaxnv a6), throws aways the shield or
does any other similarly blameful actions should be “demoted to craftman, or
farmer” (tov Amdvta Ty f| dmAa drofoiovta §j TL TAV TO0VT®V TOMGOVTO
3100 kéxkmv apo. oV dnpovpydv tva Sel kabiotdvar §j yeopydv, 468a5-7). It
follows, that, except for the “evil horse” in the Phaedrus (247b3), in the other
occurrences kdxmn indicates, again, a type of moral cowardice.

As for the occurrences in the Laws, the word oscillates between the two
meanings: the context seems to suggest “vice”, “wickedness” for 7 out of the
10 occurrences in the Laws and “moral baseness” for the remaining 3. As for
the former group of occurrences: (i) at 737b8, to create enmities in a new city
because of the distribution of the land is considered both stupid and wicked (av
€in peta kakng maong aupodio, 737b8); (i) at 856¢2, those who, although
knowing someone’s mischief, do not take action against them are to be
considered as secondary citizens “in the scale of evil” (3¢l debtepov 1yeichan
TOV TO10DTOV TOAITNV KaKY, 856¢2); (iii) 880e3 is the occurrence in the above-
mentioned prelude, where it is claimed that some people have a too stubborn
nature to be turned away from “evil” (éni mdoav iévar kdknyv, 880e3); (iv) at
908e6, after the prelude on impiety, the Athenian decrees the “prudentiary” for
those who are guilty of folly and do not have an “evil disposition” (tovg p&v
v’ avolag Gvev kdakmg Opyfic te kai MOovg yeyevnuévovg e€ig TO
coppoviotplov, 908e5-909al); (v) at 916d6, the Athenian enunciates the
prelude “on this evil”, i.e. prelude on fraud (wpooipov 8¢, kabdanep GALV
vopwv, de€opeda kai mepl OAng tavg g Kkng, 916d4-6); (vi) at 921a2,
Kaxmn represents the “vice” of the artisan who has been unable to finish his work
in due time and will thus be punished by both the god and the law (tic
MUovpy®dv €ig ypdvov eipnuévov Epyov ur| dmoteréon oo kaknv, 921a2);
(vii) at 937e4, in the prelude on trials, the Athenian defines as “vice” the art of
rhetoric, when it is falsely performed (t1g kdxm, KaAOV OVOLO TPOGTNGAUEV
éxvmy, 937¢e4).
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Although in some of the above-mentioned cases kdkn could also be
interpreted as “moral baseness” (856¢2, 908e6, 921a2), in the following 3
occurrences the reading of “moral baseness” or “cowardice” is certainly more
fitting than “vice”: the word is used in this sense (i) at 840d1, in the prelude on
sexual matters, where the Athenian complains about the difficulty caused by
the “moral baseness” of the many (310 KakMV 0& TNV TV TOAADV €i¢ dmopiov
énéoopeyv, 840d1); (i1) at 943a5, in the context of the law regarding the act of
deserting the battlefield because of “cowardice” (éav 0€ Tig éxheinn Tvi KAk,
943a5), and (iii) at 944c6, in the context of the law regarding the person guilty
of throwing away his weapons, who thus choses for himself a life marked by
“cowardice” ({onVv aioypdv apvOUEVOC LETO KAKNG LOALOV, 944¢6).

It follows that the term is used in the Laws both in the preludes and in the
laws themselves. The use of this rare word hints at the Athenian’s intention to
indicate through kdkn a base behaviour that deserves punishment, at a human
(i.e. legislative) as well as a divine level. In tragedy kdxm describes behaviours
that bring forth bad reputation for the tragic heroes and lead them to commit
mischief (see e.g. the coward citizen who becomes afraid at the screams of the
women in Aeschylus’ Seven against Thebes, Pylade’s refusal to be marked as
“coward” in Euripides’ Iphigenia in Tauris, Menelaus’ baseness in
Andromache, and Medea’s supposed indulgence in her own tender words). In
the Laws, the Athenian singles out this moral baseness and attempts, in each
instance, to punish the evil acts which derive from it. In this perspective, kéxn
does not only indicate a general moral baseness, but also a more specific evil
(cf. the offence of fraud at 916d6 and the offence of misusing rhetoric at
937e4). In short, the poetic word is re-used by Plato in the Laws, but with a
narrower meaning. Rather than a general, vague, and unexplained moral
baseness, the word comes to designate also the evil act which results from a
lack of training in moral virtue.

In the prelude, the Athenian states that an ultimate deterrent is required for
those who fear neither the wrath of the gods above nor the retributions that are
said to be under the earth:

TaTPOG YOp 1| UNTPOC 1j ToUTOV Tl TPOoYOvVeY doTIC ToAuNcEL dyocBal Tote
Blalopevog aikig tvi, pte TGV Gve dcicag Bedv pijviv punte TOV VO YIS
oGV Leyopévov, dAL O¢ £i8mC 8 UNdAU®dS 0108V, KATAPPOVDY TGV

409 The MSS present the lectio Tipwpidyv, “retribution,” “vengeance;” Ritter suggests amending
to THpdV, avenger, since it is more likely that pijvig is constructed with the genitive of a
person, and tipopdv would also form a better counterpart to 0edv. Nonetheless, we rather
keep the lesson in the MSS and agree with England’s reading, who refers tipopidv to
Aeyouévov, both depending on pijvig. The syntax of the passage is complex: we read
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ToA®Y Kol Vo TavTov sipnuévov, mapavopel, To0T® O&l TIVog GmoTPOoniig
éoyatng (880e6—881a3).

whoever shall venture so much as to touch his father or mother (or for that
matter their parents), in any kind of violent assault, fearing the wrath neither
of the gods above nor of the so-called vengeances of those below,*'° acting
as though he knows when in fact he knows nothing at all, and breaking the law
in his contempt for ancient and universal tradition — for this person some
extreme deterrent is called for.

The word pfjvig, “wrath” traditionally refers to either the gods’ or Achilles’
wrath. The expression pijvig Oe®v occurs thrice in the Homeric poems, where
it conveys the idea of fearing the gods (//. 5.178; 21.523 and Od. 2.66). The
word also occurs in a fragment by Theognis (2.1297): Oedv &’émonileo uijviv
Ba&w t’avbpdnwv, “regard with awe both the gods, and the sayings of men.”
Even though the term ufjvig is also rather common in prose, the expression
deioag puivv Bedv, “terrified by the wrath of the gods,” might recall Homer:
Oedv & vmodsicate pfjviv, “fear the wrath of the gods (Od. 2.66).”*!" As regards
the punishments in Hades, the Athenian remains, in this prelude, vague. He
quickly mentions them as though they were, as they in fact were, common
knowledge. *

In short, the Athenian, in this rather short prelude on violence against family
members, focuses for the most on a clarification of the role of the laws, and
consequently of the preludes. The tone of the prelude is both prescriptive and

TIHOPAV Agyopévov, “called vengeances”, as an apposition to tdv Vmo yig, “of those
below”, which is to be considered the counterpart of T@v dve Bedv, “of the gods above.”
Thus, two genitives (tdv dvo Oedv and tdv vro Yiic) depend on pijvig while the third one
(TipopLdv Aeyopévav) depends on v O7o yilg. Dies, 1956, 139, although he prints typopidv
(“vengenaces, retributions”) in the text, translates ““...ni celui (i.e. le ressentiment, pijvig) des
dieux de sous terre qu’on nomme les Vengeurs (tyopdv).” Schopsdau, 2011, 67, mantains
Tipepw@v as well, but does not interpret it as a genitive dependent on t@v Vmo yijg (and
indirectly from pijvic) but rather as the object of degicag: “...weder den Zorn der
oberirdischen Goétter noch die Strafen unter der Erden flirchtet, von denen man erzihlt ...”
He explains the construction with pijvig as a poetic extravagance: “Die Abhdngigkeit von
pijvy ist als poetische Extravaganz in Kauf zu nehmen,” Schopsdau, 2011, 363.

41
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Griffith, 2016 translates T@®v VO YTic TOPOV Aeyopévav as “stories of vengeance” and
interprets it as an object depending on deicoc. Here a more literal translation is proposed.

411 The expression occurs in Homer and Theognis. In prose, however, beside this one passage of

Plato, the expression occurs only once in Hdt. 7.197.

412 Punishments in Hades, and especially punishments for parricides, are described in tragedies,

see for instance Aesch. Eum. 269-272 and Diés, 1956, 139. The topic was also common in
comedies, see Ar. Ran. 149—150. In Plato, Socrates discusses the afterlife in the Phd. 114a—
b.
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solemn through the employment of several literary devices, e.g. paronomasia
(880e5, tovg vouovg €€ avaykng 0 vopobémg v vopobetot) and polyptoton
(881a3-5, éoydtnec... &oyatov ...éoxdrolg). The Athenian mentions only
briefly the actual assaults on mothers and ancestors (at 881a7-9), and then only
to prove the point that such attacks would not exist if people feared the
punishments on earth as much as they fear the punishment in Hades.*"

P11: Prelude on Fraud (11.916d4-917b7)

The prelude at 916d4-917b7 focuses on fraud. As for other laws, for this type
of mischief too, the Athenian makes recourse to a prelude (mwpooipov 6¢,
kaOdamep A @V vouwv, deEoueba kal mepl dANg tadtng TG Kakmg, 916d4-6).
The Athenian argues that “adulteration,” xionAeia, lie, yeddog and “fraud,”
amarn all belong to the same type of mischief, &v 11 yévog 8v (916d6-7).4"*
According to the Athenian, the main problem lies in the fact that most people
are used to consider the adulteration of money as correct, if committed in the
right moment. However, not only such people are mistaken in what they say,
but also, by leaving undefined such right occasions, they harm both themselves
and others (216e1-3).*"> The lawgiver, on his part, is not allowed to be
imprecise but will have to define clearly the limits of the transgression.*'® What
is more, the person who utters a lie, and is guilty of deception or adulteration,
by means of evoking the gods, will become most hateful to the gods (916d6—
917al). The offender is thus found guilty on two levels: (i) he does not give
heed to the gods and (ii) he lies towards those who are superior to him (817al—
10). Offenders, by adulterating merchandise, by lying and by deceiving and by
calling upon the gods while performing these acts, show neither “respect for
human beings nor reverence for the gods,” otte dvOpdmOULE ClidoVUEVOS OVTE
Ogovg ogPouevog (917b3—4). In case someone desecrates the names of the
gods, and is not convinced by the words just spoken, a law will follow (917b7).

413 The prelude does not lack rhetorical devices, such as, for instance, paronomasia (880e5: Tovg
vopovg €& avaykng 6 vopobémng v vopobetol) and homoteleuton (881al: g €idmg d
M3 auidc 0ldev).

414 By yeddog, lie, one should probably understand the deception caused by a false appraisal, or
false oaths (matvog 917¢3; dprovg yevdeic 917a2) while the word amdrn, “deceit,” “fraud”
probably refers to the use of false measures and weight, which would be controlled in many
Greek cities by the guards of the Market. See Schépsdau, 2011, 471.

415 According to Schépsdau, 2011, 471, the fact that a certain deed can be considered right,
depending on the opportunity of the moment, echoes the debate of the Dissoi Logoi.

416 The passage recalls clearly the supposed dialogue between the Athenian and the poet at 721d—
e.
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In the present analysis, we will look at the choice of the vocabulary and the
style of the prelude in order to demonstrate which rhetorical strategies are used
by the Athenian to make the prelude persuasive. As previously stated, the
prelude is devoted to the discussion of kifdnAeia, “adulteration.” The word is
found first in Aristophanes (Av. 158) and then only twice in Plato (at 916d6
and 920cl, in a passage on the law of trade).'’ In Aristophanes’ Birds
Euelpides and Hoopoe are discussing the favourable cities where Euelpides
could move to, and Euelpides — replying to Hoopoe’s suggestion that living
like birds implies living without a purse — claims that to live without a purse
a “takes some fraud away from life,” ToAAv v dpeileg Tob Biov Kifoniiav
(158). The substantive derives from the adjective kiffdniog, which is much
more common and literally means “adulterated,” especially of coins (Thgn.
119, ypvocod kiPfdnAoto kai dpyvpov) but is also used metaphorically as
“ungenuine”, “dishonest” (Thgn. 117, xiBdMAov & avdpdc).*'® The adjective is
used both by poets and prose-writers such as Herodotus and Xenophon, in
addition to Plato.*"” The denominative verb xipdniedom, “to adulterate”, occurs
once in Euripides (Bacch. 475), once in Aristophanes (Ran. 21), and thrice in
Plato’s Laws (917b1, d3, d7).*° In Euripides the verb is used metaphorically
in the sense of “making something attractive,” while both in Aristophanes and
Plato the word is used more technically, either in relation to the adulteration of
money or in relation to the fraud of merchandise. At 916d6, kifonAcia refers
to the adulteration of money, i.e. to the exchange of currency for currency, 0
d¢ dAlottopevog 1| vopcuo avti vopicpotog (two lines earlier at 916d2).
However, in the rest of the prelude the Athenian discusses more in general the
“adulteration” of merchandise (that is, for instance, the delivery of something
of bad quality).**' The word appears though to be used in Plato always in its
literal sense, but its precise meaning is not discussed thoroughly in the prelude.

Instead of going into detail in relation economic fraud, the Athenian, in order
to convince his audience, appeals to the commonly accepted value of

417 The term is also used by Hippoc. 4rt. 78.5. It becomes more common later in the second cent.
AD.

418 The metaphorical meaning of the word is worked out in detail in Aristophanes, Ran. 718-
719.

419 Hdt. 1.66, 75, 5.91; Xen. Mem. 3.1, Oec. 10.3.6, 19.16.3.

420 The first occurrence in Plato is in the prelude, while the remaining two occur in the text of
the law, following the prelude. In Eur. Bacch. 475, the verb is used by Penteus as a reply to

Dionysus who has “made attractive” to him the argument about the sacred mysteries. The
verb also occurs in Arist. Eth. Nic. 1165b12, in relation to the counterfeit of coinage.

421917b1, ¢8, d3, €2, see Schépsdau, 2011, 471.
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hierarchy. One should always respect and feel awe towards those who are
superior:

0t0¢ & otiv d¢ v BpKovE OUVIG YeLdEIC Indev ppovtiln Bedv, devtepoc 88
0g av évavtiov TdV Kperttovev avtod yevdntat. Kpeittovg 6¢ ot dpeivoug 1@V
XEPOVOV, TpecPdtal T MG £l TO AV EIMETV TOV VEMV, d10 Kol YOVI|g KPEITTOVG
€KYOVoV, Kol Gvopeg On Yovaik®v Kol maidwv, dpyovtés te apyopévav (917al—
6).

such (scil. hateful to the gods) is he who swears false oaths, in contempt of the
gods; and — nearly as bad — he who tells lies before his superiors. Now,
superiors are: for bad people, their betters; for the young, broadly speaking,
their elders; hence for children, their parents are superiors; for women and
children, it is men; for those who are ruled, their rulers.

The section is highly rhetorical: the idea is expressed through antithetical
parallelisms (al-3) and polyptota (Gpyoviéc te APYOUEVMV; KPELTTOVOV,
Kkpeittovg a5, a3, a4). The argument thus does not seem to be strictly related to
the offence of adulteration. Rather, we would argue that the Athenian recurs to
the shared — commonly appreciated — value of “pay respect to the superiors”
in order to explain and convince the young and uneducated mass of the
necessity of not committing fraud.

A few lines later, at 917b4-5, the verb ypaivewv deserves some attention:
TOVT®G HEV ON KoAOV Emtnoevua Bs®dv dvopaTta pi ypaivewy padimg, “it is
altogether sound practice to not sully the names of the gods” (917b4-5).**
The Athenian is exhorting citizens not to utter false oaths for economic
advantage, because the names of the gods ought not be sullied. The verb is very
common among the tragedians, but among the prose-writers of the fifth and
fourth century it occurs only twice in Plato’s Laws (769a8 and 917b5). Xpaiveo
carries both the meaning of “paint,” “smear,” and the more moral meaning of
“sully” “defile” in the sense of moral corruption. At 769a8 the term is used
with reference to the painter’s activity, that never reaches an end, but it goes
on “heightening the colour or softening it,” ypaivew 1j dmoypaivewv. In the
prelude, it is used metaphorically in relation to an improper invocation of the
gods. In tragedies as well, the word is used metaphorically and for the most
with moral connotations.*”> The verb is considered a poetic term and its

422 Griffith, 2016 translates ypaivewv with “avoid trivial use of,” however for the sake of the
analysis, we rather keep the literal meaning of “defile,” “sully,” “stain,” “smear.”

423 Cf. Chantraine, 1980, 1271. In tragedies, the word occurs mostly in Euripides: Eur. Hipp.
1266 (the supposed wedding bed of Theseus “sullied” by Hippolytus) at 1438 (Hyppolitus
“contaminated” by the breaths of the dead”), Hec. 366 (a servant will “sully” Hecuba’s royal
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occurrence in reference to the names of the gods, in the context of the crime of
adulteration suggests the intention by the Athenian to colour the prelude with
a poetic tinge.** On the whole, the style of the prelude is formal thanks to the
ample use of exhortative modes (917al mpd&eev, a2 o@povtiln, 917a7
aideicot o mavtog mpémov Gv €in etc.), epistrophic alliteration (916e2
ataKTog Kol dopiotwg), polyptoton (916e3 {nuodvtai te kol (nuovotv), and
antithetical and balance repeated phrase (917a4—6, kpeittovg 8¢ oi dpeivoug
TV XePOvVeV, mpecPital te Mg &ml TO TV &inelv TV vémv, 310 Kol yovi|g
KPEITTOVG €KYOVOV, Kol Gvopeg o1 Yuvauk®dv Kol 7maidwv, Gpyovtég Te
GPYOUEV@DV).

P12: Prelude on Trade (11.91826-919d3)

Soon after the prelude on fraud, the next prelude focuses on retail trade,
kammAeio (918a6-919d3). Before the law is laid down, the Athenian intends to
give “a word of advice and an explanation of the whole subject,” Tavtng o6&
TEPL ovumdong cvpPovAny mpdtov dovieg kol Aoyov (818a9-10). The
Athenian asserts that trade is a rather natural phenomenon, which is not created
to harm but rather the opposite; whoever renders wealth evenly and equally is
to be considered a benefactor (918b3—4). This is the real value of money and
the duty of the tradesman (918b5—7). Hired labourers, innkeepers and other
workmen more or less decorous, all share the same function: provide help to
those in difficulties, and ensure an equal distribution of goods (918b7—c1).
Nonetheless the majority of people will always struggle to get more than what
is appropriate (ta 0¢& t@®v GvOpodrwv TANON mhv Tovvavtiov &yel TOLTOLC,
deduevd te apétpmg detton Kai €0V kepdaivel Ta uEtpla, AmANGTOG aipeitat
kepoaivewv, “the general run of mankind is the exact opposite of these people;
when they have wants, their wants are inordinate, and given the opportunity of
aking a reasonable profit, they are, from choice, insatiable in their hunger for
gain” 918d4—d6).

However, the Athenian claims that if the best men and women of each city
were compelled — which is ridiculous to say — for a short period of time to
work as innkeepers or retail-traders or similar activities and if their activities
were carried on in incorruptible ways, then such activities would be as highly

bed), Her. 757 (the gods are “sullied” by a false accusation), /4 971 (Achilles’ sword “will
be tainted” by blood), /7 799 (Oreste wrongfully “defiles” his sister), Or. 919 (a public
speaker who seldom “sullies” the agora). In Aeschylus, it occurs at Sept. 61, 342, Supp. 266,
Eum. 170; In Soph. at 4j. 43, OT 822, OC 368. Bacchyl. Ep. 10.111. Once in Ar. Eccl. 64.

424 Fatouros, 1966, 407 lists ypaivem as a poetic term.
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valued as “a mother and a nurse” are valued (918d10—¢7). As it is now, the
Athenian complains, the actual situation is quite different: the practice of
tradesmen is to establish housings in deserted places, and instead of welcoming
the weary travellers as old friends, they treat them as if they were enemy
prisoners and they let them free in exchange for large and unjust ransoms
(919al-b1). It follows that, because of these happenings, such activities that
are supposed to offer help to those in difficulties are, rightfully, subject to
slanders (0pOdg apoptavopeva tag StoPorig ... mapeokevokdta, (919b-2)
and it is therefore necessary that the lawgiver finds a remedy for it. At this
point the Athenian refers to an ancient saying (0p0ov pév on mélot te
gipnuévov, 919b4-5), according to which it is difficult to fight against two
adversaries, that is, both against poverty and against wealth (919b5-8). The
former leads one to commit shameful acts, and the latter corrupts the soul
through luxury. In a reasonable city, the only solutions, continues the Athenian,
will be (i) to make use of retail trade as little as possible, (ii) to let become
innkeepers and retail traders those men whose corruption will least harm the
city (i.e. foreigners and resident aliens, 920a) and (iii) to find some expedients
that will prevent people who partake in these practices to become shameless
and illiberal (919c2—-d2). After these remarks, a law will follow (919d3).

The prelude to the law of trade is defined as a “word of advice”, coufovin
and an “explanation,” Adyoc. Its style is explanatory, solemn and repetitive: it
makes ample use of both metaphors and various lietrary devices, such as
chiastic structure and assonance (918b4—5 dcVOpPETPOV OVGAV KOI GVAUAIOV,
OUOANV T KOl GOUUETPOV), anagrammatic punning (€0oyNUOVEGTEPO ...
doynuoveotepa 918b7—c1), polyptoton (918c10 tpoei] tebpappévov) chiastic
antithese (918d5-6, woi €£0v kepdaively T UETPLO, OTANGCTOC OipeiTaL
kepdaivew), epistrophic alliteration (919a7-bl t@®v poxpotdtov kol adikmv
kol dkadaptmv Atpwv) and a gnomic sentence (919b5 6pOOV pev o1 ndAon te
glpnuévov mg Tpog dvo pdesbon kol Evavtio yoremov). Lastly, at 919a4, when
describing the aim of a hosting activity (i.e. the offering of a “peaceful haven”
govoev] yolnvn and of “a cool refuge from the torrid heat” nviyecwv avayoyn,
to those who are at loss), the Athenian uses two uncommon words: firstly,
€0dlewvog, meaning “peaceful” “gentle”, occurs only once before Plato, in
Xenophon’s Cynegeticus (5.9), and then very often only in Aristoteles and
Theophrastus. Secondly, davayvyn, “coolness,” “relief,” occurs, up to the
fourth cent., only in Euripides (thrice: Supp. 615, IT 1441b, lon 1604) and in
Plato (also thrice: Symp. 176a7, Ti. 84d5, and Leg. 919a4).**

425 In the Symposium Pausanias invites the symposiasts to a moderate drinking and states that he
needs “some respite” from yesterday drinking, yaAen®g &y V1O TOD ¥OC TOTOL KOl dEopan
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In all the three Euripidean occurrences, dvayvyn represents the “relief” from
affliction granted by the gods: Kak®v &’ dvayvyag Ogoi fpotoic vépovot (Supp.
615).** Unlike Euripides who uses the term in its metaphorical sense of “relief
from pain,” the Athenian, in the prelude, uses it in its literal meaning of
“coolness,” “breeze.” However, the context of the prelude might be seen as
parallel to the tragic one since it represents the — correct type of — host
offering general solace (a “peaceful haven and cool refuge”) to people subject
to difficulties. In this sense thus, and considering the high style of the passage
in which it occurs, the term shows its poetic origin.

P13: Prelude on Testaments (11.922e5-923¢2)

This prelude deals with the last will of old people. The Athenian goes against
the decisions made by previous legislators (more specifically Solon), who
grant to dying and childless people the right to bequeath their properties to
whomever they wish (922e1-923a2).**” The Athenian argues instead that,
since it is hard for a man who is about to die to have knowledge of both his
properties and himself (as is confirmed by the Pythian oracle), the legislator
should decide what is best for the entire city, by decreeing that one’s heritage
does not belong to oneself but rather to the entire city (923a3b1). It follows
that no one will have the right to persuade a sick or dying man to bequeath his
property in a specific way (923b1-6). What is more, the legislator also decides
that the citizens are owners neither of themselves, nor of their property: &ywy’
oLV VopoB&Tng dv 0b0” VUG VUMY adTAV etvon TION UL oBTE TV odoiav TavTV
(923a6-7).

avoyuyiic Twvog (176a6-7); in the Timaeus the term is used in relation to internal parts of the
body that are not cooled by the air and therefore get rotten mvedpoa ... T HEV 00 TVYYAVOVTO
avoyoyiic onmet (84d4-5).

42

=N

Although differently phrased, the other two occurrences express the same concept: €k yop
Tod’ dvoyuyiic Tovav gvdaipov’ VUV motuov eEayyéliopon (lon, 1604) and dyoiud 6
iepov gig Euny a&wv xBova, TdV VOV Tapdvtov mudtov avoyuyds (/7 1441b). In both cases
the goddess Athena is delivering the message. In the /7 the line is missing in P, thus in the
Aldine and in other old printed editions; although not indispensable, modern scholars do not
deem opportune to delete it on the grounds that very similar lines appear in other plays (cf.
Supp. 615, Ion, 1604., see Kyriakou, 2006, 454.

See Plut. Vit. Sol. 21 for the rule established by Solon that the childless was allowed to
bequeath his own wealth to whomever he wished, even outside the family yévoc. Cf. Dicgs,
1956, 23.

42

=2
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The prelude starts as follows: “‘My friends,” we shall say, ‘you are simply
creatures of a day.**® It is hard for you to know your own property— let alone
know yourselves, to echo the Pythian priestess’ maxim, at this point in your
lives”, 'Q o¢ikol, oricopey kai dteyvde &eNuepor, YoAemdv Vpiv Eotv
YIYVOOKEW TO DUETEP” aDT®V YpHoTa Kol Tpdg ye VIS adTOVS, DoTEP KOl TO
g [Mubiog ypdupa epdlet, ta vov (923a3-5). The prelude thus begins in a
magniloquent tone — perhaps also ironic — addressing the citizens of
Magnesia. The adjective é@npuepor in the plural literally means “creatures
subject to the day” and occurs frequently among the poets, for instance Pindar
(Pyth. 8.95), Semonides (fr. 1.3 West), Aeschylus (PV 83-84), and
Aristophanes (Nub. 223bis).*’ In the famous Pindaric use, émauepor occupies
the prominent position at the beginning of verse 95, expressing in a single word
all human frailty: émapepor: ti 8¢ t1g; Ti d’00 TIC; oKIbG dvap AvOpwTOC,
“creatures of the day: what is man? What is he not? Man is the dream of a
shadow” (Pyth. 8.95).%*° As has been pointed out by Frinkel, the meaning of
the word in early Greek literature is to be understood not only in relation to the
short duration of human life, but also in relation to its instability, to the
mutation of one’s own character in accordance with the shift or change of the
day; in short, épnuepog, describes an individual who is, not only mortal, but
also “exposed and subject to every actuality as it arises.”' As we shall see,
this is also the meaning implied by the Athenian in the prelude. Semonides
(1.3) portrays humans as being at the mercy of Zeus (vodg d’o0k &n’
avOpomoicty, GAL’Emnquepor / 6 on Pota (oovoty, “there is no intelligence
among men, but we live, creatures of a day, like grazing beasts”), and similarly
in Aeschylus’ Prometheus Bound (83—84), “mortals” are called épnuepot, in
opposition to the all-knowing and eternal nature of the gods.*” Lastly, in

428 Griffith, 2016 translates £pripepot with “you are here today and gone tomorrow”, thus
stressing the brevity of life. According to the reasoning here proposed, the meaning conveyed
by épnpepot is a different one.

429 The word occurs also at Pind. Isthm. 7.40 (teprvov dpduepov), Theogn. 1.993 (épriuepov
Vuvov), Eur. Heracl. 866 (épnpepot toyar), Phoen. 558 [0 &' 6APog oV PBéParog, AL
£€pnuepog.], and Or. 977a, where the word denotes the “much-suffering, most miserable race
of mortals, Tavddakput' épapépav / E6vn Toivmova.

439The motif of human frailty is already expressed in Homer cf. Od. 18.130—137: toiog yap v6og
gotiv émryboviov avOpdrwv, / olov &’ fuap dynot matp avdpdv e Oedv te (here 136—
137). For the formulation of the motif, see also Soph. 4j. 125-126: Opd yap fpdg ovdev
6vtag dAho Ty / eld@A', 6oouep LDpev, 1} KOOVPNV GKIAV.

431 Frinkel, 1948, 133—145 (here 133), but cf. also Friinkel, 1960, 23-29.

432 gonuepot does not occur elsewhere in tragedy, except in Aesch. PV (and once at Eur. Or.
977a), where it is used as noun; cf. Griffith, 1983, 99. Aesch. PV 84: Osdv vépo. ...
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Aristophanes, the term is used by Socrates when he addresses Strepsiades by
saying: ti pe xoleic, ® ‘enuepe; “for what purpose do you call me, you
precarious creature?” as has been noted, here the vocative used by Socrates
signals the distance between himself sitting above, contemplating and
speculating on celestial matters and Strepsiades’ mundane problems.** The
pretentious mode of address employed by Socrates in the play resembles that
of a god looking down on a mortal.***

Now, in the prelude, the Athenian appears to raise himself above ordinary
citizens: for them it is hard to know themselves (yv®01 cavtdv, as the Pythian
oracle affirms) and what is best as regards their possessions (923a4—5).**° The
Athenian also pinpoints the instability of men’s judgement, who might for
instance fall victim to sycophants and bequeath their possessions to impostors
(923b). Instead, the legislator, from the higher position granted to him in virtue
of his knowledge, will decide about their testaments because he, unlike them,
understands best the interest of the city and thus of all individuals (npog v
ToVUT0 PAénv vopobetnow, 923b5). What is more, he decrees that men and
their possessions belong to the city. Since the city is governed by the legislator,
it follows that men (and their possessions) are subjected to him. Thus the highly
poetic word &prjuepor at the opening of the prelude reinforces the hierarchy
and the discrepancy between the position of the legislator and that of the
citizens.*®

At this point, the Athenian proceeds to explain that he will make the law on
testament in the interest of the city as a whole and not according to the wishes
of any particular individual (923b). Metaphorical expressions are present, such
as for example: £év vocoig §} Ypa caievovtag, “when you find yourselves
tempest-tossed in diseases and old age” (923b2).*” The verb calevo literally
means: “oscillate, move up and down,” and usually refers to ships and boats
but the Athenian employs it here figuratively in relation to people affected by
diseases and old age. From a metaphorical point of view, also the expression

gpnuéporor npootifel; PV 253: mop &pov’ épnuepor; PV: 945-6: épnpuéporg / mopdvta
TWHAG. . ..

433 See Turato, 1995, 198, and Del Corno, 221.

434 Dover, 1968, 125, and cf. Empedocles who calls himself “a god, not a mortal” (B112 DK =
D4 Most-Laks: €ym & dpiv 0g0g duppotoc, ovkétt Bvntog) and defines men as gpnuépiot
(B3 DK = D44 Most-Laks, and B131 DK = D7 Most—Laks).

435 Chrm. 164d, Prt. 343b, Phdr. 229¢, Phlb. 48c.

436 The term éprjuepot in the sense of “short-lived” occurs in Plato in Republic 617d7 (the only
other occurrence of the term in the Platonic corpus): Socrates, when narrating the myth of
Er, tells about the yvyai épripepot, who are required to choose their own next life.

437 Translation is mine. Griffith, 2016 translates: “when illness or old age have made you infirm.”
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£4v T1g vuag Ommeioug bmodpouay, “if someone, worms his way into your good
grace” (923b2-3) is noteworthy. The Athenian explains that, for the sake of
the entire city, it is better that the legislator decides about last wills, so that
there will be no possibility for someone to insinuate himself in the grace of the
elderly people in order to bequeath the money. Such an expression (i.e.
vroTpéym Tva Domeig “to fawn upon any one’s good graces™) occurs only here
in the prelude of the Laws and in Euripides at Orestes 670:

QUAElY dapapta oy "EAAnowv dokelg: kody vmotpéymv 6 Tovto Bonciy
Ayo: tavtng ikvodual 6° — ® péAeog EUdV Kak®dV, € olov fiK®. Ti 08
TOATOPETV pe del- DIEP YOp 0ikov mavtog ikeTtev® tade (Or. 670—673).

the entire Hellas thinks you love your wife: I do not say this to wheedle or flatter
you. In her name, I beg you—O poor me, to what misery I have come! But what
of it? I must endure misery and make this supplication for the sake of the whole
house.

In this passage of the tragedy, Orestes is begging Menelaus to take his side,
before the assembly of Argive men, against his grandfather Tyndareus (father
of Helen and thus father-in-law to Menelaus) who blames him for the killing
of Clytemnestra. Orestes is imploring him in the name of Helen, his wife.**
The pejorative sense of the phrase is deducible from both passages: in the
prelude, it is used by the Athenian to warn against sycophants looking for
inheritance, while in the tragedy Orestes needs to reassure Menealus that he is
not flattering him in order to deceive him, but he is only saying the truth.**’
The manipulation through flattery was perceived as a problem at the time of
the Laws and the prelude on testament underlines this point, by adapting to a
new context a poetic influence from tragedy.

In short, such poetic influences fit well with the exhortative tone of the
prelude, which is conveyed through a solemn diction that makes use of a
grandiloquent tone when addressing the citizens (923a3 "Q ¢ilot, picopev, kai
ateyvdg épnuepot), polyptoton (923b7-8 mopevoicbe... mopevecbe), and
balanced antitheses (923b6—c1 vdv mopebeche v avOporivny: uiv 8¢ mepl
TAV AA®V TV DUETEP®V HEANGEL, KNdopéEVolg &t udAioTta gig SO vauty, ovTdV
Uév, TV & ov).

438 According to Willinck, 1986, 190, the expression conveys a pejorative sense, which may be
related to a very ancient idea of physical insinuation in the context of ikesia, cf. Gould, 1973,
80.

439 The scholium 167.6 paraphrases v.670 with 00 kolakeig 6AL dAndeig. Cf. Di Benedetto,
1965, 133—-134.

151



P16: Prelude on Drugs (11.933b7-933d1)

The short prelude at 933b7-933d1 regards the use of @dpuaxo, and more
specifically the law on poisoning (pdapuoxeia).**® At 933a, the Athenian
clarifies the difference between two kinds of poisoning, that which affects the
body (which he already discussed at 9.864a ff.) and that which influences the
mind of the victim, who is lead to believe (meifewv) wrongly because of fear
and mistrust towards other men. The short prelude that follows this
clarification begins at 933b7. The prelude does not tackle the veracity of the
magical arts but rather the perils derived from believing in them. The Athenian
exhorts the authors of sorcery to abstain themselves from scaring men who are
already frightened like children. Moreover, one should not try to force neither
the legislator nor the judge to appease the fears of men, since everyone should
be conscious that those who perform sorcery do not know what they are doing,
unless they are expert of medicine, and apply their tricks on the body.
The beginning of the prelude runs as follows:

Sodafovtog 8¢ duyi) TOV TG PupLaKEiag TEPL VOUOV, OTOTEPMG AV TIC EMLYELPT
ooppartey, mpdtov pev OgicBatl kol mapavelv kol cvpfoviedey pn dOeiv
gniyeipelv towodto Spdv pndE kabamep maidac*! Tovg molholg TAOV

avlponrov dsypnaivovrag oPeiv (933b5—cl).

now, dividing the law on the use of drugs into two parts, according to which
way people are trying to use them, let us first beg, urge, and advise them that
this is not the kind of thing they should be trying to do; they should not be
terrifying the greater part of mankind like frightened children.

The Athenian is making an appeal to whomever would try to poison either the
body or the soul and he exhorts and advises them not to do such a thing and
especially not to frighten those of men who are already frightened like children.
It is important to note here that Schopsdau maintains the reading of the MSS
depaivovtag, “to be afraid,” instead of following England’s conjecture (which
is followed by Digs): odeyoatodvrag “frighten.” England argues that
depatodvtag would render the sense of the phrase more clearly: “and (that
they ought) not to try to frighten the common herd by their bugbears, as if they
were so many children” or Di¢s: “... de ne point user d’épouvantails pour faire
peur au commun des hommes comme a des enfants.” Nonetheless, as

440 For a definition of the magical practice, see Hdt. 7.114.

41 A and O omitted moidog; a late hand in the margin of A was the first to replace it, probably
as a conjecture. Fic. and all modern editors accept it. See England, 1921, 555.
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Schopsdau notes, there is no reason to adopt the conjecture, since the fact that
most men are already frightened like small children provides the precondition
for instilling new fears in them. The irrational fears of small children, often
recur in Plato’s corpus to underline a morally incorrect attitude towards
different subjects. In the Crito, Socrates argues for the necessity of not letting
oneself be scared by the power of the multitude, in the same way “as a child is
scared by goblins: domep maidag Muag popporvtntal,” (46¢4-5). In the
Gorgias, the victims of disease in the body who do not want to consent to the
treatments prescribed to them by the doctors, are compared to a child fearing
an incision because it’s too painful: pofoduevog momepavel moig 0 kdesbot
Kol 10 TépuvesBat, 6t dAyewvdv, “afraid like a child of the burning and cutting
because it is painful” (479a8-b1).**?* As Dodds puts it: “all fear not rationally
founded are childish.”** In the Phaedo, Socrates reproaches Cebes and
Simmias, saying that, in regard to the matter of the immortality of the soul,
“they seem to be frightened, like children are, that the wind will blow the soul
away (once it has left the body) and scatter it,” Koi ded1évat T0 TOV TOid®V, UN
g aAn0dc 6 dvepog ovtnv €kPaivovcav €k ToD GOUNTOS OPLGE Kol
dwokedavvooty (77d8—el). Finally, in the Republic, at 331al, it is said that a
man who is getting closer to death is taken by fears and doubts, and, “like
children, he often awakes of sleep and is frightened, and lives life in the
expectation of ill,” kol €k TV Vmvev, dorep ol Toidec, Oapd Eyelpouevoc
deuaiver kai ) peta koktg EAnidog. The examples show that the comparison
with children serves to clarify the lack of rationality that is typical both of
children and of men who are going to be bewitched.*** By using the synonyms,
the Athenian emphasises the fears that compel men to resort to poisoning.

On the whole, the short prelude on @dppoka appears as an exhortation not
to take advantage of the fear of men. In this sense, the citizens, i.e. the victims
of sorcery, are not the primary addresses of this prelude, but rather it is
addressed to those who might abuse of their fears. This might be one reason
why there is a less use of literary devices.

P17: Prelude on Trials (11.937d6-938a7)

442 Transl. By Irwin, 1979.
443 Dodds, 1959, 256.

444 Tt should also be noted that, although the verbs Sepaive and poBéw, in the prelude at 933cl,
are common terms both in poetry and prose, they occur in the same sentence only three times,
that is, twice in Euripides (Hipp. 519; Rh. 80) and once in Tyrtaeus (fr. 11.3 und’ avopadv
0LV depaivere, Inde oPeiode, i0VG 8’ Eg mpopdyovs AoTS’ Avip EXET®).
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This short prelude deals with trials, and more specifically with the use of
rhetoric that allows one to win a trial, even though justice might not be on his
side (937e3-8). In this prelude, we will investigate words and expressions that
might be related to the poetic tradition. The Athenian claims that even though
in life there are many and beautiful things, still “most of them have a parasitic
growth of some kind which naturally attaches itself to them, polluting and
defiling them,” «ijpeg EmumepvKocty, ol KOTO WHlOIVOLGTY TE Kol
katappumaivovow adtd (937d6-8). As Schopsdau notes, in Homer the
substantive knp describes the demons of death, while in the prelude indicates
the deturpation of the beautiful into something contaminated and infected.**’
This sentence by the Athenian serves to introduce and place into context the
art of rhetoric which is thus presented as an evil in relation to the good practice
of justice. The main accusation made by the Athenian against rhetoric is that
such an art, which will eventually defile the correct proceeding of a trial, can
be acquired through the exchange of gifts (938al1-2). Even though the word
rhetoric is not present in the passage, Plato uses the same terminology to
describe such a practice which we find in previous dialogues. The Athenian
claims the necessity for this practice not to occur in Magnesia. It is not
specified in this prelude whether rhetoric is a proper art (that is a téyvn able to
give reason for its effect) or if it is just experience, or a knack devoid of skill:

TavTNV obv &v i map’ Muiv mokel, €iT’ odv Téyvn site dteyvég EoTiv TIg
éumepio kol Tpfn, LdAiota pev on ypedv oty un edvar (938a3—4).

in this city of ours, this — call it an art, or no art at all, merely practice and
habit — should by rights never come into being in the first place.

In other words, a practice, no matter how one defines it, that leads to victory at
trials, should not be allowed. The argument on the quality of rhetoric as téyvn
is only briefly hinted at, in this passage of the Laws. A more detailed and
philosophical discussion on the definition of rethoric is formulated both in the
Gorgias (463b4, 464b—466a, 501a) and in the Phaedrus (260e4—5, 270b5-6).
In the Gorgias, rhetoric is one of the four spurious arts**® which pleases the

445 Schopsdau, 2011, 527. England also refers to a passage by Hipparchus the Pytaghorean, who
wrote that “many plagues exist during the entire life,” id6vto &1t ToAhal kdpeg KoTd TAVTO
tov Plov mepikavty, fr. 91.4. There might be then here also a veiled reference to a
pytaghorean teaching, rather than a reference to Homer where the word mostly denotes
demons of death.

446 Socrates illustrates, in a brief and schematic manner, the division between genuine arts and
spurious arts at Grg. 465b6—c3: “Well, to avoid prolixity, I am willing to put it to you like a
geometer—for by this time I expect you can follow me: as self-adornment is to gymnastic”
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senses of the body without providing any reasons or accounts for its benefits
and its applications (465b—c). It follows that rhetoric is not an art but a habit or
a practice, éumepio koi tPPr (463b), an expression that Plato uses to
“characterise procedures which he thinks unscientific.”**’ In the Gorgias,
Socrates explains to Polus at 465c, that rhetoric, in opposition to justice, is a
KOAOKELTIKY TEXVN, “sychophantic art.” The problem with it, as Socrates
makes clear, is that “flattery” is not a real art (and consequently neither is
rhetoric) since on the one hand only aims to pleasure, and on the other hand, it
fails to give account of its application:

kohaksiov**® pgv obv antd Kadd, Kol aicypov et stvan 0 ToodTov, TEVNY
8¢ adTiv o enuu givan dAL’ épmepiav, 6TL 0VK Exel Aéyov ovdéva @
TPOGPEPEL O TPOSPEPEL OTTOT’ ATTA TNV PUGLY E6TIV, DoTE TNV aitioy EKAGTOVL
R Exetv simeiv. &yo 8& Térvnv o0 KoA® O v 1) GAoyov TpdyHo ToVTOV 88 TEPL
el auoiofnreic, £06Am vmooyelv Adyov (Grg. 464e2—465a7).

flattery, however, is what I call it and I say that this sort of thing is a disgrace,
Polus—for here I address you—because it aims at the pleasant and ignores the
best; and I say it is not an art, but a habitude, since it has no account to give
of the real nature of the things it applies, and, so, cannot tell the cause of any
of them. I refuse to give the name of art to anything that is irrational: if you
dispute my views, I am ready to give my reasons.

447

448

(i.e. koppotiky as a deceitful copy of a youvactikn t€xvn), “so is sophistry to legislation”
(i.e. copotikn as a deceitful copy of a vopoOntkn téxvn); “and as cookery is to medicine”
(i.e. Oyomux as a deceitful copy of a totpcn t€xvn); “so is rhetoric to justice” (i.e. pnTopikn
as a deceitful copy of a dwatocvvn. Earlier, at Grg. 463e5-465a, Socrates offers a longer
explanation of such a scheme: there are a total of 4 arts, two of which minister the body and
two of which minister the soul. But each of these four arts has a spurious imitation ({dwAov),
which can be distinguished by its aim (merely pleasure) and the empirical character (they
cannot give any rational account of their procedure, 465a). Thus, according to Socrates’
scheme of thought, rhetoric is the spurious art of the genuine dtkaocvvn. As Dodds, 1959,
226 has remarked, this explicative passage goes beyond explaining the definition of rhetoric
as €idmiov dwkawocvvng, but it rather is an early example of the diairetic method of
investigation that is prominent in the Sophist and in the Politicus. On the diaretic method in
these dialogues, see also Cornford, 1935, 184.

Dodds, 1959, 225, cfr. Phdr. 270b; Phib. 55e; Leg. 938a.

kolakeio: it is commonly translated “flattery,” but the term carries an implication of moral
baseness (cfr. 521b1-2). As Dodds, 1959, 225, has put it: “the k6ia& is what the
eighteencentury called a toad-eater or lickspittle and schoolboys call a bum sucker. xolakeio
is the antithesis of the forthright integrity of word and act practised by Socrates. ... In its
political application kolaxeio stands for the time-serving opportunism which panders to
public taste instead of trying to educate it.”
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Flattery is conceived as an irrational art, which only aims at pleasure and is
unable to give account of its application. As such, it is regarded as a disgrace
from an educative point of view, since it violates all principles of truth and
correctness that Socrates is pursuing. In addition, following the same path as
in the Gorgias, in the Phaedrus Socrates reiterates, also verbatim, the same
claim made in the Gorgias, that rhetoric seems to be “not art but a routine
devoid of art”: ovk &oti Té)vN GAN’ dteyvog TP (Phdr. 260e4-5). As Yunis
notes, the reminiscence not only confirms that Socrates is alluding to an
argument against sophistic rhetoric already tackled in the Gorgias, but it also
advises the reader that the manner in which the argument will be discussed
leads off from the Gorgias.**’

Returning to the Laws, the speech of the Athenian is not explicitly defined
as a prelude. However, at the end, it is stated that the legislator will demand,
on the one hand, obedience and that one not say things contrary to justice, or,
on the other hand, to go to another country (938a5-9). For those who are
persuaded, what has been said will be enough, while, for those who are not
persuaded there will be a law: Tel@opévoig uev oiyn, drelfodoty 6€ eV VOUOL
116¢ (938a7). From a philosophical point of view, it has already been made clear
in the Gorgias and in the Phaedrus that rhetoric, being a sycophantic art,
should not take place in the city of Magnesia, since its application is a deceitful
imitation of the art of Justice and will thus create untruthful and fallacious
trials.

The prelude seems to implicitly make a distinction between a trial-rhetoric
(which is negative, because it harms the truth) and the persuasive rhetoric of
the preludes themselves, the aim of which is to convince regarding the most
correct behaviour. Again, the solemn style of the prelude is expressed through
the numerous literary devices: epistrophic alliteration (937d6 moAL®dV 6& dvtwv
Kol KOAQV &v 1@ TV avOpodnwv Biw), rhetorical questions and alliteration
(937e1-3 xai 61 kol dikn &v avOpdToIC TG 0V KAAGY, O TAVTO NUEPMKEY TA
avOpomva; KaAod d& Gvtog TovToL, TAG 00 Kol TO GLVIIKEV ULV yiyvort® v
KaAdv), assonance (938a3 eit’odv téyvn site dreyvog dotiv Tic dumeipio) and
balanced antithese (938a6—7 meiBopévolg pev oyn, aneldodotv 6& v VOUOoL
10¢).

P21: Prelude on Foreign Relations (12.949¢6-950d4)

49 yunis, 2011, 181.
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In the prelude on foreign relations the Athenian intends to give advice to the
colony of Magnesia on issues when undertaking personal relationships with
strangers (949e¢6-7). First of all, for a city governed by correct laws the
introduction of innovations represents the worst of injuries (950al-3). At the
same time, it is impossible not to have any type of contact with other cities,
and it is rude and unsuitable to resort to practices such as E&evniooia, “forcible
repatration,” 950b3.**° The Athenian also stresses the necessity of keeping a
good reputation among of other cities. In fact, even the bad people possess
something divine and well-directed, so that even those who are especially evil
can distinguish, through discourses and opinions, the good and bad human
beings (950b6—¢3). In short, the most correct and most important rule for a city
is to seek a good reputation, thus for Magnesia the best achievement would be
to acquire “the best and finest reputation it can, in terms of virtue” (950c10—
dl). The hope lies in the fact, that if the city conforms to the words of the
Athenian, it will be among few others well-governed regions and cities, which
contemplate the sun and the other gods (950d1-4). In this prelude, we will
investigate the language employed by the Athenian to convey his message,
since his task is to be as persuasive as he can in regard to these matters:
cvpfovledely odv TOV vopodétny d&i tovtwv mEPL mpdTov meidovta Eig
dvvapuy, “The lawgiver, must, in the first instance, use persuasion to whatever
degree he can” (949¢6-7).

According to the Athenian, in cities not well-regulated cities it does not
make a great difference that citizens “go gallivanting off to other cities,”
adToVG gl Tac dAkaC Emkmpadovtag moreic (950a5). 4 Emkmpéalm calls for
some comments. Up until Plato, the verb occurs only twice: once in
Aristophanes, Acharnians 982, and once in this prelude. It becomes more
common in the third century AD: it occurs in Callimachus (twice), Polybius
(once) and Plutarch. In the Acharnians, the chorus claims that they will never
invite the god of War (IT6Aepov) to drink and sing in their house and they refer
to him as someone who “by bursting in, does all possible harm, émikoudcag
épydoarto mavta kakd” (980-981). The verb émkoudlw literally means “to
come upon one like a drunken reveller;” the metaphor of the symposium in the
comedy is also strengthened in the passage by the mention of the song of
Harmodius at 980 (a popular drinking song, according to the scholion).*? In
Plato’s Symposium it is said that it was common for a group of revellers (known

430 For the Spartan practice of expulsion of foreigners, cfr. Xen. Lac.14.4, Thuc. 2.39.1 Ar. Av.
1012 and PI. Prt. 432c. On the subject see also Schopsdau, 2011, 553.

41 Griffith, 2016, translates: “whenever anyone takes a fancy to going abroad.”
452 Sommerstein, 1980, 204, and Olson, 2002, 314.
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as a komos) to go from one symposium to another uninvited, and ask for more
drinks (Symp. 212d-213a; 223b). It is plausible that in the prelude the Athenian
aims to recreate the image of loudness and disorder typically ascribed to the
komastai in order to point out the difference with the city of Magnesia, where
the citizens should, on the contrary, behave in a more well-mannered way. The
verb, which is not common before Plato, might thus have been chosen to
recreate the scattered and dissolute setting existing in other cities, in contrast
with the rule-inclined environment established for Magnesia.

At 950b2, the Athenian also states that it “would appear savage and rude,”
dyplov kol amnveg, not to go anywhere and not to welcome anyone in the
colony. The adjective annvég, “hard” is a poetic epic adjective, which occurs
mostly in the Homeric poems, but also in Aristophanes Clouds, 974. In Homer,
the word is used to refer to a person, to the Bopde, “soul,” udboc, “tale” and
vodc, “intellect;” it always carries the meaning of “rude, hostile.”** The word
occurs on only one other occasion in Plato’s corpus, at Phaedrus 257b2, when
Socrates, after his palinode to Eros, apologises for his previous speech and asks
the god of Love to held Lysias responsible, in case he and Phaedrus previously
have said something rude, dmmvéc. In the Clouds, the context revolves around
the speech of the “Superior Argument” which claims that in the old educative
system, boys in the gymnasium were asked to cover their thighs in order not to
show anything dmmvéc, “rude, indecent.”*** In the prelude, &yprov kai dmnvic
denote a prescription that would be too strict and uncivilised to follow,
because, in order to achieve the perfect virtue a city needs to possess a good
reputation in the eyes of foreign cities and countries, that is, it needs an external
approval (950b4—d4). The occurrence of the poetic word in the prelude renders
the speech

The prelude ends with the hope that, if the city acts according to the words
of the Athenian then it will be one of the few cities looking up at the Sun, and
at the other gods.

453 The word occurs in reference to a person at: 7. 1.340, 19.329, in reference to Quudg at 77,
15.94,23.97, 23.611, in reference to pdBog at //. 15.202, and in reference to voog at /1. 16.35,
23.484, Od. 18.381. Moreover, the word is rare in attic and it never occurs in tragedies. See
Chantraine, 1968, 97.

434 According to Dover, 1968, 216, here the word means “cruel” and not “indecent”, and he
refers to the passage in the prelude where dmmvég indicate a repressive rule. Dover also claims
that “the sight of a boy’s genitals torments his lovers, just as Eros himself is a cruel and
merciless power” and refers to the use of the word in Thgn. 1353, Theoc. /d. 23.1. See Dover,
1968, 216.
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kol O kol Tf) kord Kprtnv oikilopévn moAel mpémov av €in d0&av mpog tdv
A @V avOpOTmVY Tt KaAAoTNV T€ Kol ApicTnV mapackevalesOout Tpog dpetnv:
maca 6’ EATIG aDTNV €K TOV ikdT®V, Gvrep koTd Adyov yiyvntol, Het’ OAlymv
Aoy dyesBan kai Tovg dAlovg Beoc €v Talg €VVONOIG TOAEGL KOl YDPOLG
(950c7—d4).

anyway, for this city which is being founded here in Crete, it can do no harm
for it to build up for itself the best and finest reputation it can, in terms of virtue.
And there is every hope that in all probability, if things go according to plan,
Magnesia will be one of the few well-regulated cities and countries, which
contemplate the Sun and the other gods.*>

The syntax of the phrase is not direct. The passive voice dyeofau is connected
to three accusatives: on the one hand adtv and on the other hand fjAov ... kai
ToV¢ dAlovg Beovg. All commentators, (i.e. Ast, Dies, England, Saunders, Lisi
and Schopsdau) take avtrv as the subject of dyecbat. The reason of this
commonly accepted interpretation is a reference to the Homeric expression:
opav @doc nelioto, “lay eyes on the light of the sun” (//. 5.120, 18.61, 442);
the Homeric expression generally indicates that someone is alive, and is thus
able to see the light of the sun. Also in Republic 473e2 we find a similar
expression: ovdE avTn N TOATEID. ... LT TE €l TO dvvaTOV Kol MG fAiov iy,
“this city... will never be born to the extent that it can, or see the light of the
sun.” Here Socrates finally reveals to Glaucon and Adeimantus his idea of the
philosophers-kings, and, moreover the fact that until these men are come to
power, the just city that the three are discussing about will never come to life.**°
Considering these references, it is plausible that here Athenian is here using a
well-known expression that he had also previously employed when sketching
another ideal city: Kallipolis in the Republic. In the case of the prelude, then,
the Athenian intends to state that the city of Magnesia will exist together with
only few others well-regulated cities and countries.

On the whole, the exhortation to accept the regulation on foreign
relationship rests on the principle of always mantaining a good reputation. The

455 Griffith, 2016, translates differently: “if things go according to plan, the sun and the other
gods, will look upon it — and not many others — as among the cities and countries with
good laws.” Griffiths reads, that is, fjAlov Tovg GAlovg Beovg as subject for dyecOat. We
agree instead with the interpretation given by Schopsdau, which is based on the similarty to
the Homeric expression discussed in the text and therefore Griffith’s translation is here
modified. Furthermore, it is generally accepted that, with tovg dAAovg Bgovg, Plato intends
“the attendant moon and stars”, as he already says at 822a5c1, and 886d4-7, 930e7 where,
after speaking of the sun and all other stars, he calls them all 6gobc.

436 For the “dramatic fashion” in which the Athenian introduces the philosopher-kings, see
Yunis, 2007, 20-23.
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weight of such a principle is conveyed by means of a high, solemn style,
characterised by polyptoton (949¢8 molewv... o eoty, 950al Eévav Eévoig),
alliteration (950a4) balanced or paralleled phrase (950a7-8 10 &' ad unte
dAlovg déxecbar unte adTovg dALoGE AmodNUEly Gua uEv ovK Eyympel o ve
mopamay), a gnomic sentence (950b4—5 ypn 0& odmote mEPl GLIKPOD TTOlETGOHAL
70 S0oKElV dyadovg eivon Toig dALoIC §j | dokeiv), and a few expressions that
might reveal a poetic influence or a tendency to figurative speech (énikopalm
950 a2, dmmvég 950b2, 6pav @doc nerioto 950d3).

Concluding Remarks

The preludes gathered in this second group share some general characteristics:
they are all rather brief and the tone is on the whole prescriptive, demonstrated
by the presence of imperatives and exhortative modes (P3 741a7-b5, P8 879¢6,
d4, d8, P11 917al-2, a7). However, these preludes are fundamental to our
analysis of poetic influence, as the style is always high and solemn, thus
recalling the solemn tragic diction. As discussed in the introduction, Aristotle
attributes to the poetic discourse an effect of “estrangement”, 10 Egvikov.*’ To
achieve such an effect, the diction (] Aé£1c) cannot be ordinary (un tomewn),
but must be noble, solemn (ceuvy]), and, most of all, distinct from common
discourse.

Although there seems to be no explicit references to earlier poetic texts, the
high style of these preludes is revealed by the ample use of literary devices,
such as epistrophic alliteration (P3 741a6-b1, P11 916e2, P12 919a7-b1, P17
937d6), parallel phrasing (P20 950a7-8, P8 879b6-7, P11 917a2-6), balanced
antitheses (P11 916d4-6, P12 918b7—cl, P13 923b6—<l, P17 938a6-7),
gnomic sentences (P8 879c¢2-3, P12 919b5, P20 950b4-5), and a general
insistency of verbal sonority (alliteration and assonances). The effect of
detachment is realised in the preludes by means of lexical (archaic, poetic, and
other rare words and expressions, e.g. P8 879¢4 Opacvéevia, P9 880el
atépouvog, 880e3 kakm, P12 919a4 avoayvoyn, P13 923a3 épnuepot, 923b2-3
&v vooolc N yépa coledm, 923b2 vmotpéym Twva Oomeig, P20 950a5
émkoudlm) and semantic processes (metaphors, tropes, a grandiloquent tone,
P3 741a7, P13 923a3).

In short, if this interpretive framework is correct, a repetitive, alliterative,
and balanced language is more suitable for a type of discourse designed for
recitation to the young, who need to memorise the teachings (943a). Clearly,

457 Arist. Poet. 1458a22.
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repetition represents a fundamental means of inculcating the citizens with
ethical principles, and the singing of words and decorous movement are, in the
Laws, deemed fundamental for a good education of the young (669e—670a).

What is more, the overall prescriptive tone of the preludes might be
explained by the fact that the Athenian brings up warnings about negative
models of behaviour that need to be blamed and chastised. In addition to the
solemn tragic diction, a further tragic element that defines preludes in this
group is the Athenian’s appeal to divine punishment. Most preludes in this
group resort to the fear of divine punishment, when rules are violated through
mischief (P3 741b6—7, P8 879d, P20 950d, P9 880e, P11 917b). In all of these
occurrences, the religious element is not mentioned through some specific
clarification, but rather as a pragmatic device to inculcate obedience into a
subject. The intervention of the gods to punish human /ybris and the crimes
that it causes is a conventional tragic element. It would seem that the
Athenian’s invocation of divinities (as a pending menace) follows this tragic
literary strategy: the Athenian refers to the gods in order to restrain any
excessive behaviour of the citizens. In this sense, the appeal to divine
punishment implies that everyone will be rightly punished: even if someone
were to evade successfully the punishment meted out by the laws of the city,
he will be hunted down and punished through divine intervention until justice
is established.”® The tragic elements in the preludes and their implications for
the interpretation of the dialogue as whole will be further explored in the
epilogue. There, an attempt will be made to decipher the famously strong claim
that the molteia is “the representation of the fairest and best life” and thus “the
truest tragedy”, Tpaywdiav v ainbeotdtmy (817b5).

To sum up, the preludes in this group are rather brief: most of the them are
prescriptive, they are all characterised by a wide use of literary devices, and
they refer to divine punishment as a deterrent from committing crime. The
divine punishment can be interpreted as a natural consequence of the fact that
the legislation is inspired by gods and established under divine auspices.*’

458 Divine punishment is itself often the trigger for tragedy, e.g. in Aeschylus’ Eumenides, where
the Furies are in charge of punishing Orestes for his murder of a blood relative. Hippolytus’
refusal of Aphrodite and his consequent punishment is the focus of the Euripidean
homonymous tragedy, while Pentheus and Agave are punished by Dionysus in Euripides’
Bacchae.

49 Cf. e.g. 625a4-b1.
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3.3 Myth as a Form of Poetic Rationale

P5: Prelude on Sexual Matters (8.835b5-842a9)

In this section, the Athenian discusses matters regarding sexual conduct, wept
potik®dv (841d1). Although this section is not explicitly defined as a prelude,
it is included here because the aim of the Athenian is to persuade the young to
embrace the most appropriate sexual conduct through the use of a certain téyvn
(838al, 838e6, 839b6), that is, through a certain “persuasive discourse”.*® The
aim of the present analysis is to identify and investigate this persuasive téyvn
and examine the language employed by the Athenian.

As regards sexual matters, all kinds of homosexual practices, as well as
adulterous relationships, are to be considered noxious both for the individual
and for the city (836d, 839a). Such practices display a surrender of the soul to
the pleasures of the body, and citizens should therefore abstain from them
(840c). However, when laying down the law regarding sexual conduct, the
Athenian admits that certain people might be corrupted by pleasure. In this
case, they are allowed to perform their acts in secret; if discovered, they should
be deprived of their civic honours (836d—841¢). The present analysis is divided
as follows: firstly, a paraphrase of the law on sexual matters, secondly a
discussion of the “charming stories” encouraged by the Athenian, thirdly an
examination of the reminiscences of the Phaedrus, and fourthly an analysis of
the implications of the references to tragic heroes.

The main idea in the prelude is that citizens should abstain from all kinds of
desire that does not involve a desire for virtue, that is, a desire for the citizen
to become a better person (tov pgv apetiic Ovra Kol TOV VEoV EmBuuodvio mg
dprotov yiyvesOar fovdoiped’ av Muiv &v ti) molet évelvar, 837d5—6). Still, later
on the Athenian only stresses the necessity of reproduction and clarifies that
he has a “means” (téyvn, 838e5) to persuade men to have sexual intercourse
only “according to nature for the production of children” (xotda @Oov ypficOat

460 Cf. 836c6 (ypdto mbovd A6yw), 838b7 (oukpov Pfjua), and 839d8 (Adyov &yduevov
mBavomTog). It should be noted that Pausanias’ speech in the Symposium (180c1-185c3)
also stresses the difference in sexual customs between Athens and other communities.
According to Pausanias, in both Athens and Sparta the custom is TowiAog, “complex”, while
in Elis and Boetia it is always appropriate for the lover to pursue the beloved (182b). Still, it
has been suggested that the nexus xoi €v Aakedaipovi (182bl) should be deleted or
transposed to follow “in Elis and Boetia”, since the following discussion (about lack of
skillful speaking) is usually referred to Sparta; a strong argument against transposition is
found at Xen. Lac. 1.12, which defines Sparta’s attitude to homosexuality as moukilog, in
explicit contrast to Elis and Beotia; cf. Dover, 1980, 99.
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T g Toudoyoviag cvvovoig, 838e5). For this reason, the law, if it prevails
(839a3), will make citizens abstain from: (i) having intercourse with males
(e6); (i1) deliberately killing the human race by wasting sperm on rocks or
stones (e7-8); (iii) having intercourse with a female with whom one does not
wish to have offspring (838e-839a). This regulation will offer the city several
benefits (uopio. dyadd, 839a6): it will prevent not only erotic frenzy and
madness (ATTNG 0& EpaTiKiG Kal paviag ...eipyecOat wolel, 839a7), but also all
adulteries (xal potyel@dv mac®dv, a7) and all excessive drinking and eating (koi
Tondtov kol oitov gpyecbor molel tdv auétpov, a8—839bl). Moreover,
husbands will be more likely to care for their wives (yovauéi te abtdv oikeiovg
givan gidovg, b1).*!

It follows that a regulation on sexual conduct is meant to respond to a
weakness common to many: lack of self-control.*®* The Athenian, however, is
well aware that such a regulation might not be followed, unless he employs his
means, that is, his persuasive skills (839b7—c1).*®®> At this point, what is needed
to make the regulation heard is a “persuasive discourse” that will convince
everyone that the rule can be followed: foviecOe OUiv mepadd Tva Adyov
€youevov mbavottog gimelv tivog; “do you want me to try and give you an
argument which is possessed of a certain degree of persuasiveness? (839d8—
9).

At this point, the Athenian tells the story of the athlete Iccus of Tarentum
who,

OV S100 prrovikiay, kod TV Kod 1O Petd 10D coepovelv dvpsiov v Ti wuyd
KEKTNHEVOS, OC AOYOC, 0DTE TIVOC TOTOTE YUVOIKOS fiyoTo 008" o Touddg £v
O\ 1) g doknoemg axui] (840al—4).

because of the love of victory, and possessing the skills, and, in his soul, the
courage together with moderation, has never, as the story goes, laid a finger on

461 T concur here with Diés’ (1956, 81) and Schépsdau’s (2011, 203) interpretation that oikeiot
refers to the husbands (contrast Griftith, 2016, 306, who translates the word as “companions
and friends — scil. for the wives —). Schopsdau, 2011, 203, also refers to the type of @iria
sketched at Lys. 221e, where two men, by being @iAot, in some natural way belong, pvcet
7 oikeloy, to each other (221e3—4). In the Laws, the shared task of man and woman is the
production of children.

462 The Athenian wishes to avoid the type of g1Aia that might develop into something more erotic,
and thus more dangerous because beyond the control of reason; cf. Moore, 2007, 115.

463 The Athenian points out that some vehement and young man (évi)p 69odpdg kai véoc) could
rebuke these rules as “idiotic and impossible”: Aowdopricetev v mg avonto kol advvarta
T0évtov vopa (839b5-6).
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a woman — or boy, for that matter — during the whole time he was at the peak
of his physical training”*¢*

According to Cleinias, this story is true (dAn07}) and often repeated by the
ancients: tadto Aéyelg 6Tt oOdpa VIO TOV ToADY 0Ty gipnuéva (840b2—
3). The Athenian implies that the victory of Iccus of Tarentum should function
as a paradigm, i.e. as an exhortation for the young: as the self-controlled athlete
keeps himself away “from something which most people would call
happiness”, ol pév ... EtoAuncav anéyector Aeyouévov mpaypatog vmod TV
oAV evdaipovog (840b5—7), when an athletic victory is at stake, so the
young will succeed in staying away from that pleasure for the sake of a “much
more beautiful victory”, moAd kaiAiiovog €veka vikng (b8). The Athenian is
here talking about the victory over pleasures, Tfig Tdv 18ovdv vikng (840c5).**
Such a victory will be celebrated in tales, discourses, and songs, so that
children will be enchanted: fjv Mueig xkoAhiotnv €k maidwV TPOG AOTOVC
Aéyovteg &v poborg Te Kol &v pripacty Kol £v péEAESIY §O0vTeS, MG €iKOC,
knAnoopev (840c1-3). The children will be charmed (knAn®) by these stories,
which will influence the emotional part of their souls and thus render them
emotionally stronger and more capable of mastering pleasures (o1 6& Muétepot
Toidec advVaTHcOVGL KapTepeiv, 840b7-8).4°C At 783a the Athenian states that
the erotic passion is the strongest desire (peyiom ypeia kol Epwc 0&vTATOG,
783al) that the legislator has to keep under control and, when possible, turn
towards virtue (782d10-11). He will achieve this aim by means of three “great
goods™:

Tpiol pEv 1olg peyiotolg melpdobat katéyev, oOP® kol vou® kol t@ aAnOel
Aoy, Tpocypmpévovg pévrot Movosauc*®” te kai dyoviolst Oeoic, oPevviviav

v adénv te kai Emppony (783a6-bl).

using the three great goods — fear, law, and true reason, and calling also the
Muses and the gods of public competition to dump down their growth and
check their flow.

464 Griffith’s translation of the passage is here slightly modified.

465 If achieved, this victory will grant a life-time happiness, the opposite if not (840c5-6): tfig
OV NSOVOV vikng &ykpateic dvtag v Cfiv e0dopdveg, NTTopévous 8¢ TovVaVTioV dmay.

466 For Odysseus’ audience reacting to his tale as though it were poetry, cf. Od. 11.334, and 13.2.
For the idea that the soul needs music to achieve balance and self-control, cf. Resp. 411a—b;
for the admittance of useful, poetic imitation in a well-governed city, cf. Resp. 607c.

467 For the idea of making a sound use of the Muses, cf. Ti. 47d3: 1 petd vod TpocypoUive

Movoaic.
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When he talks about charming stories that praise the most beautiful victory,
the Athenian invokes the help of the Muses (840b8—c3) to charm and shape the
young. Stories and songs are meant to turn the souls of the young towards what
is most appropriate and most precious, the control over pleasure.*®® The
comparison proposed here by the Athenian between a virtuous and an athletic
life thus carries out a paraenetic function.*®’

At this point, the Athenian concedes that he has now reached a point
regarding sexual conduct (840c10). However, the conversation has ended up
in a difficulty (eig dmopiav énéocouev, 840d1) because of the weakness of the
many. He therefore proceeds by evoking a second tool of persuasion, the fear
of committing something unholy (840c2—4). The story that the Athenian is
about to tell is based on a comparison between citizens and “birds, or other
wild animals”, to whom the former ought not to be inferior:

Selv mepl anTdV TovTOV TOopEdEGOIL Aéyov MC o0 ST yelpovg HUiv lvan TodC
moAltag Opvibmv kol GAAv Onplov moAAGV, ol katd uHeydlag Gyélag
yvevvn0évieg, péypt pév mondoyoviag 1ifeor koi dxnportol Yopmv te dyvol
oo, 6tav &’ eig todto Nhikiog EABwot, cuvovacHivteg Gppny Onieia kata
X0pwv kol ONAelo dppevi, TOV Aoutov ypovov 06img kol dikaimg Aoy,
énpévovres Pefaing taig TpdTOLS TiG PLAiag Opoloyiolg: delv on Onpiov ye
avTode auetvoug ivon (840d2—e2).

The argument must be that our citizens ought to be able to do at least as well as
birds, or any number of wild animals of the kind that are born into large flocks;
they live celibate, pure chaste lives up until breeding-age, and when they do
reach that age they pair off, male with female as the fancy takes them, and
female with male, and live out the rest of their time in a holy and just
fashion, abiding by their first declarations of love. Our people must surely
do better than wild animals.

The Athenian’s stress on “the holy life of birds” may be explained in light of
the fear of performing something unholy:

£11 eOPog 6 o pMdopd] Undoapdec dctov avTd eivor SHvapy Huiv ovk dpo EEst
KPATEV OV GALOL KEKPATHKAGL TOVTOV Svie yeipovec (840c5—c9).

468 Cf. Schopsdau, 2011, 206; on the value of knAjw in the education of the young, see Brisson,
1982.

469 For the comparison with athletics as a topos for the protreptic and parainesis of popular
philosophy, cf. also 807c4-d1 and see Schopsdau, 2011, 205.
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there is the fear that the act is in itself utterly and completely unholy —won’t
we find that gives them the power to get the upper hand over something which
lesser people than they have got the upper hand over in the past?

This passage bridges the stories about defeating pleasures and about the sacred
marriage of birds. In other words, the charming stories about the victory over
pleasures (840b8—c3) is accompanied by an additional persuasive element: the
fear of performing an act of which the gods utterly disapprove (840¢5-9). The
comparison with birds functions thus as an exhortation to the citizen, who are
expected to perform better than wild animals: dgiv 61 Onpiov ye avtovg
duetvoug etvon (840e1-2).

This type of ¢ida, exemplified by the story of monogamous love among
wild animals, is likely to be interpreted in relation to the Athenian’s earlier
investigation “on the nature of friendship, desire, and the other loves™: TV tfic
Q1Aiag te kol émbopiog dpo kol TV AeYoUEV@Y EPATOV UGV 10ETV avayKoiov,
el uéler tig tavta OpOdg davondncecbol (836e5—-a2). The Athenian first
investigates, through a series of rhetorical questions, which among the
established laws (which existed before Laius) regarding the inconvenience of
homoerotic relationships will lead to virtue and to what extent (836d2—5).*7
The first question regards the disposition of character, that is, if it is true that
in a homosexual relationship the seduced (meic0évrog, 836d6) develops a
courageous disposition (10 tfig &vdpeiog NOoc, d7), while the seducer
(meioavtog, d7) a sense of self-control (10 tiig cd@povog idéac yévog, d7). The
answer is that no one would believe this claim, but rather the opposite (tadrta
ugv ovdeic dv melohein moté, pdAkov 8¢ dmav TovTov Tovvavtiov, d8—9):*!
everyone will blame (yé&et, el) the softness (tnv porakiov, €2) of him who is
unable to defeat his pleasures and criticise (uépuyetar, €3) him who attempts to
imitate the female sex (uiumow tod OMAeog, €2). It follows that no one will
accept such a rule, “if one has in mind the true law” (€yov ye &v 1® vd vopov
aAn0q, e4).

In order to establish “what is true” the Athenian needs now to clarify any
confusion and doubts which might arise from the fact that there are distinct

470 Leg. 836d2-5: (nrobuey yap dei o ti 1V Tidepévaov npog Apetiv @épet kai ti u: eépe &1,
T00T0 €0V GLYYOPOUEV KOAOV 1| undaudg aicypov vopobeteicbon ta viv, Tt pépog Muiv
oupfarlort’ v mpog apemyv; According to the mythical stories, king Laius (father of
Oedipus) initiated the unnatural love; as the oracle had foreseen, he was killed by his own
son. For other occurrences where the legislation aims to promote virtue, see 630e, 631b,
688a, 705d—e, 770c—d, 836d, 963a.

The Athenian is here playing with the double meaning of meifetv, i.e. the sexual sense of
“seduce” and the intellectual sense of “persuade”.

47
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types of love which go under the same name: dV0 yap dvta avTd, Koi €€ Aueotlv
Tpitov &Aho &idoc, &v Svopo mepthaPov mdcav dmopiov kol GKOTOV
amepydletat, “there are two separate entities — plus a third category formed
from these two — but one single name embracing all of them, which creates a
lot of confusion and obscurity” (837a2—4).*”* The first type of love is the one
between two people who are similar (pilov uév mov kaAoduev dpotov Opoim
Kat’ apetnv Kol icov icw 837a6—7) and this love lasts a lifetime (837b3—4);
the second type of love occurs between opposites, e.g. between needy and
healthy (837a7-8), and this is a terrible love, seldom reciprocated (837b2-3);
finally, the the third type of love, a mix of the two, is torn apart by its diverging
inclinations and ought to be called £pwg (837b4—d2).*”

The third type of love is thus pulled in two opposite directions, since the first
type of love (the love between equals) aims for the contemplation of the soul
of the beloved, while the second (the love between opposites) aims for the
satisfaction of the body. The distinction between these loves echoes the one at
Lys. 214a-215e, where Socrates stresses, firstly, the necessity for two
individuals to be friends (6t1 10 dpoov @ Opoie &véykn del eilov eivau,
214b3—4), but only if both are virtuous (g 0 dyadog Td® dyadd uoévog LoV
oihog, 214d4-5), and, secondly, the necessity for the one who loves to desire
what he needs. Thus, everything desires its own opposite: for instance, “dry
desires the wet, cold hot, bitter sweet”, (scil. émiBoueiv) 10 pév yap Enpov
Vypod, 1O 8€ Woypov Beppod, o 8¢ Tucpdv YAvkéog (215e4-6).47* In Laws book
8 the virtuous @uiio. between two equals is, as we shall see, the best one.
However, the distinction between the two types of @iAia is only briefly hinted

472 The Athenian appears to imply that the three different types of love are all called &pac,
However, in the following lines the first two types of love are named ¢tkio, while the third
is called €pmg. On the fluid use in the Laws of @ihia, émbopia, and €pmg as terms embracing
a large spectrum of human relationships, and in general on the impossibility of looking for
an absolute consistency in Plato’s use of the erotic terminology, see Prauscello, 2014, 73—
76.

473 Considering the similarities with the ideas expressed in Symposium (esp. the distinction
between a love attracted by the body and a love attracted by the soul of the beloved, 183d—
e) and in Lysis (esp. the distinction between a love between equals and between opposites,
214e-215¢e), it is likely that the Athenian is here talking of a homoerotic relationship; cf.
Schépsdau, 2011, 195-197. Still, the possibility of heterosexuality should not be excluded a
priori; cf. Moore, 2007, 113—-114.

474 Cf. Lys. 215b1-2: 6 82 pn tov dedpuevog ovdé TL dyamdn &y, ... "0 8& ) dyomdn, ovd’ dv
@uwot, “but the sort of person who doesn’t need a thing wouldn’t prize a thing either ... And
what he didn’t prize, he wouldn’t love either.” On the assumption implied in the passage of

Lysis that “to love” means to get some benefit from the beloved, cf. Penner—Rowe, 2005,
85-87.
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at in the passage. Significantly more room is devoted to the third type of love.
It is in order to quote here the text in length:

QWMo Toivov 1) PEV Ao évavtiov OV Kol dypio Kol T0 KOOV o0 TOAAIKIG
Eyovoa &v MUV, 1 8’ €K TOV OpoimV HePAg T€ Kol Kot did flov: petktn o8 €k
TOVT@V YEVOUEV TTPOT®V HEV KoTapabelv o0 padia, ti mote fovAott’ Gv adT®
yevéaBat TOv Tpitov EpmTa TIg Y@V TODTOV, EMELTA €I1G TOLVAVTIOV VI’ AUEOTY
Elkopevog amopel, Tod pEv KeAevovrog Tijg Gpog dmtesBon, TOL O
GTOYOPEVOVTOG. O LEV YO TOD COUOTOG EpDV, KOl THG Dpos kKabdmep dTdpog
TEWDV, EUTANGOTVOL TUPAKEAEVETAL EAVTD, TV OVOERIOY ATOVEL®OV TG THG
Yoyfic 710et Tod Epopévov. 6 8¢ TapepyoV HEV TV ToD chpatog EmtBupiay Exwv,
opdV 6¢ parlov 1j €pdv, T Yoyl 8¢ dvimg Thg woyic mtebounkac, HRpv
fynTot v mepl 10 MU0 TOD COUATOS TANGLOVIY, TO GAPPOV O& Kol avopeiov
Kol LEYOAOTPETEG KOl TO QPOVILOV aidOVHEVOC Gpa Kol oePOEVOC, GyvebEY
aet ped’ ayvevovtog tod Epmpévov Bovrott’dv. 6 6 peybelg €& aueolv tpitog
Epwc 00Toc £60° OV ViV S1eAnAvBapey m¢ tpitov (837b1—d3).

Now, the friendship between opposites, in our societies, is dangerous, violent
and rarely returned; whereas the friendship of those who are alike is gentle and
is returned, all their life through. As for the friendship which is a mixture of the
two — well, for a start, it is hard to know what exactly the person feeling this
third kind of love wants for himself; on top of which, he is torn between two
conflicting impulses and does not know what to do. One tells him the fruit
is ripe, and he should pick it; the other tells him he shouldn’t. The lover of
the body is hungry; as he eyes the ripe peach in front of him, he tells himself to
eat his fill, without a thought for the moral character of the one he desires;
whereas the one who regards the love of the body as incidental, more admiring
than desiring, whose desire is spiritual, and its object spiritual — for him, when
body gets its fill of body, this is excess. What he reveres, yes, and worships, is
what has self-control, what is brave and great-hearted, what is wise, and his aim
would be to live, forever chaste, with the chaste object of his passion. The love
which is a mixture of the two is the one we have just described as a third type.

The style of the passage is solemn and characterised by assonances (837cl,
c4), polyptoton (837c5, ¢6, c8), and parallelism (837b8—c2). Furthermore, as
has been noted by scholars, it shows clear similarities with ideas expressed in
the Phaedrus.*™ For instance, the love of the beloved’s soul rather than of his
body and the sharing of a chaste life in virtue (837¢5-837¢8) recalls Phaedrus
255a-256b, where the two lovers, by mastering self-control, are meant to live

475 Cf. Schopsdau, 2011, 196-197. We concur with Schopsdau and England that there is no
reason to refer here to Pausanias’ distinction between £€pmg mavonpog and €pmg ovpaviog,
since the latter does not rule out sexuality (Symp. 185b).
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a life in pursuit of philosophy.*’® The gratification of the body is discussed both
in Phaedrus (250e) and Laws (837¢1-2: kaiti|g dpag Kabdmep dndpog Tevdv,
gumhncOijvon mapakekeveTat Eovtd).’’

The struggle between a physical and a rational impulse links the passage in
the Laws more explicitly to the Phaedrus. In the Phaedrus, the struggle is
described through the famous imagery of the black and the white horse, which
pull the chariot in opposite directions, once they are in sight of the beautiful
beloved: (i) the idea of two impulses dragging the soul in opposite directions
occurs in the passage above at 837b7 (v’ dueoilv elkouevoc) and in Phaedrus
at 254d7, where the black horse shamelessly drags both the charioteer and the
white horse closer to the beloved (pet’ davoideiog Eker); (ii) in the Laws the
body-inclined desire “tells” (keAevw) the lover to “pick the bloom of youth”
(837b5—7), and in the Phaedrus both the white horse and charioteer, at the end,
agree to do what they have been ordered to do (0poroynoavte momcew to
kehevopevov, 254b3), i.e. to get closer to the beloved in order to enjoy the
pleasures of Aphrodite (254a5-b3); and (iii) in the Laws the lover is at a loss
and does not know what he is loving (837b7, amopei), while in the Phaedrus
it is the beloved who does not know with what he is in love (Phdr. 255d3: €pd
p&v ovv, étov 8¢ amopel). However, although linguistic parallels connect the
two dialogues, the main difference is that this torn kind of love (which in the
Phaedrus paves the way to a philosophical life, once the black horse is tamed)
is rejected in the Laws (837d2-7).

Before looking closer at this significant difference, a few words can be said
about the metaphors used in the Laws: g ®dpag drtecOon, “the fruit is ripe,
and he should pick it” (837b8), and tfig dpog kabdnep OnOPOC TEW@DV,
umincOivon mapakehevetatl Eavt®, “as he eyes the ripe peach in front of him,
he tells himself to eat his fill” (837cl). The noun ®pa, “season”, is used
metaphorically in the sense “life’s summer”, “the time of youthful ripeness”,
and is often used in erotic contexts for the description of the beauty of a young
body.*”® However, less common is the combination of dpa and dndpo. in the

476 Phdy. 256a7-b3: édv pév 81 odv €ig TeTaypévny Te diottav kal eriocogioy vikior T Pektion
T dtavoiog ayoydvta, LaKaplov HEV Kol OLOVONTIKOV ToV £vOade Biov didyovoty, Eykpatelg
adTdV Kol kOGOl HvTEC SovAmGauEVOL Pev ¢ Kokio Wuyfig Eveytyveto, EAevBepdGOVTES 88
@ Gpetn, “if the better aspects of their minds win and steer them towards orderly conduct
and philosophy, they live a wonderful, harmonious life here on earth, a life of self-control
and restraint, since they have enslaved the part which allowed evil into the soul and freed the
part which allowed goodness in.”

477 Schopsdau, 2011, 197.

478 See e.g. Phdr. 234al-2, where Socrates warns Phaedrus against those who want to take
advantage of his youth (tfig ot Gpoag anoravcovtat, 234al). For dpo used metaphorically
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same line: the two words are in fact used synonymously as metaphors of
“youth”. The wordplay occurs before Plato once in Aeschylus’ Suppliant
Women™":

VUag O’émouv®d pn KotoioyOvew EUE, / @pav €xovcag TVE’ EmioTpemnTtov
Bpotoic: / tépev’ dmdpa. 6’ eDPOAOKTOC 0VOUUDS (Supp. 996-998).

I urge you not to put me to shame, having the youthful beauty that you have
which makes men turn their heads. Tender fruit is not at all easy to guard.

At this point in the play Danaus is concerned that his daughters might be
seduced by the lust of Argive men (996—1009) and warns them by stressing
that men despoil the “fruit of virginity” because they are mastered by desire
(luépov vikdpevog, 1005). Danaus’ fear thus expresses the universal power of
erotic desire in nature.*® The context of the passage in the Suppliant Women
and the image in the Laws share the same concern: the need to withstand the
force of erotic desire. The high style of the passage, the imagery used and the
Aeschylean influence show how poetic language is an integral part of the
Athenian’s narration of the different types of love.

As mentioned earlier, the Athenian wishes for Magnesia a love that
promotes virtue and furthers the moral improvement of the individual:

Ovtov 0¢ TOLTOV TOGOLTMV, TOTEPOV GMAVTAG Ol KOAVEW TOV VOUOV,
ameipyovta un yiyveoOat &v fiuiv, §j 6jAov 6T TOV Hev apetiic dvia Kol Tov vEov
EmBvpodvra og dptotov yiyvesOot BovAoipned’ Gv Nuiv v ti] moAeL Evelvat, TOUG
d¢ dvo, €l dSuvatov ein, kolvoyev dv (837d2-7).

with so many kinds of love, does the law need to say no to all of them, banning
their existence among us? Isn’t it obvious that the one which is love of virtue,
which desires the young to become as good as possible, is the one we would
want in our city, and that we would ban the other two if it was possible?

in an erotic context, cf. Mimn. 3.1, Theogn. 724, and Pind. O/. 10.104. For éndpa cf. Pind.
Isthm. 2.5; Nem. 5.6.

479 The nexus also occurs at Ar. Av. 709, but in this case the context requires the literal meaning
of the words: “season of the year” and “summer.”

480 See Aesch. Supp. 1004-1005: néc Tic maperdav Supatog Oehkmpiov / ToEeop’ Emepyey,
inépov vikopevog; cf. Papadopoulou, 2011, 55. See also Pausanias in Symp. 183e4, where
he blames the lover of the young boy, because, “as the flower fades”, he flies away forgetting
all the vows and promises (183e3-5).
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Although the third kind of love recalls the positive madness in the Phaedrus,
in the Laws such a divine madness is not encouraged, but rather avoided or
concealed.”®' In the Phaedrus, the love that indulges in sexual pleasures —
because of drunkenness or other forms of weakness (256¢) — is still granted a
“luminous life” (pavov Biov) of happiness and, thanks to love (§pwtog yaptv,
256€9), the two lovers are meant to travel together on the path to philosophy
(256c—¢). However, in the Laws both the third type of love (the intensified mix
of the previous types, 835a7-8) and the love between opposites (which only
leads to the gratification of sexual pleasure) are to be banned.**

The only type of love wished for in the city is that which respects and
worships what is “self-controlled, courageous, great-hearted, and wise”, that
is, the purest type love, uncorrupted by unregulated impulses and concerned
only with the promotion of virtue. This type of love ought to be the love
pursued by all citizens, since its ultimate purpose is to make the young become
as excellent as possible. Nonetheless, in the law that follows a few lines later,
only heterosexual love for the sake of procreation is allowed. Homosexual
relationships, if they cannot be avoided, should at least be kept secret (840e—
841c). The asexual @i described at 837b—d thus seems to represent an ideal
state that no one is able to achieve. Indeed, instead on developing it further, the
Athenian focuses on the persuasive technique of establishing a correct sexual
conduct for the sake of procreation.**?

The persuasive technique envisaged by the Athenian is accomplished
through a “brief statement” (cpukpov prine, 838b7) that has the power to
extinguish pleasures that do not comply with the regulation. The aim of the
statement is to generate in the citizens the same feeling of guilt and shame as
that which arises at the idea of desiring incest.*® In fact, an unwritten law
(vouog dypagoc, 838b1) makes sure that neither siblings nor fathers and
children sleep together. Indeed, the idea of intercourse does not even occur to

481 We concur with Schépsdau, 2011, 197, that this is the decisive difference between &pwg in

the Laws and the Phaedrus. On the Athenian’s view of €pwg as a logical continuation and
further development of similar views established in earlier dialogues, such as the Phaedrus,
see also Moore, 2007, 118.

4821n this perspective, we follow Schépsdau, 2011, 196, in the identification of two basic types
of love: one between equal souls, aiming at virtue, and one between opposites, aiming at the
gratification of the body.

483 This does not, of course, imply that the sublimation of love between two equal souls is
rejected: the official position of Magnesia regarding intercourse for the sake of procreation
is, that is, only part of the picture; cf. Moore, 2007, 118.

484 On the appeal to this type of irrational forces as more adequate to respond to the urges of
sexual desire, see Annas, 2017, 96-97.

171



them (837). Such a result is achieved because citizens hear, at all times and in
all places, in comedies and in tragedies (GkoVeLY T€ AeYOVTOV GEL KOl TOVTOYOD
Tavta, &v yehololg te Gua v mdon te 6movdi) Tpoyiki] Aeyouévn, 838c3-5), the
mythical stories of Thyestes, Oedipus, and Macareus, and how these tragic
heroes immediately want to commit suicide as a penalty for such terrible acts
(838c5-6)."*> The Athenian illustrates here the audience’s emotional
assimilation of the stories staged in theatres and how these stories influence
the deepest convictions of people; an influence so strong that not even the idea
of incest will occur to them.

It follows that all the legislator has to do in order to extinguish a passion that
enslaves most men is to render sacred (xoOiepow, 838d6) a traditional belief
(prun, 838d6). In this way, he will have the entire city subjected to it, and the
law will lie on the strongest foundation:

Ovkodv 0pBov 10 vovon pnobév, 6t vopobérn, Poviouéve tva €mbupiov
dovAdcachot TV SaPepdVT®MG TOVG AVOPMTOVG SOVAOVIEVMV, PASIOV YVAVAL
ve dvtva TpOTOV YEPDOGULTO v OTL KabepdGog TadTNV TV @YUV mopd ot
dovAo1g TE kal EAevBEporg kai ool kol yovanéi Kol OAn T ToAel KaTd To a0Td,
ot 10 PePardtatov dnepyacpuévog Eotat mepl todTov oV vopov (838d3—el).

In which case it was right what I said just now; if a lawgiver wants to bring into
subjection one of the desires which most enslave human beings, then knowing
at any rate how to go about subduing it presents no problem: if, in the eyes of
everyone, slave and free, child and woman, and the city as a whole, he gives
divine backing to this traditional belief, then he will have created the firmest
possible tradition for this law.

It is here made explicit that common opinion can be shaped by establishing as
sacred a certain traditional belief, so that all citizens, by means of a
philosophically enlightened narration of the appropriate behaviour, can be
induced to assimilate the principle in their own person and perform it
throughout their lives.**® As mentioned above, the laudatory examples of

485 Thyestes, brother of Atreus, fathered Aegysthus from his daughter Pelopia; Oedipus, son of
Laius, fathered Eteocles, Polynices, Antigone, and Ismene by his mother Jocasta. Jocaste
committed suicide after discovering the misfortune; Oedipus blinded himself. Finally,
according to one tradition, Macareus, son of Aeolus and Amphithea, fathered by his sister
Canace a son, who was devoured by the gods in accordance with the will of Aeolus.
Macareus killed himself after the incestuous relationship was revealed, since his beloved
Canace was either induced to suicide or killed by their father. For tragic plots of this type,
see Sophocles’ Oedipus Tyrannus and Euripides’ Aeolus; cf. also Schopsdau, 2011, 201.

486 On the difference between slaves and masters, and on the moral education of slaves within
the oikos through personal relationships with their masters, see Prauscello, 2014, 59-62.
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athletic performers such Iccus of Tarentum and the story of holy marriage
among birds are preceded by the Athenian’s affirmation that he will employ a
“certain persuasive discourse” (tvo Adyov €xduevov mhovotntog, 839d8-9).
Thus, the principle of religious piety conveyed by the parallel between birds
and humans serves specifically to stimulate in the young not only a sacred
respect for the law, but also a feeling of guilt and shame in case someone
decides to transgress it. In fact, once the law is laid down and adequately
consecrated, it “will bring every soul to subjection, commanding fear and total
obedience”, mdcav Yyoynv dovAmcecshol Kol TavTamacty LETO OOV ToGEWY
neifecBon Toic Tedeio vopoic (839¢5).*7

Still, the Athenian must take into consideration that citizens corrupted by
other Greeks or barbarians might succumb to the power of “unregulated
Aphrodite” (draxtov A@poditnv). The guardians of the laws will therefore
have to devise a second law for this type of people (840e2—7).*** An unwritten
law (dypdoo vopwm, 841b3) will lead people to consider it “dishonourable”
(aioypov) to indulge in sexual pleasures openly (841b3-5). It follows that
hiding a sexual act will be considered to be “second-degree beautiful” (kaAov
devtépmg, bS). In other words, the unwritten law consists of “a second-degree
correctness” (0pBoTNTO EYOV devTépav, b6), while performing the act openly is
to be deemed as “dishonourable” (aicypdv, b4). Still, the nature of those men
who follow this unwritten law is considered to be “destroyed” (tovg tag @voELg
depBapuévovg, b7) and they are called “inferior to themselves” (fjtrovg
avtdv, b7), since they are unable to master their own impulses.*® Still, the
advantage of this second-degree law is that it will prevent these people from
transgressing also againt the other laws (ur mapovopely, ¢2): (i) respect of the
gods, (i1) love of honour, and (iii) desire of the good customs of the soul and
not the body (16 1€ Ocooefeg dpa Kol EIAOTIHOV KOl TO [T} TGV COUATOV GAAL
TRV TPOTOV THC YL dvIev KaA®Y yeyovog &v émbupig, c4—6).*° In other

487 On how the Laws encourages its readers to simultaneously accept without question and
understand the rationale behind the legislation, and on this being a “bold conceptual move
on Plato’s part”, see Annas, 2007, 93 and 104107 (quote at 106). For the use, in this section,
of the fear of divine punishment to curb the desires, cf. also 838b10, 840c7.

Leg. 840e2-6: &iv & obv Vo @V dAwv EAMvov kol PopPhpov v mAsictmv
Swpbeipovtal, TV Aeyopévy GTaKTov AQ@poditny £V aNTOIG OpAVTEG TE KOl AKOVOVTESG
péylotov Suvopévny, kol obt® On pn SuvoTol YiyVOVTOL KOTOKPOTEIVOENTEPOV VOOV
€m’awtolg pnyavacOor ypr TOLG vopoeOlakag vopobétag yevopévovs. On  drtoktov
pinpointing an excessive and unnatural type of sexuality that disregards the institution of
marriage, see Schopsdau, 2011, 208.

489 Cf. Leg. 626e.
490 On the implications of these three laws, see Schdpsdau, 2011, 210-211.
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words, the best premise for the city would be to persuade the citizens through
“sacred stories” to avoid both homoerotic and adulterous relationships.
However, in case this unwritten law is not internalised, the second-best
scenario is for the city to keep these acts hidden.

Finally, the Athenian concludes that everything said regarding sexual
matters is a “wish” (ebyai, c6) for the city, but that certainly the city would
gain great advantage from it:

tadta on kabdmep Towg &v WHbw T0 VOV Aeyouev’ €oTilv goyoai, TOAD ye unv
dplota, ginep yiyvorro, &v mdcaig moAest yiyvorto av (841c6-8).

These things we just said, perhaps as if it were a tale, are wishes for the city,
and surely, they will be the best thing for the city if they were to be realised.*’!

Also, and more significantly for our analysis, the Athenian clearly states that
everything has been said kaOdmep iowg év pobw, “as if it were a tale.” How are
we to interpret this concluding remark? The Athenian is not only appealing to
irrational forces, he is also explaining how they work on the mind of the
audience.*” The mythological stories of the tragic heroes are used as examples
that will make the citizens feel a deep internal sense of guilt at the mere idea
of incest.

To sum up, the Athenian first distinguishes between three types of love (or,
more precisely, two types, since the third is a mix of the preceding two); here
he appears to draw mostly on the description of manic love in the Phaedrus,
although rejecting all types of love that respond to sexual gratification. By
echoing the description in the Phaedrus, the Athenian appears to be quoting
himself and adapting the view expressed there to the principle now established:
a chaste life in the name of virtue. Moreover, in the passage on the three types
of love in the Laws there is also a possible poetic influence which serves to
underline the solemn style of the prelude.

Secondly, the Athenian tells the fictive story of the birds who live chastly
until they procreate, and then in a monogamous relationship with their first
partner (840d2—e2). This story functions as a paradigm for how citizens should
perform their lives in relation to sexual matters. Thirdly, the Athenian clarifies
how one succeeds in inducing citizens to feel shame and guilt at the thought of
performing acts that transgress the regulation. Taking as example the tragic

41 Translation is mine; cf. Griffith, 2016: “well, this may all be pie in the sky — these things we
are now proposing — but it would be a great improvement, in all cities, if it ever came about.”

492 For the relationship between fables and education, cf. Resp. 376d9.
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stories of Thyestes, Oedipus, and Macareus, the Athenian reveals that they
would need a persuasive “means” (838al), a “brief statement” (Gukpov pijpa,
838b7) that will make citizens follow the regulation spontaneously: such a
“means” is nothing else than a story, a traditional belief supported by divine
authority. In this perspective, the “sacred” discourse (838d6) functions in
conjunction with the principle expressed by the law, and the citizens would
have no choice but to assimilate that behaviour in order not to be seized by
shame and guilt. Such feelings are in fact familiar to them because they have
been exposed to stories of men committing suicide as self-punishment since
childhood. Thus, because of their own identification with the tragic characters,
such behaviour is instantly felt as repugnant to them. It follows that the
Athenian is looking for similar stories that can function as a base for the
“unwritten law” that will make citizens behave properly as regards sexual
conduct.

In short, in this prelude, the Athenian makes use of the poetic imagery in the
Phaedrus of the man dragged in opposite directions to describe the different
types of love, fictive stories of the holy marriage between birds as a paradigm
for correct sexual conduct, and poetic references to mythical stories as
warnings of divine punishment threatening those who transgress what should
be regarded as customary behaviour. One might assume that the implication of
this type of education is based on an irrational type of persuasion. However, it
is here argued that such stories possess a rational core that is gradually revealed
to the citizens. The charming stories constitute the foundations which allow
the development of virtue in the citizens, who will then respond in the most
appropriate way to the invitation, always present in the preludes, to conform to
a virtuous life.

P6: Prelude on Temple-Robbery (9.853d5-854¢8)

At the beginning of book nine, the Athenian states the need to legislate on
men’s crimes: contrary to the ancient legislators who enacted laws for the
offspring of gods, the legislator of Magnesia has to legislate for citizens who
might be so “inflexible”*”* in their nature that they are difficult to mould

493 Leg. 853d1-3: avepdontov oM @oPeicOon pf Tig EyytyvnTon tdv moltdv fuiv olov
KepooPorog, 6 aTepdpmv £ig TocodTov PvceL yiyvort’ dv dote pn Tkecar, “It cannot be
held against us if we are apprehensive that we might have among our citizens one of those
‘rogue beans’ which are by nature so unyielding as to be incapable of being softened.”
Griffith translates kepacBorog as “rogue bean.” The word is composed by kepag, which is
the “horn of an animal,” and BoAog, a “throw.” According to Chantraine, 1970, 517, képog
is used as a first term in many compound words. It is interesting to note that tragedians like
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(853d1-3). After a brief recapitulation of the role of the legislator (853c), the
Athenian announces that the next law will concern temple robberies. The
prelude itself occurs after the Athenian has made clear to whom the exhortation
is addressed.

According to the Athenian, the malign desire (émbvpio kaxn) that urges a
man to rob temples is unlikely to affect the correctly raised citizens of
Magnesia. It is more likely that people such as domestic servants, foreigners,
or slaves of foreigners will be affected (853d5-10). The others, having
received the correct education from birth, are immune to such desires. Firstly,
the Athenian describes this impulse as a disease, which is difficult or
impossible to cure. Secondly, he establishes the need for a prelude in the form
of a dialogue or exhortation (Aéyotl 01 Tig GV ékeive SlAeyOUEVOS QoL Kol
mapopvbovuevog, 854a5—6) to be addressed to that man who is kept awake and
tempted day and night by a malign desire to rob sacred objects (854al-bl).
The use of dtadeyouar and mapapvOiopon qualifies the speech and its intention
to establish a gentle dialogue with the citizen. The Athenian, in this case, is not
requiring a certain mode of behaviour but rather he is granting the citizen the
freedom to accept his exhortation. In the actual prelude, which begins at 854b1,
the malign impulse is presented as the result of some ancient injustices that
have not been expiated. The text of the prelude runs as follows:

Q Oavpdote, odk AvOpdOTVOY Ge KokdV o0 Ogiov Kvel TO VOV &ml TV
ipocvMav mpotpémov i€vat, 0loTpog 8¢ & TIC EUPVONEVOC €K TOAMBY Kol
axobdptov Toic AvVOPOTOLS ASIKNUAT®OV, TEPLPEPOUEVOS AATNPIOONG, OV
evAaPeicOot ypewv mavti cbéver Tic 8’ éotiv evAdPela, pabé. dtav oot
TPOCTHNTY TL TAOV TOLOVTOV SOYLAT®V, 101 €7l TaG dmodionoumnoels, 01 ént Oedv
amotpomaimv iepa ikétmg, 101 éml tag TV Aeyopévav avopdv LUV ayaddv
GLVOLGTOG, KOl TO HEV GKOVE, T O& TEP® AEYEV 0OTOC, MG OET TO KOAN KOl TOL
dikato whvta Avopa TILAV: TOG 08 TOV KAKDY CLVOVGING QEDYE AUETACTPETTI.
Kal €av Pév oot dpdVTL TadTe AMPY TL TO voonuo: €l 8¢ un, KoAdim Oavortov
GKEYAPEVOG AmaALdTTOL TOD Piov (854b1—c)).

Euripides (Phoen. 248) and Sophocles (fr. 89.3) use kepac@opog to indicate a “horned”
animal. The word occurs then at Theophr. Caus. PI. to describe a seed that “does not soften
in boiling.” Such an explanation is also given by a scholiast for the occurrence of the term in
the Laws. According to the scholiast, kepacforog is a term applied to beans, which were so
dried and hard that they would not soften when boiled over the fire. See England, 1921, 378.
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Oh, amazing man,*** it is not human, still less divine this evil impulse which

drives you to go robbing temples. No, it is a madness implanted in you, which
has its origin in crimes committed long ago and never expiated by humans; as
it whirls around in its destructive course, we should guard against it with all our
strength. And how do we guard against it? Hear now. When you feel a resolve
of this nature coming over you, go straight to the exorcists and their rites; go
straight to the shrines of the gods who avert evil, as their suppliant; go straight
to the company of those who have the reputation among you of being good men.
Hear what they say, and try repeating to yourself, that it is the duty of every
man to respect what is fine and what is just. As for the company of the wicked,
leave it, without a backward glance. If you do these things, if your illness
becomes less acute — or rather, if you don’t do them, then regard death as a
finer choice, and say your farewell to life.

The main aim of the prelude on temple-robbery is thus to defy the evil impulse
to despoil a temple, an impulse that may take hold of certain men. In the
prelude, Plato does not describe precisely what the sacrilege consists of; one
can only assume that he is referring to the “theft of sacred objects from sacred
places.”*** The impulse (oiotpog, 854b3) is neither human nor divine, “it is a
madness implanted in you which has its origin in crimes committed long ago
and never expiated by humans” (6€ T1g £upuopevVoc €k Toloudv Kol dkadaptmv
T01g AvOpdmoIg Adtknudtov, 854b3). It is thus described as “an accursed thing
that whirls around” (meprpepdpevog dirtnpiddng, 854b4). There are two ways
to defeat the impulse, either through the help of priests, who will purify the
souls of'the affected citizens, or, if the disease persists, through suicide: “If you
do these things, if your illness becomes less acute — or rather, if you don’t do
them, then regard death as a finer choice, and say your farewell to life” (854c4—
5). Since the impulse originates from ancient wrongs, interpreters tend to read
in this prelude the tragic motif of ancestral guilt and the need for purification.*°
The malign impulse is usually taken by commentators to be a consequence of
the rage of a victim of a murder which has not been expiated, and whose rage
has turned to the descendant of the past offender, in order to bring misfortune

494 Griffith, 2016 opens the prelude with: ““Wretch!” you might say.” However, the opening
formula addressing the young man, 'Q Oavudote, is too significative not to be translated
literally: “oh amazing man.”

495Saunders, 1991, 286.
496 Schopsdau, 2011, 258 and Reverdin, 1945, 233.
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to him.*” From this perspective, the desire for temple-robbery appears to recall
the motif of the family-curse often found in tragedies.***

As we shall see, this interpretation is problematic. In the analysis of the
prelude we will look into the idea of ancestral guilt, identify the occurrences
of the words oiotpog and dltnpiwdng, and finally investigate the function of
such a theme within the context of a prelude.

The prelude begins by directly addressing the individual citizen who has
been struck by this desire: 'Q Oavpdote, ovk AvOpOTIVOV e Kokdv 008 Ogiov
KIVEL 1O VOV &ml TNV lepocvAiay Tpotpénov iévat, “Oh amazing man, it is not
human, still less divine this evil impulse which drives you to go robbing
temples” (854bl). It is thus a direct appeal to the potential offender. As
mentioned above, the impulse is presented as a gadfly that dwells in the human
soul and whirls around. The relation between the past injustice and the malign
impulse is not clearly explained. The common interpretation sees the intended
audience of the prelude (i.e. the offender) as a descendant of a perpetrator of a
past wrong not yet expiated. As pointed out by Schopsdau, the first problem
with such an interpretation regards the meaning of the verb mepipépm, which
usually indicates a concrete change of place, and thus cannot refer to the malign
impulse that is inherited from ancestors (which does not whirl around but stays
therefore always in the same place).*”” Schopsdau follows Saunders, who
interprets as follows: meprpepopevog airtnprdong, ov ediaPeicot ypeawv
navti oBével “It travels around working destruction, and you should make
every effort to take precautions against it.” Now, this reading means that the
“accursed thing” (dAtnprddng) wanders around until it finds someone to incite
to temple-robbery, and therefore there is no necessity to see a connection
between the man infected and the guilt of an ancient outrage.

The second problem regards the reading of: oiotpog 8¢ G¢ TIC &upLONEVOG
€K mododv kol axodaptov Toig avlpmmolg adknuatmy, “no, it is a madness

497 So England, 1921, 379 and Digs, 1956, 99.

498 The connection between a disease that is present (the one caused by the malign impulse) and
past offenses plays a role also in the Phdr. at 244d, when the diseases of the body are
explained as the remains of past guilt. Socrates claims that diseases and greater sufferings
derive from ancient guilt and that a divine madness (a positive madness sent by gods,
paviov coepocvvng TV €k Oeod Tijg map’ avBpanmv yryvopévng, 245a2) can indicate which
prayers and purifications are needed to heal the bodies from the disease, on the argument see
Yunis, 2011, 133. The situation described here, that is, the tendency to see diseases as
pollutions that could be washed away through rituals, finds its origin in ancient Greek
religious practices, see Sophocles, fr. 34 (“purifier of the army, skilled in the rites of wiping
off” [scil. the disease]. For a more general discussion on the role of purifiers and healers, see
Parker, 1983, 207-215.

499 Schopsdau, 2011, 258.
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implanted in you which has its origin in crimes committed long ago and never
expiated by humans” (854b2-3). Most interpreters read the dative toig
avOpomolg together with éuguopevoc and consider “men” in general as
responsible for the crimes committed long ago and which have never been
expiated.’® Thus in this (quite obscure) sentence lies the connection between
the past guilt, perpetrated by an ancestor, and the present offender.

Dodds, however, has raised some significant objections to this one-to-one
interpretation. He does not concur with the idea that the impulse is transmitted
directly to a descendant from a past offender. Rather, Dodds sees it rather as
the result of an ancestral, inherited guilt, common to all men. First, Dodds reads
the dative toic avOpamoig as a dativus auctoris, thus “the injustices unpurified
by men” dxaddptmv Toic avOpdnolg adumpudrov.’’! This stresses the contrast
between the purging that comes from the gods (101 £€xti Oe®dv dnotpomainyv iepd
ikétng, “go straight to the shrines of the gods who avert evil, as their
suppliant”) and the impossible purgation that comes from men (dxofdpTmv
T0ig avOpamolg, “never expiated by humans”). Secondly, Dodds remarks that
if the impulse arises from past human acts, one would expect it to be a human
impulse, but in this case the impulse is neither human nor divine. Thirdly, the
temptation leads specifically to sacrilege, to temple-robbery, and thus the past
guilt should be connected with the sacred sphere. Considering these three
arguments, Dodds concludes that “Plato is thinking of the Titans, whose
incessant irrational promptings (0i6tpog) haunt the unhappy man wherever he
goes (TepLpepoEVoC), tempting him to emulate their sacrilege.”%> The myth
of the Titans is a myth on whose origin scholars still debate. As told by
Pausanias, the story narrates how the Titans dismembered, boiled, and ate
Dionysus and were directly afterwards burned up by a thunderbolt sent by
Zeus; from their smoke sprang the human race which has thus inherited the
horrid inclinations of the Titans. Pausanias also writes that the story was
invented by Onomacritus in the sixth century.’”> However, since there is no

300 England, 1921, 379: “but an infatuation which springs up in men as the result of wrongs done
in old time and not expiated” (854b2-3). It should be noted that England mantains c¢ in the
main text but does not mention its presence in his commentary of the passage (which includes
a translation).

01 The same reading is also given by Diés, 1956, 99: “c’est un furieux aiguillon planté en toi a
la suite d’antiques forfaits que leurs auters ont manqué d’expier” (854b2-3); Ferrari, 2005,
and Saunders, 1991. Although finding Dodd’s reading plausible, Schopsdau, 2011, 258,
points out that Eupuopevog, “implanted,” “rooted in,” is seldom used without a dative.

502 Dodds, 1951, 177, n.133, refers to Plut. De esu carn. 1 996¢. The same conclusion is reached
by Rathmann, 1933, 67.

503 Paus. 8.37.5 and also Plutarch, De esu carn. 1 996¢.
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clear evidence of this myth in any writer earlier than the third century,
Wilamowitz contested the ancient dating and inferred it to be a Hellenistic
invention.”™

In support of his supposition, that the myth is actually old and known by
Plato, and, further, that in this prelude we find an allusion to it, Dodds notes
that 1) another scholar, Rathmann, had already reached the same conclusion as
him on different grounds,’® 2) Plutarch reports that, as a result of the myth, the
ancients called Titans’® that faculty in men “which is unreasonable and
disordered and violent,”*"” and 3) Olympiodoros in his commentary to the
Phaedo at 87.13 ff. uses oiotpog in reference to man’s evil inheritance, and in
another passage (On the Phaedo 84.22) cites Xenocrates (one of Plato’s pupils)
as the source of his statements regarding Dionysus and the Titans. Lastly, as
evidence for the ancient dating of the myth, Dodds also refers to two passages
in Plato’s corpus.”® The first one is a quote from Pindar in the Meno, 81b8, in
the context of the reasoning regarding the immortality of the soul; here “the
penalty of an ancient grief”, mowav molatod wévOeog (which Persephones will
accept in order ) is taken to refer to the Titans’ responsibility for the
dismembering of Dionysius.”” The second passage, which occurs in the Laws
at 701c, is complicated and difficult to decipher; as Doods has put it: “the
thought is unfortunately as elliptical as the grammar is crabbed.””'" Here the
Athenian speaks about those men who refuse to become subjects to the laws,
and by doing so, they show off and imitate the ancient titanic nature of men,
and go back to that original state where sufferance has no limits:

Kol &yyde Tod TéAovg 06tV VoMV (NTElV 1) DINKO0IS £tval, TPOS avTd 8¢ HoN
¢ TEAEL OPK®V KOl TOTE®V Kol TO mapdmay 0edv un epovtilewy, v Aeyopévny

304 Wilamowitz, 1931, 378 f. Festugiére, 1936, 308 agrees with Wilamowitz.

305 Rathmann, 1933, 67 n. 90, cites this passage as evidence for the orphic doctrine on the “natura
Titania” that has been transmitted by later writers (such as Plato). Rathmann, 1933, 67 also
refers to the Orp. fi. 232, GvBponot. . . dpylo T’ €kTEAEGOVCL MGV TPOYOVOV GOgpicTOV
HoOpeVOL ... Aoelg €k 1€ movev yaAendv Kol aneipovog oietpov (bold in the text). Cf.
Wilamowitz, 1931, 194, n.2.

306 For the etymology of the word Titans, see Hes. Theog. 209-210. For the idea of the Titans as
“Greek equivalent of original sin,” see Shorey, 1958, 629, and Dodds, 1951, 155 and 177.

307 Plut. De esu carn. 1.996c¢.

308 Dodds, 1951, 155, also notes, as a proof of its old character, that the above-mentioned myth
is founded on the ancient Dionysiac ritual of Sparagmos and Omophagia.

309 For this interpretation see Rose, 1936, 79-96, and Szlezdk, 2007, 333-344. This is not the
place to discuss further what the poet intends with the expression mowvav molood mévOeog,
but cf. Cannata Fera, 1990, 219-231.

310 Dodds, 1951, 176.
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maAatay TITavikny eUoty EmOEKVIGT Kal LILOVUEVOLS, ETTL TO ADTO TAMY EKETVAL
GPIKOUEVOVC, YOAETOV aidVa dtdyovtag pun AfiEal mote kak®dv (701b8—c4).

as they near the end, it is the desire not to be subject to the laws, and right at the
very end it is a complete indifference to oaths, promises, and the gods in
general. Thus, they show off and imitate the ancient nature of the Titans;>'! they
revert to the same original state and spend a miserable eternity, with no respite
from evil.

Since the passage is rather unclear, scholars are divided: according to one
reading, Plato refers to the war between the Titans and the Gods, and to the
fact that, since the gods won, the Titans were sent back to Tartarus, where they
lived in a state of eternal punishment. Another reading sees the titanic nature
as referring to the Orphic myth of the dismemberment of Dionysus by the
Titans, and hence it is a question of the ancestral titanic nature of men.’"

To sum up, according to Dodds’ interpretation we should read in the prelude
not the tragic motif of guilt transmitted from one offender to the next, but rather
an allusion to an old orphic myth in which the malign impulse of men is the
result of the ancient guilt of the Titans.’"® If this interpretation is correct, Plato
is vaguely alluding to an ancient Orphic poetic text and is employing the
traditional mythical content in order to persuade citizens to abstain from
temple-robbery. Further, admitting this view, the mepupepouevoc aitnpLdoNg
is taken to be a malign entity which moves everywhere and which affects not
only descendants of criminals, but tempts the ones who, deprived of the right
education from birth, are an easier prey to allure.

The adjective aAttnpundng occurs in classical Greek only in Plato, and four
times: in the Republic at 470d6; in the above-mentioned prelude; in the Laws
at 881e; and in the Seventh Letter, at 351c3. Both in the Republic and in the

EE N3

Seventh Letter the word means “ominous”, “pernicious”, while in the second

I Griffith’s, 2016, translation (i.e. “they present a modern version of the story of the Titans”)
is here modified.

512 The first reading is defended by England, 1921 and Des Places, 1951. Des Places, who does
not see any evident reason to argue for an allusion to the Orphic myth, refers to Linforth,
1941, 339-345, Boulanger, 1940, 74 and Festugiere, 1936, 308-309. To these (that is, to
those who argue against an Orphic allusion) one should add West, 1983, 165 n.88 and
Moulinier, 1955, 50. Among those who defend the thesis of the origin of men from the
Titans’ horrible crime, there are Nilsson, 1935, 202; Ziegler, 1975, 360, and Guthrie, 1950,
320. For a more detailed discussion on the passage, and further references, see Schopsdau,
1994, 514-515.

313 Although we agree with Dodd’s general interpretation, still his reading of the dative together
with axaBdptov adinpdtov is not entirely convincing, since €ueuopevog is never found
with the accusative, but almost always with the dative. See also Schopsdau, 2011, 258.
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occurrence in the Laws, it means “accursed,” and refers to the “accursed fate”
(toyn) that a free man will share with the guilty man, if he happens to
communicate with him. The adjective is derived from the adjective dArtmpioc,
which usually means “offender,” “sinner against” (often a god) and which is
usually found with a genitive.’'* However, the word can also indicate a spirit
of vengeance, which allows the victim of a murder to return to earth.”" If we
take such a meaning also for the adjective dArtmpicdong, then it is possible to
explain the nature of the impulse as neither human nor divine, but rather as a
demonic entity. However, since the adjective in the other three occurrences of
Plato’s corpus does not refer to any demonic entity but is rather understood in
the more general sense of “ominous,” and “accursed,” we believe this to be a
better reading of the word also in the prelude under consideration.’'®

What is more, to better understand the nature of the malign impulse, it is
useful to look at the meaning of oictpog. Oilotpog literally means “gadfly”, that
is, an insect that infests cattle. In his works, Plato uses it metaphorically to
indicate a kind of madness, a passion or a deep impulse/desire. In the Republic,
at 577e2, this kind of madness characterises the tyrannical soul governed by
pleasures and impulses,”'” in Phaedrus 240d1 a gadfly, olotpog, instigates
pleasure in the hearth of man every time he sees, hears, and touches his
beloved.’'® Finally, the term is also used another time in Laws book 6, at 782¢3,
in the context of desires that can lead to virtue if they are rightly guided. There
oiotpoc, as in the Phaedrus, symbolises passionate desire, and is “full of

314 Ar. Eq. 445, or Thuc. 1.126.
515 Antiph. Or. 4a4, 4b8.

516 Tt should be noted that England, 1921, 39 suggests that mepipepopevog dhtnpiddng of the
prelude recalls the miavopévn aitio, “wandering cause” of 7i. 48a. Here the context regards
the birth of the world, and how it came into existence (the “wandering cause” is one of the
elements that created the world.). England also refers to 7hz. 176a, where it is claimed that
the presence of the evil in the world is a necessity: AAL’ oVT’ dmoAiécBot To KaKo SuvaTov,
& Beddmpe — VmEvAVTIOV Yép TL O dyadd del etvar dviykn — obT’ &v Beoig avtdl idpdabon,
v 8¢ Bvntv euoy kol TOVdE TOV TOMOV TEpOEL €€ avaykmg, “But it is impossible that
evils should be done away with, Theodorus, for there must always be something opposed to
the good; and they cannot have their place among the gods, but must inevitably hover about
mortal nature and this earth.”

317 Resp. 9.577¢2: Koi 1) Topavvovpévn dpa yoyr fikiota momoet & ov BovAndii, mg mepi ing

elmelv yoyiic: V7o d¢ oioTpov del Elkopévn Plg Tapoyiic Kol petapereiog peot €otot. “So,
a tyrannical soul will also least do what it wishes—I am talking about the soul as a whole —
and will be full of disorder and regret, since it is always forcibly driven by a gadfly.”

S18 Phdr. 240d1: 6 O dvéykng te kal oleTpov hovvetal, O¢ éxetve piv ndovag dei Sidodg

dyet, “but he is driven by a compelling frenzy, which, constantly giving him pleasure, drives
him.” Transl. by Yunis, 2011. In the Phaedrus, erotic love is regarded as the first stimulus
in the pursuit of philosophy, cf. Erler, 2013.
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frenzy,” (Epwta ... peotov olotpov, 782€3).°" In classical Greek the word
oioTpoc mostly occurs in tragedies: four times in Aeschylus, once in Sophocles
and nine times in Euripides; only once does it occur in the Odyssey, once in
Herodotus (whose vocabulary is heavily influenced by poetry), four times in
Plato (always with its metaphorical meaning).”*

In tragedy, the gadfly is strictly bound to the motif of madness. For instance,
in the myth of lo, told both in Aeschylus’ Prometheus Bound and in his
Suppliant women, we read about a jealous, furious Hera who sends a gadfly
that hunts lo (already transformed to a cow) in the fields, and drives her
crazy.”' In Euripides’ Heracles, Heracles, after having killed his wife and
children in madness, asks his father Amphitryon at what point he got mad, or
more precisely, at what point the gadfly seized him: 7od 8’ olotpog Nuéc EAape
(HF 1144). In Euripides’ Hippolytus, Artemis reveals to Theseus that
Aphrodite is behind Phaedra’s mad passion (oictpoc, Hipp. 1300). Finally, in
Euripides’ Bacchae, Dionysus claims that he himself, as a gadfly, has driven
the women of Thebes to madness, because they did not recognise him as a
god.’” In sum, the gadfly is to be taken, at least in tragedy, as a synonym for
madness itself, and, moreover, a madness induced by angered gods.’* In the
prelude, the Athenian does not make any clear allusion to a specific god or to
the causes of this madness. However, the compelling desire that incites a man

519 In the passage at 782e-783a the three strongest desires that might impede reching virtue are
to be kept under control through three remedies: fear, law, and reason, recurring also to the
Muses, and to the gods that supervise competions:: Tadto §’ €5Tiv E5AT PEV Kol TOGIS £DOVG
yevouévolg, fiv mépt dmacav mav (dov Epputov EpmTa X0V, HEGTOV 0IGTPOL T 0TIV Kol
avnkovotiog o AEyovtog GALo Tt Selv TpdTTElY TANV TAG OOVAS Kot Embopiag ... PGt Hev
101G peylotoig mepdobat katéxey, oo kol vOU® kol 1@ GANOEl AOY®, TPOsYKPOUEVOLG
pévtor Movoaig te kai aywviolst Oeoic, ofevviviov myv adény te kai Empponv. “Of these,
the need for food and the need for drink are present as soon as they’re born. In all this regard,
every animal has a natural erotic longing, is full of frenzy, and refuses to listen if someone
says it ought to do anything except satisfy the pleasures and desires ... one should try to keep
them (scil. the desires) in check using the three great goods —fear, law, true discourse, and
calling also on the Muses and the gods of public competition to damp down their growth and
check their flow” (Leg. 782e-783bl). It should be noted that fear, threat of the law, and
divinities are all common elements in the preludes.

320 Hom. Od. 22.300; Aesch. Supp. 307b, 541b; PV 879; Simon. fr. 36, sub fr. 1.10; Emped. fi-
154, 126; Eur. Hipp. 1300, HF 862 1144, IT 394, 1456, Or. 791, Bacch. 665, I4. 547, Soph.
Ant. 1002, Trach. 1254, Hdt. 2.93, Pl. Phdr. 240d1, 577¢2, Leg. 782¢3, 854b3.

Aesch. PV 566, 689, 879; Supp. 16, 541, 573.

Eur. Bacch. 32, 665, 979, 1229. For the relationship between the Dionysian oictpog as a tool
to unveil wisdom, and the role of Socrates as powy, horse-fly, gadfly (synonym for oictpog
in P1. Ap. 30e), who performs the divine role of helping the interlocutor to achieve truth, see
Erler, 2013.

523 For the motif of madness in tragedy, see Schlesier, 1985, Padel, 1995.
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to temple-robbery (854b1-2) and the use of the poetic word oictpoc might
have recalled to the reader the idea of some kind of madness that takes hold of
one. In short, it might be suggested that the Athenian re-appropriates here the
idea of god-sent madness in the prelude precisely in order to fill the mind of
the reader with this connotation.

As for the final part of the prelude, it is interesting to note that the Athenian
identifies remedies that can defeat the malign impulse. In fact, the man affected
by a sacrilegious impulse is encouraged to turn to expiatory sacrifices, to
supplicate the gods that avert evil, (101 énl T dmodionoumoelg, 101 ént Oedv
amotponainv iepd ikétng, “Go straight to the shrines of the gods who avert
evil, as their suppliant” 854b8-9), and to seek the company of the good people
(101 £mti Tac TOV Agyopévav avdpdv DUl dyaddv cuvovciag, “go straight to the
company of those who have the reputation among you of being good men”
854cl). However, if the disease persists, then the best alternative is to commit
suicide (kai €av pév oot dp@dVTL TodTa AP TL TO voonua: &l 0 un, KaAAio
Odvatov okeyduevog amaildttov Tod Piov, “If you do these things, if your
illness becomes less acute — or rather, if you don’t do them, then regard death
as a finer choice, and say your farewell to life” 854¢3—4). The cure for the
impulse to robbery can thus be sought, first, with the help of expiatory
sacrifices, dmodiomounnoelg, then through appealing to the apotropaic gods,
and, finally through the company of good men. The remedies are listed through
an anaphora governed by the imperative i61. The conclusive sentence of the
prelude is conveyed by a chiasmus: &l 0 ur, koAlio Odvatov ckeyauevog
amoAidtTov To0 Piov (substantive-verb-substantive). As for the expiatory
sacrifices — intended to drive away the impulse —, the word drnodiomoumicelg
is a rare word, and it seems to refer to the practice of sending away
(dmoméumewv) the sinner in order to prevent a threatening disaster (illustrative
examples of such a consequence for the empius are for instance the character
of Medea and her exile from Colchis, and Oedipus after cursing his own
house).”** The offender is then required to go as a suppliant to the temples of
the gods, averters of the malign impulse. The epithet dmotpomaiog is usually
attributed to Apollo (Ar. Eq. 1307; Plut. 854) and Zeus. We also find the word
used to describe some unnamed powers, the so-called “theoi apotropaioi”
(Xen. Symp. 4.33, Hell. 3.3.4), and some undefined powers (perhaps of a dead
man) whose anger is being signalled by a dream (Soph. El. 405-27; Aesch.

324 Cf. Mastronarde, 2002, and Schépsdau, 2011, 260. Parker, 1983, 268 points out that when a
politician describes his opponent as the “polluting demon of the city”, he is primarily
attacking his policies but also suggesting that with an impure man in charge, disasters are
likely to happen.
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Cho. 523-5).°* However, it still remains unclear, which apotropaic gods the
Athenian could be specifically referring to, if any. At the same time the
mention of the expiatory sacrifices, and of the apotropaic gods, might be
regarded as a further allusion to rites described in tragedies.

To sum up, the prelude on temple robbery hinges on the consequences to be
faced when the citizen yields to the malign impulse. The fear deriving from
violation of what is divine, and the punishment that follows it is meant to
prevent the citizen from incurring in such mischief. Also, as Annas points out,
the punishment imposed by law differs between non-citzens and citizens: the
former are severely physically punishmed and forced to leave the region, while
citizens are put to death as hopeless cases, because they are unable to embrace
the education offered to them since young age (854d1-e6).”** The “likely
story” of the malign impulse has as specific purpose to appeal to the irrational
feelings of citizens, and frighten them to point of preventing them from
satisfying the impulse.’*’

In sum, the prelude appears to draw partly on mythical and tragic elements
(by means of the allusion to the ancestral sins and the mention of oictpog), and
partly on religious beliefs, since the first cure to the malign impulse is the
recourse to apotropaic sacrifices. Clearly, both the mythical elements and the
religious beliefs are inspired by poetic texts. The liaison with the poetic realm
becomes even more evident when, at the end of the prelude the Athenian
declares that: “such are the preludes we intone, to those who are planning any
of these unholy acts which make life in cities impossible,” Toabdta fudvV
@006vTOV mpooime tolg mavto tadta €mvoodoly dca Gvocle Epyo Kol
mohto@Bopa (854c6—7). The Athenian sings, poeticising the warning into his
philosophical prose.

P7: Prelude on Murders (9.870a1-871al and 872d7-873a4)

The prelude on murders occurs after a long informative section on the various
forms of murder (murder between relatives; murders of rage; involuntary
murders 867¢4—8869¢10). Preventing people from commiting murder is the
general aim of the prelude. It is divided into two parts. In the first part (870al—
871al), the Athenian discusses the general causes that lead one to commit

525 For further reading Parker, 1983, esp. 220.
526 Annas, 2017, 97.

527 For the likely stories about “punishment, retribution, and demonic luck” that are meant to
curb those citizen that have a tough nature, see Balot, 2014, 74-75.

185



murder, while in the second part, after the assertion of the law, he focuses more
specifically on the murder of kinsmen (872d7-873a4). In other words, the law
on murders itself is surrounded by the prelude. In our analysis of the prelude,
we will investigate references to the poetic tradition, in terms of traditional
formulas and motives that usually occur in tragedies.

In the first part, after discussing the causes of murder, the Athenian adds one
more argument to his discourse: he notes that, according to those who are
earnestly interested about such things in the mysteries, the punishment of the
perpetrators of murders is expiated in Hades (870d4—e3) As in previous cases,
if the prelude is effective in instilling fear and persuading the citizens to abstain
from murder, there will be no need for a law; in the opposite case, a law will
follow (870e4-871al).>*

Firstly, the Athenian lists the three causes that are supposedly likely to
induce someone to commit a murder:

a. A desire that dominates the soul (émiQvpio kpatoboo yoyic,
870al). According to the Athenian, desires are often provoked by
yearning for money, which has the power to engender erotic,
insatiable desires for a limitless wealth. In this case, responsible
for the desires are both the nature of the offender, and the false
values praised by society (870a2-bl). Already at 697b, the
Athenian made clear that wealth should not be valued as the best
good. When explaining the danger of yearning for money, the
Athenian states that the present argument teaches that, in order to
be happy, one should not try to become rich in itself, but should
rather become rich rightly, and wisely (870b6-7).”%

b. The habit of the ambitious soul (priotipov yoyiic &g, 870c5).
This habit, according to the Athenian, generates envy and hence
killings.

c. The cowardly and unjust fears (o1 dethoi kai dducot eoPot, 870c8).
The Athenian here describes a situation where killings occur
because someone needs to hide something (870d1-4).

28 Leg. 870e4-871al: met@opéve pgv &1 kol méviog poPovuéve & odtod Tod mpoowion Ty
TOO TV SNV 0VOEV Jel TOV ML TOVTEO VOROV DUVELY, AmelBodvTt 3¢ vopog 6o eipnicbo Tij
ypaoi], “now, for him who accepts this teaching is thoroughly alarmed by such penalty, on
the basis of the prelude alone, there is no need to go on and recite the law on the subject.”
It should be noted that verb Ouvelv is here referred to the law, vopog and not, as Folch, 2015,
167, claims, to the prelude.

529 The Athenian provides a proof for this argument not in this prelude but at 742e-743c.

186



In short, the first part of the prelude focuses almost exclusively on the causes
that instigate men to commit murder.>*® Just before laying down the actual law
on murders, the Athenian adds one more argument:

TOVT®V O TAVI®V TEPL TPOOipia PEV ipnuéva Tadt’ £0T®, Kol PO TOVTOLS,
0v Kol moAlol Adyov TV €v Talg TeETOIG TEPL TA TOODTO EGTOVOUKOTMV
axovovteg codpa meibovrar (870d5—e3).

for this whole subject, let what has been said so far be the preludes —with, as
the finishing touch that story which many people find so persuasive when they
hear it from those who have taken a serious interest in such things during the
mysteries.

Here the Athenian introduces the real persuasive argument of the prelude, an
argument that is well-known by the multitude because they have heard it from
“from those who have taken a serious interest in such things during the
mysteries.” Schopsdau follows Burkert and interprets the Adyog as the sacred
discourse (iepog A0yoc) that would be passed on by the cult of the Mysteries.
The ones in charge of telling this argument are the priests of the mysteries, who
later (i.e. after the law, and in the second part of the prelude), will be defined
as moonol iepeic, “ancient priests” (872e1-2).>"

The Athenian first refers broadly to the theory of the migration of the soul
and claims that the murderer will be punished in Hades for his action, that his
soul will then be sent back to earth in another form, and that he will suffer the
same thing that he himself performed against his victim, wa06vtog dmep avTOg
£€opaocev (870e2-3), in accordance with the principle of the law of retaliation.
We find already here an allusion to the doctrine of reincarnation and retaliation,
both of which will be mentioned again in the second part of the prelude.

After having stated the law, the Athenian resolves to utter again a prelude,
in the hope of persuading some more citizens (872d4—7). This second prelude
focuses on “the most impious act”, that is, the murder of kinsmen (872d5—
873a4). The speech that follows is defined by the Athenian both as an argument
and as a tale and it is said to be derived from ancient priests: 6 yap 61 pvOog
] Adyog, 1j Ot xpM TPocayopELEY CDTOV, EK TOAULAY IEPEOV ElpnTal GOPAC,

330 The style of this passage is extremely solemn: homoioteleuton (870a3), assonance and
polyptoton (870b3, 870d1-2), epistrophic alliteration (8§70b3), chiastic structure (870b4).

331 Schopsdau, 2011, 327. Burkert, 1991, 59-60. Also Diés, 1956, 124 interprets the Adyog
mentioned here as “doctrine” and notes that this doctrine is Orphic.

187



“the story, or argument™> — or whatever we ought to call it — has been
handed down from priests of long ago, and is clear enough (872d7—2).”

First of all, such a beginning reminds the reader of the story of Atlantis in
the Timaeus-Critias. There the ancient story is told for the first time to Solon
by the Egyptians priests who have knowledge of the most ancient past of the
city of Athens (22¢-23d). The story is then introduced by a long section that
illustrates the historical sources of the tale in order to both persuade the
audience that is a aAnOwvoc Adyog and to increase the expectations of the
audience on Atlantis.”> Interpreters of the genre of the tale in the Timaeus-
Critias are often divided between those who argue that it is a historically
factual account (because of the detailed account of the transmission of the story
and of the strong claim to the authenticity of the originating source) and those
who, like Gill, considers it a “politico-philosophical myth constructed out of
historical ingredients and specifically designed as cautionary tale — possibly
protreptic — for an Athenian audience.””** In the following, it is argued that the
tale of the ancient punishment in relation to murder of kinsmen (i.e. to suffer
what one has done to others) functions in a similar manner: it should be trusted
as true, because it derives from ancient sources (€x Tohou®dv igpéwv 872¢2),
and it should admonish the citizens against committing murder.

The myth evokes the personified Justice, responsible for punishing those
who have stained their hands with the blood of their relatives:

MG 1M TAV GLYYEVAV UIPITOV TIHOPOGS 61K EMIGKOTOG VOLL® YPTITOL TG VOVOT|
AeyOévtt kai Etagev dpa dpdoavti Tt TolodTov TabElY TONTA AvayKaimg Grep
£dpacev (872e2-5).

Justice who is the avenger of the blood of kinsmen and guardian of the
law>*®, uses the law we have just described and has laid down that the person
who does such a deed will inevitably have done to him the same thing he has

himself done.

The punishment of Justice consists in making the perpetrator experience the
same suffering that he has inflicted upon his victim. It follows that if a son has

332 Griffith, 2016 translates Adyoc, with “message,” but we prefer “argument” as a more literal
translation.

333 For the model of the “epic retardation” in the await to the history of Atlantis see Regali, 2012,
89-93.

334 Gill, 1977, 298, and bibliography.

335 Griffith, 2016, interprets énickomog as “in this capacity,” that is, we assume, in reference to
Tipopog. But éniokomnog literally means “guardian, one who watches over.”
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killed his father, he himself will be killed by his sons in the future; he who kills
his own mother will be re-born as a woman who will be killed by her offspring
(872e4-8). There is, in fact, no other form of purification than to wash murder
with murder, in order to appease the spirits of the family and free society from
the stain. Our hypothesis is that Plato in this prelude re-uses motifs,
expressions and ideas that occur in the tragedies that stage a family-murder.

First of all, in the prelude, kin-killing is recognised as the most impious of
deeds, povov t@v mavty avociotatov (872d7). In tragedies, kin-killing is
often described as a dreadful deed, e.g. in Aeschylus’ Seven against Thebes
(681), the pollution from kin-killing “does not grow old,” that is, it does not
disappear with time.”*® In Euripides’ Medea (1268-70), pain and woes are sent
by the gods against those who commit kin-murders.>*’ Further, in the prelude
Justice is personified as a goddess,”® the avenger of kindred blood, and
guardian of the law: 1 T@v cvyyev®dVv alpdtov Topog Aikn émickomog, “the
avenger of the blood of kinsmen, guardian of the law.” The epithet énickomog
is found almost exclusively in poetic texts and in Plato’s Laws.* It is usually
taken to refer to the tutelary gods, such as Athena or Justice.”** While in the
general prelude Dike was considered the avenger of those who break the law,
here she is the avenger of kindred blood.

536 Aesch. Sept. 681-682: avdpoiv & dpaipoty BGvotoc @S adToKTOVOC —/ 00K EGTLYHpag TODE
10D pdoporog, “But the death of two men of the same blood killing each other— that pollution
can never grow old.”

53

2

Eur. Med. 1268-70: dueifetar / yokema yap Ppotolg opoyevii / pdopato fEmt yoiovi
avToPovTong Euveda / Bedbev mitvovt’émt dopolg dyn, “For the murderers are dogged by
woes harmonious with their deeds, sent by the gods upon their houses.” The translation
follows Mastronarde’s assumption that a verb (and perhaps a conjunction) has been
corrupted to Témt yaiavt, cf. Mastronarde, 2002, 368.

53

o

Justice is personified here, as it was already in the general prelude at Leg. 716al-2: “and
behind him ever follows Justice, taking vengeance on those who depart from divine law.” In
Hes. Theog. Dike is the guardian of the social order, the daughter of Themis and Zeus
(v.902), while in Op. (259 ff.) she is the helper of Zeus, and, sitting next to him, she reports
to him the injustice of men. Solon, who has reformulated many of the Hesiodic motifs, writes
that she is the avenger of Hppig (Alkn dnotewcopévn fi. 4.14-16 West), the same function
that she carries out in Leg. 716a.

339 ¢rickomog occurs mostly in Homer, Hesiod, the tragedians and Aristophanes, but also once

in Simon. (72b1), and once in the orator Antiph. (23.1 and 30.1). In the Laws, it occurs at
717d2; 866a3; 872e3. Two out of the three occurrences are found in a prelude (717d2 and
872¢3) while the third one, at 866a3, appears in the context of a law, in relation to the closest
relative to the dead who is regarded as the “guardian” of the legal punishment. However, as
England puts it, 1921, 423: “the word €nickomog whether as substantive or adjective, seems
to have been confined in classical Greek to the poets’ and to Plato’s Laws.”

340 11, 22.255, Soph. Ant. 217, Aesch. Sept. 272, Cho. 126.
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Further, the expression oipo cvyyevég at 872e2 also presents poetic echoes.
It literally indicates the blood that is “congenital,” that is, the blood that two or
more people share from birth. The adjective cuyyevég, “congenital,” associated
with aipa, “blood,” occurs, in classical Greek, only twice in Euripides and once
in a fragment by Sophocles.’*! In both Euripidean occurrences (Suppliants 148
and fr. 558.2 Kann.) aipa cvyyevéc indicates the murder of a kinsman,
committed unintentionally by Tydeus (son of Oeneus) in the course of a hunt,
which means that he must flee the land of Calydon. The myth of Oeneus —
whose son Tydeus, after fleeing into exile, found a home in Argo where he
married one of the king’s daughters (according to the prophecy) and fought
among the seven princes against Thebes —, was well-known in antiquity, and
Sophocles appears to have written a satiric drama about it.>** In the fragment
attributed to Sophocles (799.3 Radt), one that is not ascribed to any play, the
expression is used in relation to the slaying of kinsman by Tydeus.’*’

Thus, all three poetic occurrences show a consistent use of aipo Gvyyevég in
the context of the murder of the kinsmen (and in relation to Tydeus) and present
the fleeing from one’s own home country as a consequence of the impious act.
Exile was in fact the conventional punishment for the murderer.’** Firstly, the
occurrence of aipa cvyyevég found exclusively in poetic texts prior to Plato
suggests that aipo cvyyevég can be safely considered in the prelude to be a
poetic influence. Secondly, the Athenian adopts the poetic expression in the
prelude, hinting, we argue, to the association that the audience would quickly
make to the figure of Tydeus; yet, he modifies the consequent punishment for
the murderer: the law does not prescribe exile but to be subjected to the same
act that one has accomplished.

What is more, the expression kai £taéev dpa dpacavti TL To10VTOV TAOETY
TovTe Avaykaiog Gmep €0pocev, “and ordains (scil. Justice) for the
perpetrator of such a deed that he must necessarily suffer the very same
things he has perpetrated (872e4-5)” is also taken to be related to the realm of

541 Bur. Supp. 148 (Tvdedg pév dipa ovyyevig pedymv ybovéc), fr. 558.2 Kann. (... Kaivddvo,
gvbev aipo ovyyevig ouyavTvdenc), Soph. fr. 799.3 Radt (6 Tuvdedg avdpdc oiua
ovyyevicktetvag év Apyet Egivog dv oikiletar). The word aiua, occurs in poetic texts also
together with &upuiov, “kindred” (thus a synonym of cuyyevég) and with yevéOiwov, cf.
Soph. OC 407, Pind. Pyth. 2.32 and Eur. Or. 89, and Schopsdau, 2011, 335.

342 See Collard, 2008, 29-30, and cf. 1130 Radt and Lloyd-Jones, 1996, 419.
343 Lloyd-Jones, 1996, 316.

344 As Morwood, 2007, 155, notes exile is considered to be the regular punishment for homicide
of kin (Orestes’ fleeing after the matricide is the finest example in tragedy). For the common
mortf cf. Herod. 1.35.1-3, (Phrygian Adrastos), Apollod. 2.4.6. (Amphitryon) and Ov. Met.
11.268-270 (Peleus).

190



tragedy. The expression might echo the famous death of Agamemnon in the
homonymous tragedy, where Clytemnestra, in response to the woes of the
chorus, explains to them that now, with his death, Agamemnon has paid for
the harm he had caused:

a&lo dpacag, G&a waoymv, / undev &v Adov peyorovyeitm, / Eipodninto /
Oavaro teicog dmep Eplev (Ag. 1527-1530).5%

He is suffering his deserts for an action that deserved them: let him utter no
loud boasts in Hades, after making a payment that matched his deed, death by
the stroke of the sword.

The parallel with the words of the Athenian can be appreciated not only in
relation to the content, but also in relation to the verbs used and in relation to
the gnomic structure of the sentence. According to both texts, the perpetrator
of such deeds will suffer a corresponding pain. The main verbs are in both
cases opaw for “doing,” and ndoyw for “suffering.” As for the structure, in
both cases the final relative clause conveys the perpetrated crime (teicog dmep
ép&ev Ag. 1530 and dmep £opacev 872¢5). As we shall see, concepts similar
to the “suffering in turn” of the Agamemnon seem to be well established in
Greek tragedies.*

A hint to the origin of such a belief might be found in Aeschylus’ Libation
Bearers:

“avti 8¢ TANYNG oviag / poviavaAnyny TvéT®.” dpacavtt Tabely, / Tptyépmv
udbog t1ade povel (Aesch. Cho. 312-314).

%5 The text follows Friinkel, 1950, 724-725. Friinkel points out that Zp&ev (conjecture by West)
is a necessary correction: the aorist of €pdetwv in Aeschylus (as in Homer and Herodotus) is
clear from Aesch. Sept. 923, while the derivation of fip&ev from &pyw cannot be considered,
since what is said in this passage has obvious parallels with 1564, nabeiv tov €p&avra, and
1658 mpiv mabeiv Ep&ovtec. Frankel, quoting Wecklein, also points out that the idea can be
compared with Aesch. Eum. 435 and Plaut. Poen. 1270 eveniunt digna dignis. According to
Frénkel, there might a proverb behind the expression d&wo dpdoag, d&o mioywv. Meleager
of Gadara (in Anth. Pal. 12.132.13 @épe 1oV movov. i nhoyelg ov E3pag) might allude to
it or may have preserved a common version of the proverb in the form of paroemiac.

346 See e.g. Aesch. Ag. 533, 1535-6, 15624, Supp. 432-7; Soph. fi. 877: &i &5pacac, dewvd. kol
mo0elv 6’€del. As Mastronarde, 2010, 49-54 aptly notes, the elements and principles found
in tragedy represented a conspicuous mix of earlier poetic traditions, and the myths on which
tragedy drew provided story-patterns of various shape. Tragedy thus should be seen as a
living genre, “inherently a genre of varied form and content” (here 49).
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“and for a bloody stroke let the payment be a bloody stroke.” For him who does,
suffering — that is what the old, old saying states.

The verses mention an ancient saying that prescribes suffering for the one
guilty of such deeds. We find traces of the idea of “suffering in turn” (or the
law of retaliation) also in Aristotle, who refers to the Pythagoreans, and
ascribes the concept to the rule of Rhadamanthys:

Aokel 8¢ Tio1 Kai 1O GvTimemovodg stvot amhde Sikatov, domep oi TTubaydpetot
Epaoav: @pifovto yap amidg O dikatov dpilovio yap amAde O dikalov To
avtimenoviog dAA®. 10 &’ AvtitenovhOg 0OK EQapUOTTEL OVT’ ML TO VEUNTIKOV
dikatov ovt’ €mi 10 dopBwTikév — Kaitol foviovial ye ToUTO AEYEV Kol TO
Padapdavivoc dikatov: €l ke mdbot 1 T Epele, dikn K’ 10€ia yévorro.” (Arist.
Eth. Nic. 1132b21-27).

The view is also held by some that simple Reciprocity is Justice. This was the
doctrine of the Pythagoreans, who defined the just simply as ‘suffering
reciprocally with another.” Reciprocity however does not coincide either with
Distributive or with Corrective Justice although people mean to identify it with
the latter when they quote the rule of Rhadamanthys: And a man suffers even
that which he did. Right justice will be done.

Rhadamanthys was the mythical son of Zeus and Europe and also considered
one of the judges of the dead in Elysium.’*” It should also be noted that, at this
point of the Aristotelian text, an anonymous commentary adds a fragment by
Hesiod: €l xe ma0o1, 16 1° Epee, dikn k’ i0la yévorro, “If he suffered what he
committed, the judgement would be straight (Hes. Great Works, fr. 286
MW).”**® The fragment, which belongs to the poem Great Works (a
fragmentarily preserved didactic poem which was attributed to Hesiod already
in antiquity), sounds like a gnomic sentence, which is typical of the Works and
Days.>* It is likely that Plato is drawing on this set of poetic notions and ideas
in the prelude.

In the conclusion to the prelude, at 872¢, the Athenian clarifies that there is
no other way of purification for the city than a future killing. As Schopsdau
points out, the catharsis at this point does not refer to a ritual purification, but
rather to the murder: “the pollution refuses to be washed clean until the soul

347 Cf. Crisp, 2000, 89.
348 See Heylbut, 1892.
549 Most, 2006.
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responsible has made payment (872¢9—10).”>° Put differently, if someone has
been killed in the city, the stained blood (t0 povOv aipa, 872e8) cannot be
washed away before the blood has been paid back with other blood:

000¢ EkmAvtov E0EAe yiyvesOat TO LovOgy Tpiv @ovov pove opoim dpotov 1
dpdoaco yoyn teion Kol miong Thg ovyyeveiag tOv Bupov apacapévn
Kotpion.

The pollution refuses to be washed clean until the soul responsible has made
payment: like for like, killing for killing — so appeasing and laying to rest the
anger of the entire family (873al-3).

This concept and, most of all, the expression in the passage @ovov pove opoim
Ouotov (873al) probably alludes to Sophocles, OT 100, where Creon, revealing
the oracular saying, states that the purification of the city should occur either
by banishing the man, or by “paying back bloodshed with bloodshed,” §j p6vm
@bovov maAy Aovtag. The correspondence is striking: the offender will have
to pay back murder with murder, povov @ovm. Plato expands the expression
by adding “like with like,” and structures his idea in the form of a chiasmus:
TPV eOVoV PoOve ouoim duotov 1 dpdoaca yoyn teiorn, “until the soul that
perpetrated the deed pays for murder with murder, like for like (873al).” It
appears thus plausible to see here a link between the two texts, even though
Plato does not make any specific allusion to Sophocles.

Now, it appears that the principle of suffering in turn in the prelude
originates from earlier, authoritative texts. Nonetheless, Plato’s view on the
law of retaliation is quite different from the one presented in the tragedies and
in the law of Rhadamanthys. The new element which Plato has enclosed in the
traditional principle is the reincarnation after death. The offender, reincarnated
in a new form, will pay for what his previous self has committed. In other
words, the familiar notion of retaliation is elaborated further, and the Adyog of
the ancient priests (870cl, 872e¢1-2) introduces the Orphic doctrine or
reincarnation:

330 Cf. Schépsdau, 2011, 335. This point is made clear already at 870c, where the Athenian states
that, if people were to seek for a moderate wealth, murders that purge other murders would
not take place in the cities: kol dvor oVTmg ovk GV yiyvowvto &v moresty Povolg dedpevol
koBaipeshor, “there would then be, in our cities, no killings calling for purification by other
killings (870c1-2).”
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Kav el untépa, yevéobaol te avtov Onleiag pETaoyOVIO PUOEMS AvayKaiov,
YeVOUEVOV TE VIO TMV YevwnBévtmv Mmely tov Biov &v xpovolg VoTEPOLG: TOD
vap Koo paviévtog aipatog ovk givar kdOapoty ANV (872e¢6-9).

if he has killed a mother, he will inevitably be born a member of the female sex,
and, having been born, will depart life, at some later time, at the hands of
offspring, since when common blood is polluted, there is no other
purification.>!

In the prelude, neither the element of reincarnation, nor the element of the
change of sex are developed further. The principle of punishment set out in the
prelude appears to be a divine and abstract one, which very much differs from
the legal punishment expressed a few lines later, where the one found guilty is
to be killed by the magistrates and the corpse is to be thrown, naked, outside
the border of the region, where it will be left without burial (873b4—c1). The
fear of punishment from the gods functions here as a deterrent for those who
might feel an inclination to this type of murder: tadta 61 mopa Osdv pév tiva
@ofovuevov tag Tumpiag gipyecbat xpn tag Totavtog (873a3—4).

To sum up, a connection can be seen between the expressions and the motif
set out in the prelude and the portrayal of the same motif in tragedies. Still,
even though Plato reappropriates of older traditional expressions, the final idea
of punishment conveyed in the prelude is rather different. In tragedies, the
punishment consists either of being sent into exile or, in cases where
catastrophe cannot be averted, revenge is taken by another family member (e.g.
the Oresteia, where Agamemnon Kkills Iphigenia, Clytemnestra kills
Agamemnon and Orestes kills Clytemnestra). In the prelude, the Athenian
refers to the doctrine of reincarnation as punishment for murderers of kinsmen
and alludes to the return of the offender (from Hades) in the form of the victim
that was killed, in order to be killed in his turn by his/her own sons.’**> Now,
from this perspective the prelude is innovative: the principle of re-incarnation
is not mentioned in tragedies. Yet, and this is our hypothesis, when wrapped
in the more traditional tale of the “suffering in turn,” the “story of the ancient
priests” was likely to make a stronger impact on the mind of the reader. By so
doing, the Athenian integrates the new information of the prelude with the

351 The doctrine of reincarnation which is generally attributed to Orphism is discussed in other
passages of Plato’s corpus, such as Leg. 904c, Resp. X 614e, Ti. 90e.

352 Plato’s familiarity with the idea of change of sex in reincarnation is attested by a number of

passages in the corpus. As far as we know from the texts, the change of sex can be either a
result of a free choice (Resp. 620b—c) or the result of a punishment (Leg. 944e, Ti. 90e), cf.
Schopsdau, 2011, 335.

194



information offered in the old tradition, and the result is a philosophical precept
that builds on previous poetic texts, and gains therefore in persuasion and
authority.

P19b: Prelude on Military Service. The Abandoning of Armour
(12.943d5-944c4)

The prelude at 943d5—944c4 deals with the transgression of abandoning one’s
armour. The problem with such a crime is that there exists a general confusion
on the matter of loosing one’s own armour, and the Athenian stresses the
misunderstanding created by the failure to assign the vile action to the correct
category. We will examine the rhetorical strategies used by the Athenian in the
prelude: poetic references (in terms of poetic words and reference to the myth)
are examined in relation to the prelude’s aim of énddev, “enchant” (994b3) in
order to demonstrate how the Athenian elaborates the language of the poetic
tradition to meet his own ends.

Firstly, it is stated that the act of returning home before the commanders
have given the order to do so should be judged in the same way as a desertion
(943¢9—d4). Secondly, the Athenian urges the legislator to decide correctly
about those who abandon their armour during battle. In fact, every man should
do his best not to perjure in front of Justice, by assigning undeserved
punishments to those who are innocent (943d5-€9).°>® Finally, in order to
illustrate the difference between those who are actually guilty of leaving
behind their armour and those who are forced by violence or by other
circumstances to do so, the Athenian refers to the mythical tale of Patroclus
(944a1-b3). If Patroclus had come to life after being brought to the tent and
Hector had kept his armour, then the malicious contemporaries would reproach
the son of Menoetius unjustly for “abandoning his armour”, émAwv dmofoin
(944a7-8).>* But also on other occasions men have lost their armour because
they have been thrown down from a height, or caught by an onrush of water

533 Leg. 943d5-€9: yp) pév &1 mdicay Emipépovra dikny avopi Tavt’ 8vdpa ... TdV T& 0DV Akmv
evhaPeichot mépt mAnpperelv eig diknyv, dopepdVTmG d€ Kal THG TOV KAt TOAEHOV OTADV
AmoPoA|g, [ SLHOPTOV TIS Gpa TOV avayKaimv arofordv, G aicypig avTas gig Gveldog
T0eig, avaio avatiog éndyn dikag, “Any man who brings any action against another man
... must always be careful not to strike a wrong note when justice is concerned, he must be
particularly so when it is a question of losing weapons time of war; we don’t want someone
mistakenly classifying their loss as a disgrace and a reproach, and bringing an undeserved
action against an undeserving victim, in a situation where losing them was unavoidable.”

354 The Athenian also specifies that the arms had been given to Peleus as dowry from the gods,
according to what the poet says (944a4-6, cf. also /. 16.194 and 18.84).

195



while at sea; according to the Athenian, such and many other circumstances
are easy to misinterpret (944a8-b4).>>

The problem of the moral shame relating to the loss of armour was well
known at the time of Plato.’>® The main point of the Athenian in the prelude is
that, unlike poets, who might be wrong in their depiction of facts, the legislator
should be aware of such an important difference in terminology and should
legislate accordingly. " The law that follows the prelude states that, in case
someone abandons his armour when under attack the enemy, thus choosing for
himself a base and cowardly life rather than a brave and beautiful death, he
should be judged as though he had thrown his armour away (944c5-d2).

The prelude first touches on the reasons why those who abandon their
weapons should be punished. The Athenian appeals to the sacredness and
authority of Justice (Aikn), which is conveyed through a reference to her
genealogy:

napBévog yap Aidodg Alkn Aéyetai te kal dvimg eipnrat yeddog 6¢ aidol kol
dikm) vepeonTov Koto evoty (943e1-3).

Justice is said — and has been rightly said — to be the daughter of Shame,
and falsehood is by its nature detested by Shame and Justice.

We do not know whose mythical version of Justice’s genealogy Plato is
referring to at this point. It might be a current legend that portrays Justice as
the virgin daughter of Shame, Aid®¢.**® In Hesiod’s Works and Days (256—
257) Justice is said to be daughter of Zeus, and “revered”, aidoin, by the Gods
of Olympus.”* First of all, the divine origin of Justice reminds the audience of

355 We follow Diés, 1956, 51, who prints Stallbaum’s conjecture k6mo1g in the text instead of
tomoig of the MSS, and thus translates “de méme, tous ceux qui perdirent leurs armes par le
fait d’étre précipités du haut des rochers, de combattre sur mer, d’étre emportés, au fort de
la tempéte, par un torrent soudain.”

336 See e.g Andoc. 1.74, Aeschin. 3.175-6, Isoc. 8.142-143.

357 See e.g. Archil. fr. 5 West. In this famous poem, Archilocus claims that is better to throw
away the shield than die. The provocative unconventionality of the poem is negatively judged
by Critias (fr. 44.1-13) who marks as shameful the attitude and the image that the poet gives
of himself, especially in relation of the throwing of the shield: xai 10 €11 o0tV 0icyicTOV,
4t v domida anéParev. For the theme of the loss of the shield, see also Alc. 428 Lobel-
Page and Anac. fr. 85 Gentili. For the distinction between the newly discovered fragment of
Archilochus (P.Oxy 47080 fr.1) and Archil. 5 (West, 2" edn.), see Donato, 2010.

358 An inscription on an Athenian tomb (IG II 6859 ed.2) states that o@pocvvn, Temperance,
is Buydnp peyardepovog Aidodg, see England, 1921, 575.

339 As noted by England, 1921, 574 (followed by Schopsdau, 2011, 532), the conjecture aidoin
for Aidodg at 943c1 proposed by Stephanus (on the ground that Plato is alluding to Hesiod,
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the strenght of the value here expressed. As noted by Schopsdau, the
genealogical relationship between Shame and Justice describes a causal
relation: the moral embarrassment in accusing someone of a falsehood is a
prerequisite of Justice, since it is natural for a person to feel a sense of shame
when accusing someone else of wrongdoing.”®

The term veupeontodv, translated in the passage as “detested”, but which
literally means “causing indignation” at 943el, is also worthy of attention.
Before Plato, it occurs only in poetry: several times in Homer, twice in
tragedies (Soph. Philoct. 1193, Aesch. fr. 228c Mette), once in Tyrtaeus (ft.
10.26 West) and once in Aristotle’s Rhetoric (1387a31). In the poem of
Tyrtaeus the word describes as “causing indignation” the scene of an old man
who dies in battle while covering his genitals:

1ON Aevkov Egovta kdpn moALdV Te Yévelov, / Bupov dmomveiovt’ dAKylov €v
Kovint, / aipatdevt’ aidoio gilaig &v xepoiv Exovto — / aioypd Té v’ 0QOuALOIg
Kol VEUESNTOV 10TV, / kol xpoa yopvmbévta (Tyrt. fr. 10.23-27).

his head already white and his beard grey, breathing out his valiant spirit in the
dust, clutching in his hands his bloodied genitals—this is a shameful sight and
brings indignation to behold—his body naked.

The context of the word in the poem is certainly different from that of the
prelude; yet, the poetic word probably carried such a sense of shame and
indignation that its occurrence in the prelude regarding the abandonment of
armour instantly incited those same feelings in the reader.

In Aristotle’s Rhetoric the term refers to the indignation that is generally felt
when a virtuous man does not get what he deserves: av ovv dyadog dv pr tod
GPUOTTOVTOC TUYYAVY, vepeontov (Rh. 1387a31); Aristotle refers, as an
example, to the saying of the poet who tells how Zeus was displeased by the
fact that Cebriones, a son of Priam, would fight against the vastly superior
Aiax.*® Cebriones is valued less than Ajax and thus their fight is regarded as
indignant. The fact that the word occurs in Aristotle in relation to a poetic
passage strengthens the idea that the word was likely perceived as poetic also
by the audience of the Laws.

As previously stated, the Athenian makes a clear distinction between
piyoomig, the “chucking or throwing away of the shield” (as a cowardly act),

Op. 257), does not make sense, since the following yebddog d¢ aidol kai dikn vepeonTov,
presupposes the personification of Aikn and Aidmc.

360 Schopsdau, 2011, 532.
561 The reference is to Hom. /7. 11.542.

197



and 6mlov dmoPoln “the abandoning or the loss of armour” (as a necessary
act):

oYEdOV 0VV &v ToiC OVeldeoty Exst TIvaL TOUTV 1) TOVTOVY TV OVOpATOV ETPopd:
plyacmic PLEV yap ovK &v oty dvopdlott’ Gv dikaiwe, amofoievg 6& dmhwy.
oly opoimg yop 6 te dpatpebeic pet’ ikviog Ploag yiyvorr” av piyaesmig 6 te
AQELG KOV, dLopéPEL 6€ OAoV oV Kol TO Tav (944b5—c3).

And the names applied to these things, by way of reproach, do pretty much
provide us with a principle of division: ‘shield-chucker’ would not be a fair
description in all situations, whereas ‘weapon-loser’ would. The person who
has lost his weapons after putting up a good fight is not a ‘shield-chucker’ in
the same sense as the person who has deliberately thrown his weapons away;
there is a world of difference between them.

The noun piyacmig, “chucking away the shield”, is used by the Athenian in the
prelude to indicate specifically the vile act of throwing away the weapons. The
term, which does not seem to be very common at the time of Plato, occurs once
in a fragment by the comic playwright Eupolis (fr. 100), twice in Aristophanes
(Clouds 353, Peace 1186, the former in a reference to Cleonymus, accused of
throwing away the shield in order to save his life in battle, and the latter as a
derogatory term referred to coward men at war) and once in Lysias (10.9) in
relation to the distinction of terms which is the focus of the present passage of
the Laws.’®* The term is a compound of pintw, “throw away with a sudden
movement” and domig “shield.” As it has been noted, all compounds of the
verb are tied to specific images: puyadynv, “tossing the neck” is used as an
epithet of KA6vog, “throng” (in Pindar), piyomlog, “throwing away one’s
weapons” (in Aeschylus), and piyoomic “throwing away the shield” (in

362 Lys. 10.9 also distinguishes between the two acts, but he seems to do so in a rhetorical

question to Theomnestus, implying that even though the two words are different, they do
carry the same meaning: “if a man said that you had cast your shield (in the terms of the law it
stands, “if anyone asserts that a man has thrown it away, he shall be liable to penalty”), would
you not prosecute him? Would you be content, if someone said you had cast your shield, to
make nothing of it, because casting and throwing away (plyor kol dmoPefAnkévar) are not the
same thing?”; cf. also 10.7 where it is claimed that it would be too much of a task for a
lawgiver to write different names for the same act, but by mentioning one word he gives the
same meaning to all similar acts. According to Todd, 2000, 673, the occurrences of pintm in
Aristophanes suggest that the term was used by this period as a colloquial verb. AmoBéAAim
is the legal term used in the law for defamation, and some scholars (Usher, 1985, 232) even
suggested that by early fourth cent. the word came to mean simply “lose” (as in the above-
mentioned prelude). Although Todd, 2000, 673 argues that drnofdiie remains a familiar
legal term in the orators, maintaining thus a more culpable sense than the English “lose.”
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Aristophanes). The appellative compunds occurs exclusively in poetry and are
“all poetic in flavour.”*

The Athenian makes use of both the specific term piyoomic and the myth of
Patroclus to illustrate his argument (944a2). The point of the Athenian is that
if Patroclus had come back to the tent without his weapons and had recovered,
as happened to thousands of other men during the war, then it would have been
possible for the base people of the time to accuse him of having abandoned his
weapons:

pobm oM mpocypodpevol Gp’ einmpey, el kopicheig €t kv Gvev TV dTA@v
[Tétpoxhog &umvoug &yéved’ olov 81 pupilolc cuvénesey, T 88 mpdTEPa EKeival
Omha, & TInAel pnow 6 mog mapd Bedv mpoika €v TOiG Yaolg £mdodival
Ost1d1, todto 88 “Extop elyev, 4RV dvidv t0Te do0t Koxol dveldile dmhmv
amofoi}v 1 tod Mevortiov (944a2-7).

Let us look to a myth for support: suppose Patroclus had been brought back to
his tent without his weapons, but still alive, as has happened to any number of
people, and the famous weapons he started with (the ones the poet says were
given by the gods as a gift to Peleus at his marriage to Thetis), if those weapons
were now in the hands of Hector, it would be possible for people of that time
— the malicious among them — to reproach the son of Menoetius for losing
his weapons.>*

The Athenian continues by giving examples of other circumstances that might
force someone to leave the weapons behind, such as being thrown down from
a height, or being caught by a wave while at sea (944a7-b5). All such
circumstances could (theoretically) be described and sung instead in a
comforting and beautiful way, and it would then be possible to justify a
misfortune, i.e. losing one’s weapons, which is a very much exposed to
calumny: §| popi’ av &yot Tic TowadTa TopapvOovEVOC ETddety, e0S1GBoAOV S
Kokov KoAlovov, “there would be thousands of such cases that one might

363 Tribulato, 2015, 228.

364 Tn accordance to the distinction made at 944cl the expression émlwv GmofoAn is here
translated as “losing his weapons,” however it seems that we can infer from the context that
the accuse moved to Patroclus, in case he saved his life but not the weapons, would be to
“have thrown away the armour,” that is, piyoomig, again according to the distinction made
at 944cl.

The word does not appear to be very common during Plato’s time: it only occurs twice in
Plato’s corpus, once in Euthphr. 3b8 (where Euthyphro talks about the false accusations that
are addressed to Socrates) and once in this present prelude. It also occurs in Arist. Rh.
1372b35 (in a reference to men who are victims of wrongdoing: “those who have been
slandered or those who are easy to slander,” Tovg SwfepAnpévoug 1 evdtaf6A0VG).
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sing about in a comforting way, and thereby beautify an easily misrepresented
evil,” 944b2-4.°°° The Athenian is here making clear that soldiers might lose
their weapons innocently, and that it is therefore a hard task for the legislator
to decide whether the loss is due to cowardice or unfortunate circumstances.
Now, the purpose of the reference to the tale of Patroclus is twofold: (i) it helps
the legislator to distinguish between acts which are deemed innocent and acts
which demand punishment and (ii) it provides the Athenian with an
opportunity to show how misleading a myth can be. In fact, since the myth is
not precise in explicitly stating how Patroclus lost his weapons, if the hero
revived, he might have been blamed for having lost the sacred weapons
borrowed from Achilles.”®” Thus, the Athenian’s aim in the prelude is to
‘correct’ the story, so that the audience is not mislead in its choice of action,
because anaware of the consequences.

Furthermore, the reference to Patroclus contributes to the clarification of
another important aspect: through the phrase €bd1dforov kaKOV KaAAOV®V,
“beautify an evil easy to slander,” the Athenian makes it clear that it is in the
hands of the poets to beautify an act that might, otherwise, be easily
misinterpreted. A similar use of the verb, i.e. beautify an evil act in a speech,
occurs in Sophocles’ Antigone where Creon, in replying to Antigone’s appeal
to the divine laws, condemns her for trying to make her crime look like a
glorious act: Mio® ye pévrol ydtov &év kakoict Tig GAov¢ Emerta TODTO
kaAAOvew 0€An, “T hate it when one, caught in evils, wants to glorify it” (4nt.
496).°%® It seems possible to “beautify” an act if the definition and the
consequence of it are left blurred and undefined; in the prelude, by referring to
the mythical tale of Patroclus, the Athenian shows the failure of the poets to
distinguish between the different ways one can lose one’s weapons and the
danger caused by their lack of discernment. It follows that the Athenian urges
the poets to sing beautifully about the different ways of abandoning one’s
weapons, while, at the same time, he also establishes himself as the true
authority in these matters.

Finally, the exhortative style of the prelude is emphasised towards the end,
where a gnomic sentence reassumes the entire speech by stating that, “after all,
we should always punish the coward, to make him better, but not the one who

366 The translation of the passage is my own. Griffith translates as follows: “there are countless
mitigating circumstances of this kind if you are trying to put a better complexion on
something bad which lays you open to criticism.”

567 7], 17.195 and 18.84.
568 of Kamerbeeck, 1978, 102.
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is unlucky, since nothing is gained by that”, Tov yap kokov del ol koldalew,
v’ duetvov 1, 00 1OV duoTtuydi- 0088V yap mAéov (944d2-3).

In general, the prelude revolves around the importance of making a precise
distinction between those who abandon their weapons disgracefully and those
who abandon them out of some necessity. Poetic texts usually do not make
such distinction. In his role as the founder of the new colony, the Athenian
aims to be clear and precise where the poets are muddled and lacking in
nuance. In the prelude, it is possible to recognise the hypothetical dialogue
between the Athenian and the poets that occurred in book 4 (719¢3—-d3). On
the one hand, the poets are here shown to be inaccurate in their telling of the
myths, since they did not clarify the difference between losing one’s arms
voluntarily and loosing them by necessity. On the other hand, the legislator
knows better than them, and thus he is legitimised in taking upon himself the
authority that the poets claimed to have in such matters. By referring to the
sacredness of Justice, by employing poetic expressions, by taking recourse to
a mythical tale to explain his argument, and by thus establishing a dialogue
with the poets, the Athenian grants the legislator the role of persuasive
authority.

P15: Prelude on Honours due to Parents and Progenitors
(11.930e5-932a8)

In the present prelude, the Athenian intends to persuade the young to honour
and respect parents and progenitors. His argument is based on the premise that
the gods listen to and fulfil the prayers and curses of parents regarding their
children, and children should therefore behave respectfully towards them if
they are to have the gods on their side. The upshot is that the Athenian
establishes a strong relationship between worship of gods and the practice of
honouring or neglecting parents. The prelude grounds its authority in this
relationship. In this analysis, we will look at words and expressions that the
audience might have linked to the poetic tradition, in particular to the Homeric
poems and to the tragedies.

The Athenian mentions first the visible gods, which are honoured because
they are clearly seen, e.g. the celestial bodies, and then the Olympians and
other invisible divinities, to whom people devote statues or “objects of
worship” resembling them (t®@v d&’sikdvog dydipata idpvoduevor). These
images are venerated, even if “lifeless” (dyvyoc), so that the gods that they
portray will shower the faithful with grace and benevolence. At this point, the
Athenian claims that he who has in the home a father, a mother, or other
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progenitors, he will have the most powerful object of worship, as long as he

honours them in the correct way:>*®

Nopot wept Oeobg dpyoiot kevtat TAGY dtyf). TOVG HEV Yap TV Oe®dV 0pdVTEG
coe®dS TUDWEY, TV &’ gikdvog aydApoto idpuodievol, odg HUIV dyaAAovGL
Kaimep aydyovg dvtag, Ekeivoug Nyovpedo tovg Epyvyovg 0o TOAAMY did
TadT’ edvolay Kod xapv Exstv. watip ovv 6T Kol piTp i TovTOV TOTEpES
] N TéPES &V 0iKiQ KETVTOL KEUNALOL ATTEPNKOTES VNPT, UNOELS dtovonOnTm
mote AyaApa adT®, ToovToV EPEcTiov Tdpupa &v oikig Exmv, HdAAOV KOpLOV
€oecbat, £av On KoTd TpOTOV YE OpODG W TO Bepamedn O Kektnpévog (930e7—
931a8).

Traditional customs concerning the gods are everywhere of two kinds. Some of
the gods we honour because we can plainly see them; for others, we set up
liknesses as objects of worship, and when we worship them, lifeless as they are,
we think that the living gods respond by feeling kindly and grateful towards us.
So, if anyone has a father or a mother (or their fathers or mothers) laid up
like family treasures in the incapacity of old age, let him never imagine,
while he has a shrine’”® of such a kind in his home — assuming, that is, its
owner tends it properly, as custom demands — that any object of worship he
may have will carry greater weight.

At 931a5, parents are described as “family treasures, lying in the house in the
incapacity of old age” (év oixig kelvton keynAol amelpnkoteg ynpa). As
commentators have noted, the expression keivtol KEWNAO0L ATEPNKOTES YNPQ

369 The attention and care for the elders was in ancient Greece not only a moral duty but also a
religious obligation; cf. Schopsdau, 2011, 215-217.

idpopa is generally translated as image, or statue. However, we follow here Griffith’s and
Saunders’ interpretation. Saunders, 1972, 113, notes that the words éyoipo and ©Spopa, far
from meaning roughly the same thing, are in pointed contrast in the passage. He reads the
passage as follows: “let no man think that, so long as he has such [or, such a person as] a
shrine at his heart and home, a (mere) cult-object will be more influential on his behalf.”
Three reasons adduced by Saunders convince us to interpret the word as “shrine”: (i) the
usual meaning of ©dpvpa is “shrine” and there is no necessity to translate it as “statue” here.
The word occurs in the sense of “shrine” or “temple” also at 778d, 848d, 717b; (ii) Plato
seems to regard the living body as a shrine inhabited by a “god” (at 869b) and he describes
the dead body as dyvyov xBoviov Popodv, a soulless altar of the infernal ones (959d1); it
follows that the body is regarded as a temple that may or may not be inhabited by god; (iii)
Even though Plato forbids the people of Magnesia to possess private shrines (since all
religious worship must be public, see 909d), in accordance with his legislative principle that
idle hands make mischief, he approves some sort of substitute to fill the gap left in the
citizens’ lives. It is specifically in this context that the word ‘shrine’ seems to be so important
for Plato. He recognises the strength of the habit of private worship and incorporates it within
his own legislative idea. See Saunders, 1972, 113-114, and Schopsdau, 2011, 504, who also
translates {dpopa as “Heiligtum”.
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probably refers to the keyunAia kettot at /1. 6.47. In the lliad, the term ke,
“treasures”, usually refers to the bronze, gold and iron stored in the house of
the leader (Gvag). The formula occurs eight times in the Homeric poems, twice
in the /liad (6.47, 11.132) and six times in the Odyssey (4.613, 14.326, 15.101,
19.295, 21.9). Plato takes the adjective keyumAtog, “treasured up”, and uses it
to refer to the parents who lie “treasured up in the house.” As war booty was
deemed precious for the dvag in the Homeric poems, in the prelude, parents
are deemed a treasure for their offspring. Also, the second part of the phrase,
i.e. amelpnroTeS YNPY, “in the incapacity of old age” or “overwhelmed by old
age”, recalls similar expressions that we find in poetry rather than in prose,
where the verb dmeinov is never, to the best of my knowledge, used with the
meaning of “giving way to, sinking under, yielding to” suffering or similar
negative conditions. The perfect tense followed by a causal dative only occurs
in Eur. Orestes 91 and in Hecuba 942. In the Orestes Electra explains his
brother’s current condition to Clytemnestra’s sister Helen, and tells her that
“so he lies, overwhelmed by his misery”, obtwc &xel 160°, Hot’ aneipnkey
kokoig (Or. 91).°"" In the homonymous tragedy, Hecuba is departing as a slave
from the city of [lium, and says: télow’, aneimov diye, “alas, I succumb to
pain” (Hec. 942). The expression appears to refer to people who, because of
certain circumstances, have given up their strength and force of life. Although
we find many occurrences of the verb dmeimov in Plato (as well as in other
prose writers), the word is never used in prose in this particular sense
(“overwhelmed by”) except in the present passage of the Laws (931a6).>”> The
idea is that the construction of the verb with the dative, by conveying the
meaning of “being overwhelmed by something” evoked in the ears of the
audience a reminiscence of similar expressions present in tragic texts. Such a
choice of terms, we would argue, renders the style of the passage more poetic
and thus not only more familiar but also more authoritative for the audience.

7 Willink, 1986, 97.

572 A synonym of dmeipnroéteg is found later at 931d7, where the Athenian claims that “we can
have no object of worship more worthy of respect than a father or grandfather worn out with
old age (or mothers in the same state)”, ®g ovdev Tpog OBedv TyudTEPOV Gyory’ GV
Kkmoaipebo TaTpog Kol TPOTATOPog TAPEHEVOV THPQ Kol untépov, 931d5. Here the verb
used is mapinuy, which usually means “pass by, disregard, give up” and which in the
following case carries the broad meaning of “be fatally overwhelmed by, be worn out with”,
and governs the dative. A similar use occurs in Eur. Or. 881, where Orestes “is worn out by
disease”, mapeyévog vocm. Another occurrence of the verb in this sense and followed by a
dative is at Eur. Cyc. 591: . dnve. As in the case of dneipnkmg, the verb is used several
times by Plato but never with such a meaning.
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At 931b—c, the Athenian, in order to show that the gods are always on the
side of parents in case of a fight against the children, first recalls Oedipus,
whose curses against his sons were indeed fulfilled by the gods (931b5);’"
secondly, he names Amyntor (b7), who cursed his son Phoenix, and, thirdly,

Theseus, who cursed his son Hippolytus (b8):*"*

Oidinovg, poapév, atpacheic énnv&ato toig avtod Tékvolg 6 61 Kol Tag VUVET
téhea Kol €nfkoo yevésOar mopa Oedv, Apdviopd te Doivikt t@ Eowtod
enapacﬂm madl Bopwbévta Kol Inno?mro) ®noéa Kol £TEpove AALOIS popiovg
popiotc, GV yéyove capeg mnkdovg etval Yovedot mpdg Tékva Oeodc: apaiog
Yap Yovevg EKyOvoLg Mg ovdEIC ETepog AALOLG, dtkatoTata (931b5—c3).

Oedipus, we say, when he was treated without respect, called down upon his
own children those things which, according to all poets, were heard and fulfilled
by the gods. And we say that Amyntor, in his rage, cursed Phoenix, his own
son; that Theseus cursed Hyppolitus; and that countless parents have cursed
countless children, from which it is clear that the gods do listen to parents in
their dealings with children, since a parent’s curse upon his children is like
no other curse — and very rightly so.

The mythical tales to which the Athenian alludes in this prelude were well-
known and, by and large, told in tragedies. The allusion to them at this point
serves to prove that there is no curse more effective than that of a parent against
his or her child. In addition to the content of the myth, the allusion to tragedies
is also reinforced by the choice of vocabulary: (i) dpaiog yap yovedg Exyovolc,
“parent’s curse upon the children”, literally “cursing father” (931c2) and (ii)
véynbev 6 Bedg, “the god is pleased” (scil. when someone worships progenitors
with the respect due, 931d7). In the former expression, we find the term dpaofioc,
which in its active sense means “cursing, bringing mischief upon,” followed
by a terminus dative, which occurs only in tragedies and in this passage of the
Laws. In Aeschylus’ Agamemnon 237, the curse at stake is addressed to the
house of the son of Atreus: the chorus sings the death of Iphigenia at the
moment when they were supposed to keep guard over her mouth and prevent
her from cursing her house: 6TopHOTOC TE€ KOAMTPDPOL / PLAAKE KATOGKETY /
@06yyov apaiov oikoiwg, “by means of a restraint so to hold back from her
mouth and her beautiful face a cursing speech against the house.””> Another

573 For the well-known curse of Oedipus, see Aesch. Sept. 709 ff., Soph. OC. 1432.

574 Amyntor’s curse is told by Phoenix himself in /7. 9.448.

575 As noted by Frinkel, 1950, 1335, the crying of a murdered daughter necessarily involves an
apa.
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occurrence is in Oedipus the King 1291, where a messenger asks Oedipus how
he intends to leave the kingdom, so that he will not curse the house with his
presence: &¢ &k y0ovog plymv Eavtdv, obd’ &t / uevdv d0polg apaiog Mg
Npdoato, “so to banish himself from the land and not cast a curse against
the house by staying.” In this case, Oedipus himself represents the cursing
voice. Finally, in Medea 608, Medea herself is the curse on Jason’s house: kai
60ig apaia y’ovco Tvyydve dopois, “Yes, and I am a curse to your house
too.” As is well known, the cursing voices of these mythical figures are heard
and fulfilled by the gods when predicting misfortune to their own house.’”® It
is thus likely that the listener of the prelude, by recognising terms and
expression occurring in tragedy, is instantly reminded of the consequences
bound up with not paying due honour to his parents and thus refrains from
mistreating them.

Shortly thereafter, at 931d7, we find the expression yéyn0ev 6 0gdg, “the god
is pleased”, which appears to occur mainly in poetic texts. In the prelude, the
Athenian claims that the god is pleased when one honours parents and
progenitors: obg Otav aydAin Tig Toic, yéynbev O 0eog, “when someone
worships these (i.e. parents and ancestors) with the respect due, the god is
pleased.” In this passage, yéynbev, in the perfect tense, implies that when
someone pays honours to his parents, the god is pleased and will thus be well
disposed to listen to his prayers. The idea that a divinity “is pleased” (yn0émw)
is found mostly in the Aymni homerici (eight occurrences).””’ In the Iliad, the
goddess Athena “is pleased” because Menelaus has prayed to her before all
other gods, to give him strength in the fight against Patroclus: "Q¢ ¢dro,
ynOnoev 8¢ e YAavkdmig AOnvn, “so he spoke, and the goddess flashing-eyes
Athena is pleased” (/. 17.567). In Prometheus Vinctus, Prometheus wishes
that he were dead so that neither god nor anyone else could rejoice over his
suffering: o¢ punte 0e0g uNte T1Ig dALOG / T0166” €yeynOet, “so that neither god

376 Other similar occurrences are Aesch. Ag. 1398, Soph. Trach. 1202, for Heracles who, after
his death, will have the daemonic force of an dpd, cf. Easterling, 1982, 223.

577 The verb yn0éw occurs also in other poetic texts, such as in the lyric poets and Aristophanes,
and it is therefore listed among the verbs of archaic lyric by Fatouros, 1966. As for prose,
we find 6 occurrences in Plato (Phd. 85a2, Phdr. 251d1, 251d7, 258b2; Leg. 671b4, 931d7,
but only in the present prelude is the verb used to refer to a god), two in Dem. (De Cor.
291.6, 323.2) and two in Aristotle (RA. 1362b36 and [Pr.] 921a37). It should also be noted
that in the Homeric poems the verb is used in the aorist form, while in tragedies (as well as
in the present passage of the Laws) we find only the perfect, which is always employed with
reference to the present time; cf. Griffith, 1983, 118.
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nor any other might have rejoiced over this agony” (PV 156-157).>"® In
Euripides’ Cyclops, Odysseus persuades the Cyclops to stay home and drink
the gift of Dionysus, since that is the joy of all mortals, to which the Cyclops
replies, asking how a god can rejoice in a wineskin: 0gog 0’ &v dok@®d mdg
véyn0’ oikovg &ywv; “But how can a god with a house rejoice in a wine-skin?”’
(Cyc. 525). In the tragedies, the word is used in a more general sense than in
the /liad, where the god only rejoices in virtue of prayers. Even though the verb
0w also occurs in prose (although only few times), it is mostly employed in
the epic poems and in the Homeric hymns.>”

Finally, the speech ends with the threat of the law for those who are still not
persuaded by the prelude:

£l 3’00V TIVEL KATE(OL YU KOPOV TV TO0VTOV TPoOolLiny, Vopog & &ml
TovTO01g OpHdG Keipevog av in (932a6).

But if anyone is reported to be deaf to preludes of this kind, the law on this
subject, correctly enacted, would run as follow.>%

The sense of the passage is clear: if there is a rumour that someone is deaf to,
i.e. not convinced by the preludes, a law will be laid down. According to
England, for the expression katéyot eriun Plato is consciously quoting Pindar
Olympian 7.10: 6 8’6APloc, ov eapm katéyovr’ dayoboi, “happy the man
whom good fame possesses.”*! In both Pindar and Plato njun is represented
as an active force that encircles an object. The difference is that for Pindar,
@dpon are explicitly dyaBai, while in Plato they refer to those who are reluctant
to listen to the prelude. Also, in Pindar’s ode, “fame” involves both athletic
victories and Pindar’s own artistic activity. The onun in fact represents the

578 The pluperfect &yeyn0et is a conjecture by Elmsley and has since been found in two MSS.
Page accepts it, while Griffith prints éneyn0et; cf. Griffith, 1983, 119.

579 For the occurrences in the hymns see: Hymn Hom. Merc. 421 ®oiBog Andrhav / ymbncac,
499 Mauddog viog / ynoag; Hymn Hom. Cer. 232 yeyfnfet 6¢ opéva pmmp, 370 yionocev
5¢ nepippov [epoepovewa, Hymn Hom. Diosc. 17 ot 8¢ id0vtec// ynOnoav; Hymn Hom. Ven.
216 yeynber 8¢ ppévag Evdov (scil. Znvog 6), 279 ynnoeig opowv; Hymn Hom. Min. 16
ynnoe d¢ untieta Zevg.

380 Griffith’s reading (as well as Schdpsdau’s and Diés’) is based on England’s conjecture to

read ko@ov for the MSS kmen, which England takes to be a scribe’s error of assimilation to
the previous word (the feminine 1jun), see England, 1921, 552.

381 England, 1921, 552. The two words occur together only in Pindar; see also Pyth. 1.186, where
it is stated that “a hateful fame has taken hold” of Phaleris (€x0pa @drapv katéxet movtd
¢a11c), and Eur. Hipp. 1466 oijpor ...kotéxovotv and for the idea that concerns of greater
men have a broader public dimension, cf. Halleran, 1995, 269.
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power of poetry that, according to the subsequent verses of the poem, invests
now one man, and now another.’® As for the prelude, through the echoing of
Pindar, the Athenian raises his own words to the level of poetic speech and
warns the man who will not comply with the laws.

To conclude, in addition to the high rhetorical style typical of the preludes,
in this prelude we find words and expressions that point to the poetic tradition:
there are allusions to tragedies and hymns (époiog yap yovevg 931c2, yéynbev
0 0gdc 931d7, dmepnrodteg yMpe 931a5), a clear Homeric reminiscence
(ketvton keynAon), a reference to the myths of cursing fathers, and, finally, a
saying that echoes Pindar’s Olympian 7.°% Indeed, by endowing his prelude
with ideas and expressions inspired by the poetic tradition (Homer, the
tragedians, the hymns), Plato bolsters the persuasive impact of his teachings,
that is, that one should honour one’s parents.

P10: Prelude on Impiety (10.885b2-907d3)

The prelude on impiety at 885b2-907d3 is the longest and most complex
prelude in the Laws. The Athenian defines as “exhortation”, t0 mapopdOoV,
the speech addressed to those who, “either in words or acts, are disrespectful
of the gods”, doa d¢ Aoyw xol oo Epy@ mepl Oeovg VPpilel TiIc Aéymv 1
apattov (885b2-3). The Athenian lists here three causes of impious acts: (i)
one does not believe that the gods exist (885b5—6), (ii) one thinks that even if
the gods did exist, they would not care about human beings (885b7), and (iii)
one believes that the gods can be easily appeased™* by means of prayers and
sacrifices (885b8—9).°® The present analysis is divided in two parts: the first

382 Willcock, 1995, translates verses 12-13 as “the life-enhancing power of poetry looks now on
one man now on another” and notes that: “Pindar returns to this instability of fortune at the
end of the ode (95)” (here at 116).

383 Such as polyptoton (00dgig ovdevi; 930e4), assonances (moAkoig koi morldxig 931e9),
paralleled sentences (dydAlovot Kainep aydyovg dvtag, ...1Nyoduedo ToLG ELydyovg Beovg
931a2), homoioteleuton (matnp ..puAtnp, matépeg 1| untépeg 931a4-5) and a Votepov
mpoTEPOV (TéAEN Kol Emfkoa. 931b6).

384 As Schopsdau, 2011, 375, notes, the first occurrence of edmopapvdntog in Plato occurs here
at 885b8. It appears twice in this prelude, at 885b8 and 888c6, in relation to gods “appeased”
by prayers. It is interesting to note that the prefix mapo— is used in every account of the third
form of impiety: 885b8; 885d4; 888c6—7; 901d1; 905d4; 8; 908e4; 909b1; 907b6. At II.
9.500 the verb mapatpondw (with the prefix mapa-) conveys the meaning of “appeasing,”
“turning away” the anger of the gods with prayers and sacrifices.

385 All three causes, i.e. atheism (gods do not exist), deism (gods do not care about human
matters), and traditional theism (gods can be appeased by gifts), are connected with views
on poetic texts conveyed in earlier dialogues: (i) simple disbelief in the existence of the gods
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part is intended as an introduction to the main arguments against impiety raised
by the Athenian. The second part focuses more on the interpretive analysis of
such arguments in the perspective of the Athenian’s employ of poetic
references. It follows that in the present analysis we will for the most discuss
the moments in the conversation where earlier poets and mythic “incantations”
are taken into account.

In the course of the prelude the Athenian will address the three propositions
that lead to impiety, in order to demonstrate both the existence of the gods and
their involvement in human affairs. It should first be pointed out that the
following prelude is substantially different from other preludes in the Laws.
The Athenian develops here a dialogical, rational argumentation, which is
addressed to a specific and isolated category of people: those who have not
already been persuaded by the poets about the existence of the gods. In this
case the Athenian, in order to persuade them, needs to recur to a different
approach, that is, logical argumentation.

At the beginning of the prelude, the Athenian gives voice to an imaginary
spokesman of those found guilty of asebeia:

a&lodpev oM, kabdmep VUEC NEIDKATE TEPL VOL®V, TPIV ATEETY UV GKANPAC,
VUG mpdtEpOV Emyelpelv mEifey kKol dWAaoKEW ®O¢ eici Oeol, Tekpufnpla
Aéyovteg ikavd, xol 6t Beltiovg 1| mapd 1O diKoov VIO TGOV dDP®V
nmapotpénesOot knAovpevot. NOV pgv yap tadta akobovtég te Kol totond’ Etepa
TV Aeyopdvav apicTmv slvar TomTdv T Kol PTopov Kol LavTeny Kol ispéov
Kol GAA®V pupLakilg popiov, odk €mi tO un opdv ta ddka tpemouedo ol
mAgloTol, dpacavteg O’ éEaxeicOot telpdpeda (885c8—cl).

We claim for ourselves the same entitlement that you claim for your laws,
namely that before uttering dire threats you should try first to persuade us, to
teach us, by means of convincing evidence, that there are gods, and that they
are too good to be seduced by gifts and turned aside from the path of justice,’%¢
since at the moment that (and other things like it) is what we hear from those
who are said to be the finest poets, orators, seers, priests, and thousands upon

is induced by theogonies and theomachies, composed by poets, which are neither true nor
inspire piety towards the parents (Leg. 886bc; Resp. Il 391c¢); (ii) the poets, by misusing the
term “happy” and attributing it to unjust people convey the idea that the gods do not give ear
to human affairs (Resp. 363, 366de, 392, Leg. 899e); (iii) Homer is considered guilty of
inculcating the idea that the gods can be coaxed by prayers and sacrifices (both Resp. 364d—
e and Leg. 906e quote /1. 9.499-500). For further similarities of ideas between the Republic
and the Laws, see Tate, 1936, 48—49.

The translation of the phrase beginning at “and that they are too good...” is mine. Griffith,
2006, translates as follows: “and that they are above the lure of gifts, and that they will not
turn aside from the path of justice.” We prefer a more literal translation of the original.

586

208



thousands of others, which is why most of us do not follow the path of doing
no wrong; instead we do wrong and then try to find ourselves some remedy.

The passage is revealing for several reasons. The mention, at the beginning of
the prelude, of both meifewv kai dwbdokewv illustrates the dual nature of the
prelude, (i) to teach with adequate evidence (texunpuo ikavad, 885¢9) and (ii)
to persuade the atheists of the existence of the gods. Even though there is here
a mention of “teaching” and “adequate evidence”, it cannot be denied that,
most of all, the atheists in the speech of the Athenian are asking to be
persuaded, as is also clear from the following lines:

napd 8¢ 51 vouobeTdv, QuokdvIeVy sivar PNy dypiomv GAAY Huépmv GEoduey
nel0ol TpdToV YpijeOan PO NG, €l ) TOAAD Peitio T@V GAA®V AéyovTtag
nepi Bedv ¢ eiotv, GAL 0DV Bedtio ye mpdc dAndeio, koi Téya metdoiued’ dv
iomg Vpiv. AL’ €myelpeite, €l T pétplov Aéyoueyv, eimelv 0 mpokaroOueda
(885¢e1-5).

From lawgivers who are said to be not savage but gentle,’®” we are entitled to

expect that your first resort, in dealing with us, will be to persuasion — not
much better perhaps than what others have to say about the existence of the
gods, but at least better in terms of its truth. Who knows, we might even believe
you. Do at any rate try, if you think this a reasonable offer, to take up our
challenge.

Even if the Athenian might not speak better than others about these matters
(i.e. better than the ancient poets, orators, prophets, and priests who persuaded
the atheist to make amends rather than avoid unjust acts), he is still expected
to speak better than them in relation to the truth. This idea recalls the incipit of
the Apology, where Socrates accuses his own accusers of having spoken very
persuasively, but without saying a word of truth, unlike himself who will say
nothing but the truth.”® Although the issue at stake might require a prelude
longer than the law, since they have to persuade the impious of the existence
of the gods, the Athenian and Cleinias remind themselves that sometimes it is
not necessary to be brief, as they had previously agreed upon.’® Therefore,
Cleinias exhorts the Athenian to speak at length and by means of persuasion

387 The translation of the phrase is mine. Griffith translates by means of a metaphor: “So when
we come upon lawgivers who claim to prefer the velvet glove to the mailed fist”.

S5 PI. Ap. 17a-b.
589 See 641e, 701c, 721e, 857e.
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when discussing these matters. In fact, if such guidelines for the legislator were
followed, then this would be the best and most beautiful prelude of all the laws:

SL0PEPEL 070D CUIKPOV AUDG Y€ TG TOAVOTNTA TIVA TOVG AdYOVG NUDVY Exety
g Oeol T’elolv kal ayaboi, diknv TPDVTEG SAPEPOVTIMG AVOPOTWOV: GYEdOV
Yap TovTo MNUIv VEP AMAV TOV TOV VOPOV KIAMGTOV TE KOl GPLoTOV
apooipov v gin. undev odv dvoyepdvavte unde émeiydévise, vrvé mote
Epopev OOvopy €ig wEW® TAOV TOWLTOV AOYmV, Lndev amobépevor
de&EMDmpev gig TO duvatov kavdg (887b5—c4).

And it is of no little importance that we should, in one way or another, contrive
to carry some conviction when we argue that there are gods, that they are good,
and that they have a higher regard for justice than human beings do, since that
statement could stand as the finest and best prelude to virtually any of our
laws. So, let’s not be put off, not feel under any pressure, but devote whatever
power of persuasion we may have in this area to a full discussion, to the best
of our ability, leaving nothing out.

The necessity of persuasion is stressed twice in only a few lines (b6, c4). The
second point worth noting in these passages is that, by equating the speeches
of earlier poets, orators, diviners, and priests with the speeches of the legislator
— which are expected to be true —, the Athenian is taking upon himself the
authoritative task of proving the existence of the gods. Also, the Athenian
clarifies for Cleinias the real cause of people’s impiety: it is duofia Tig ndAo
yodem], dokodoo eivon peyictn @poévnolg, “a form of ignorance, very
dangerous, which passes for the height of wisdom™ (886b6—7). Such ignorance,
disguised as knowledge, is a reference to the religious ideas that one finds both
in ancient texts (both prose and poetry speeches, oi pév &v tio1 pétpoig, oi ¢
Kol Gvev pétpov Aéyovteg mepl Oedv 886¢1) and in the texts of modern wise
men (t0 6& TOV VE®V MUV Kol coedV aitadfto Omn Kakdv aitio, “it is the
writings of our modern thinkers we have to find fault with, as a damaging
influence”, 886d2-3).

The ancients have written both about “the natural origins of heaven and
everything else,” and they also “describe the birth of the gods and how they
lived together after birth,” ol pév molodtotol MG Yéyovev 1 TPOTN QUOIG
ovpavod TV TE GAAOV, TPoldvteg O& TiG Gpyflg ov moAL Ogoyoviav
de&épyovral, yevouevol 1€ ¢ mpog dAiniovg apinoav (886b11—c4). Such
texts are difficult to blame, according to the Athenian, because of their ancient
character: 10i¢ dKobovGLV €1 UEV €lg BALO TL KOADG T U1} KAADS £XEL, OV PEotoV
gmrudy madoroig odoy, “these accounts may or may not be good, in general
terms, for the people who listen to them, but because of their great antiquity
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it is not easy to criticise them” (886¢6—7). There is in these words of the
Athenian a striking echo of what is said at Timaeus 40d—41a, where it is
claimed that one should follow the tradition (émopévoug 1@ voug 40e3) and
trust the genealogies of the gods, written by ancient poets, even though they
do not provide plausible proof (kaimep Gvev te €lkdTOV Kol AvoyKoimv
amoodeitewv Aéyovotv 40e1-2), because they were written by the descendants
of the gods.™" Still, in the Timaeus the creation of the gods and of mankind is
retold and ‘corrected,” in the following lines by the Demiurge (41b—).”" At
this point of the homonymous dialogue, that is, Timaeus makes clear that the
compositions of the ancient cannot be rejected — though lacking ‘likely
arguments,” — but only superseded.>?

In the prelude, in regards to the matters of honouring and caring for one’s
parents, the Athenian points out that he could not “personally recommend them
either on grounds of usefulness or of strict accuracy”, ook Gv &ywyé note
MOV glmolt obte B¢ MQEMPE 00TE AOG TO MOpdamay Odvtmg cipnrat
(886c7-8).%” For these reasons, all ancient writings will be left aside under the
reasoning of the Athenian.”®* It follows that the Athenian is not worried, at this

390 T, 40d5-€2: nepi 82 1@V GALmv Sapdvov einelv kol yvévor v yéveostv ueilov f ko' fudg,
TEIGTEOV S8 TOIG elpN KOG EumpocOey, Ekyévorg pév Bedy 0voLy, (g EQucay, Gapdg 3¢ Tov
100¢ Y& abTdY TPOYOVOUC EIdOGIY: AdOvaTOV oLV Bedv maicilv dmicTely, Kaimep dvev Te
elkdtoOV Kol avaykaiov amodeifemv Aféyovow, AAN’ @G OIKEIN (AOKOVI®OV OmayyEAAEWY
émopévoug T® vopo miotevtéov, “Concerning the other divinities, to discover and declare
their origin is too great a task for us, and we must trust those who have declared it aforetime,
they being, as they affirmed, descendants of gods and knowing well, no doubt, their own
forefathers. It is, as I say, impossible to disbelieve the children of gods, even though their
statements lack either probable or necessary demonstration; and inasmuch as they profess to
speak of family matters, we must follow custom and believe them.”

391 On the correction and surmounting of Hesiod’s Theogony by Timaeus, see Capra, 2009, 210~

211.

See Regali, 2009, 273-274 and for the trust in gods as an integral part of Greek modeia, cf.
Sassi, 1997, 232. We concur with Sedley, 2009, 247 n.3, who notes that “Timaeus is, unlike
Socrates, no ironist” and the point here made shows that, on the one hand, Timaeus does not
intend to radically exclude the traditional stories but on the other hand he cannot employ any
“Timaean-style argument from ‘likelihood”” to answer back.

393 For the “strict accuracy” of the myth of the Demiurge in the Timaeus, cf. Gill, 1977 and 1979.
The negative influence of the myths in matters of family relationships between the gods is
discussed also at Euthphr. 5e—6c, Resp. 378a—b. Such myths are for instance: Kronos
castrates his father Euranus (Hes. Theog. 161 ff.); Kronos devours his children and is
shackled by his son Zeus (7heog. 453 ft.); Hera is shackled by her son Ephaistos (Pind. fr.
283 Maehler), etc. For further evidence of myths dealing with these matters, see Schopsdau,
2011, 378. On the exiling of the poet from the ideal city, cf. Giuliano 2005 and Naddaff
2002.

As noted by Schdpsdau, 2011, 378, the two major obstacles to true theology are the ancient
mythology and the new philosophy. Expressions of ancient writing are for poetry, e.g.

211
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point of the speech, about which traditional stories regarding the gods are (i)
in line with his own argumentation, and (ii) beneficial to the city; he makes
clear that he is not going to engage in any respect on a discussion with them.
Although traditional beliefs, conveyed by earlier poets and myths, are seen as
the major cause of traditional theism (i.e. appeasement of the gods through
prayers and sacrifices), the Athenian explicitly avoids using terms such as
“blame” and “accuse,” because such stories deserve to be respected in virtue
of their ancient tradition, and are thus beyond criticism.*”

On the contrary, the Athenian explicitly directs his accusation against the
modern wise men, who are deemed responsible for the first two causes of
impiety: the beliefs (i) that the gods do not exist, and (ii) that they do not care
about human affairs. Those who are persuaded by such thinkers would refuse
the evidence (tekunpia) adduced by the Athenian that the gods exist and would
instead claim that the sun, the moon, the stars, and the earth are not divinities
but “earth and stones, with no power to take an interest in human behaviour”
(886d8—e1).””® Also, the wise men would claim that such ideas (i.e. that the
natural entities are divinities) “have been somehow decked out with arguments
designed to make them more believable,” Aoyoiot 8¢ tadta €0 mog &g T
mhavov meputeneupéva (886d8—e2). Now, this last statement is appealing,
because the Athenian will soon make clear, at 887d—e, that it is not only
advisable but also necessary for the citizens to accept and believe the stories
that they are told as children. It follows that the element of persuasiveness in
such discourses, which is blamed by some modern wise men, is never
condemned but rather encouraged by the Athenian.

An extensive quotation of the passage might be in order here:

Evymv pot dokel mopokarelv 0 Aeyopevog Ko 6od Vv AdY0G, EMELdN TPobdUmG
GUVTEIVELG" LEAAELY OE OVKETLEYYMPET AEYELY. PEPE N, TG AV TG UT) Bupd Aéyor

Homer’s and Hesiod’s theogonies and the cosmogonies attributed to the Orphics (T12
a,b,c,d,e, T16 Laks-Most). As for prose-writings, one can refer to the cosmological work of
Acusilaos of Argo and Pherecides of Syrus (fr. Bl DK = D5 Laks-Most, B3 DK = D8 Laks-
Most, B2 DK = D9 Laks-Most). As regards the new philosophy, Plato is probably referring
to the works of naturalist and materialist writers, among whom Anaxagoras (A42 DK = D4
Laks-Most, B17 DK = D15 Laks-Most, B13 DK = D29b Laks-Most, B16 DK = D31 Laks-
Most) is probably the main representative.

3935 Leg. 886d1-2: T&1 pév ovv 81 TV dpyaiov tépt uedeicOom Kai youpéto, kai dmy Oeoicty pilov,
AeyécOo tavty, “well, those are writings of long ago. We can let them go, forget about them,
and allow the stories to be told in whatever way is pleasing the gods.” On the different
approach used by the Athenian towards the ancient and the more modern texts see also
Mayhew, 2008, 66.

396 According to Apol. 26d, such a claim is to be attributed to the teaching of Anaxagoras.
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nepl Oe®dv d¢ elotv; avaykn yop On YOAETAS QEPEV Kol LGETY €KElvovg Ol
TOVTOV NUIV aiTI01 TOV AOY®V YeYEVNVTOL Kol YiyvovTol vV, oV Teldopevor Toig
R0001g 006 €K VEMV ISV £TL &V YALOEL TPEPONEVOL TPOYAYV TE T{KOVOV Kol
INTEPOV, 010V £V EMMIAIG PETE TE TAIdLEG KAl peTd 6ToVdijg Aeyopévov Kai
RETH OGOV v VYOS GVTOVG AKOVOVTEG T, KUl OYEIG OPDVTEC EMOUEVOG
av1olg ag d1oTa 6 e VEO Opd T€ Kal AKoVEL TPATTOUEVAG BLOVTOV, £V GTTOVOT
T HeEYIoT TOVG aDTAV YOVENG DITEP ADTAOV TE Kal EKEIVMV E6TOVIAKOTAS, MG
&1 pédioto 00G1y Beoic vyoic Tpocdiuieyopévoug Kai iketeiong, AvaTéAlovtog
e NAMov kol oeMvng kol 7POG SVGUAC 1OVIMV TPOKVAIGES @Gpo Kol
TPOGKVUVIGELS AKOVOVTEG TE Kol Opdvteg ‘ElMivov te kol Bappapov
TAVTOV &V GLULEOPIG TaVTOlaLg EYOREVOV Kal &V EDTPayiaug, 00) MG OVK SVIMV
AN ¢ 6t pdAiota dvimv Kol 00dapT) vVIoyioy EvOdOVImV MG ovk gicilv Beol
(887c5—<7).

It calls for a prayer, I think, the discussion you are now proposing. You really
do sound determined, and I don’t think the discussion can be postponed any
further. Very well, how would a person go about discussing the existence of the
gods in a dispassionate manner? You can’t help getting annoyed, can’t help
hating the people who have been responsible, and who still are responsible, for
inflicting this discussion on us, because they refuse to believe the stories
they’ve been hearing since their earliest childhood, offered them with their
mother’s or their nurses’ milk — in songs (whether playful or serious)
which were sung as enchantments, as it were; or songs they will have heard
in the prayers that accompany sacrifice; they will have seen the spectacles
accompanying them which the young so enjoy seeing and hearing performed
by those conducting the sacrifice. They saw their own parents’ absolute
seriousness, on their own and their children’s behalf, as they addressed prayers
and supplications to gods whose existence was not a matter of doubt; as the sun
or moon rose, or moved towards their setting, they heard and saw the
prostrations and genuflections of all the Greeks and barbarians, in all
manner of adversity, and in prosperity. Did they believe there were no gods?
No, they believed there absolutely were gods, who gave no possible grounds
for suspecting there were not.

First, the Athenian embarks on his speech by appealing to a prayer. As
Schopsdau notes, the recourse to prayer characterises the undertaking of
difficult subjects, and thus befits the present case.”®’ The Athenian here stresses
the enchanting effect of myths and ancient tales; he claims that the reason why
people do not believe in the existence of the gods lies in the fact that they do
not believe (i) the stories they heard when they were very young, (ii) the

397 Schopsdau, 2011, 381, refers specifically to Phlb. 25b, 61b—c. On the use of prayers in the
dialogues, especially prayers asking for divine help in discourse, cf. Jackson, 1971.
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prayers they heard and the religious spectacles they saw (as is noted already at
Laws 11 653a5—c9, spectacles of the right kind further the good moral
development of children), (iii) they did not take seriously the prayers and
supplications that their parents addressed to the gods, and (iv) they neglect the
fact that both Greeks and Barbarians treat the sun and moon as though they
were definitely gods. Clearly, the prelude only addresses that specific part of
the population who has not been persuaded by the traditional tales. They need
to be persuaded anew of the existence of the gods. The point at stake in this
passage is not whether the stories are beneficial or truthful, but that the
character of the child who grows up unaffected by the tales told by his parents
becomes, eventually, ineducable.”® From this perspective, the stories are not
to be rejected, but retold in a different manner so that they can persuade the
young atheist who has escaped their teaching. **’

The Athenian defines his speech as mpoppnoic, “a preliminary speech”
(888a4). The word literally means “warning, proclamation, introductory
statement ", and it is debatable whether it defines a prelude to the law.”® The
Athenian intends “to talk civilly, quenching our anger”, Aéyouev mpdoc,
ofécovtec tov Ouuov (888a7). In other words, he intends to use here a

398 Tt seems thus that the Athenian will leave it to others to determine the accountability of the
ancient stories, which need to be revised or which need to be omitted; he states that the poets
sometimes happen to claim the truth also at Leg. 682a3-5. For further discussion of Plato’s
mention of the ancient writings at this point of the prelude, see Mayhew, 2008, 66—67.

399 As regards Plato’s pedagogical aim to educate the young, by moulding their soul with morally

correct stories and legends from the first years of life, see Resp. II 377b—c: “now, you know,
don’t you, that the beginning of any job is the most important part, especially when we are
dealing with anything young and tender? For that is when it is especially malleable and
best takes on whatever pattern one wishes to impress on it.” AD: “Precisely so.” SO:
“Shall we carelessly allow our children to hear any old stories made up by just anyone, then,
and to take beliefs into their souls that are, for the most part, the opposite of the ones we
think they should hold when they are grown up?” AD: “We certainly won’t allow that at all.”
SO: “So our first task, it seems, is to supervise the storytellers: if they make up a good story,
we must accept it; if not, we must reject it. We will persuade nurses and mothers to tell the
acceptable ones to their children, and to spend far more time shaping their souls with these
stories than they do shaping their bodies by handling them. Many of the stories they tell now,
however, must be thrown out.” For other passages on a similar line see also Resp. 2.381e,
3.415c.

England, 1921, 451 argues that Tpoppno1g is a variant for mpooipov but Schopsdau, 2011,
383, disagrees, since the word occurs only in relation to punishing laws at 871c2, 873bl,
874a6, except for 658b4. The present analysis attempts to demonstrate that the above-
mentioned si definitely a prelude, even though sui generis. Schépsdau, 2011, 383, notes, the
word tpdppnoig might be an allusion to the cult of the Mysteries, in which impure persons
were exiled from the country. See also Isoc. 4.157, and Burkert, 1977, 428.
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persuasive language rather than threats and will develop his argumentation
accordingly.

In these matters, the legislator must lead the young soul towards the right
opinion: “he who is making the laws for you must try and teach you, both now
and in the future, how matters stand”, nelpatéov yop T@® TOVG VOLOLS GOl
T0évtt Vv koi eic od0ig diddokey mepl avTdY TovTOV OG EYen (888d). The
Athenian intends to state the truth about such matters. In order to convince
those who are sceptical of the traditional tales, he will apply the dialectic
method, a reasoned confutation of arguments. The prelude, which is going to
be laid down, is of a different nature from that of previous preludes: at 891d5—
e5 the Athenian explains the necessity of showing how impious arguments are
thoroughly flawed and states that in this case they would need “to employ some
rather out-of-the-way arguments”, Zowkev Toivov dmleotépwv antéov eivar
Loyov (891d6). Cleinias agrees, making clear that he understands the necessity
of going beyond lawgiving when discussing such matters: obk dkvnTéov, @
Eéve. pavbavm yop o¢ vopobeciog €xtog oifon Paivewv, &av T@V TO10VTOV
antoueba Adyov (891d7—el). The discussion is a complex one and the
Athenian repeats several times that in case the argument should take a difficult
turn, he will try and explain it all over again (892d-893a, 900c).

Thus, the prelude initially takes the form of a dialectic exchange where
Cleinias and Megillus participate in the discussion through either assenting to
the statements of the Athenian or asking for further explanations. First, the
Athenian needs to convince those who do not believe at all in the existence of
the gods (891b1-899d3). By means of a metaphor of a very powerful river,
that rushes by with questions which Cleinias and Megillus have no practice in
answering and which will make them dizzy (un 67 ckotodiviav IAryyov te Huiv
gumotnon mopoeepduevog 892e7), the Athenian clarifies that he will proceed
alone, by questioning himself. This part of his speech is then a confutative
speech between the Athenian and his imaginary alter-ego, in which he will
demonstrate that the soul is prior to the body (892d6—893b1).°! The Athenian
demonstrates that all that is related to the soul, that is, opinion, nous, thought,
art, and the law itself, comes before all that is created by nature and nature
itself (892¢2—7). The Athenian’s conclusion is that since souls have been
shown to be the cause of all things and since they are blessed with every
excellence, they should be considered as gods, either as living creatures inside

%01 For the comparison of the discussion to a path see 629a3—4, and Schdpsdau’s discussion ad
loc. Images similar to the one of a running river occur at Phdr. 264a5, Resp. 441c4, 453d,
457b—c, 472a, 473c. cf. Schopsdau, 2011, 398.
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bodies (i.e. the celestial bodies) or wherever or however they are: “all things
are full of gods”, Oe®v eivar mAfpn Tévto (899b1-9).°

After this first part of the speech on proving the existence of the gods, the
Athenian is ready to address the second impious charge: that gods do not care
about human matters. The logical speech to the atheists has come to an end
(TooVT01G ... TéAOC Exétm, 899d3) and new gentle exhortation is required at this
point: mapapvdntéov. Q Epiote 51 eduey, “we must encourage him. O you
excellent, we would say”*”* (899d6). The Athenian starts the second speech by
employing a logical, reasoned argument, this time, however, in the form of a
dialogue together with Cleinias. It is likely that the reason behind this
communicative strategy is that the poetic texts have already failed in their task
of persuading the young that the gods exist and care about human matters, thus
the Athenian needs to employ in this prelude an alternative method, that is, a
rigorous dialectic demonstration (évdei&acOat, 900c8).

The second proposition (gods care about human matters, 899d4-903b2) is
based on compelling, logical, reasons (t@ ye fiélecOat Toig AdOyol1C OUOAOYETV
avTOV U1 Aéyewv 0pOd, “by compelling him, using rational arguments, to agree
that he is wrong,” 903a10-b1), but, as we shall see more in detail, the Athenian
also clarifies in the same passage that there will be need of some “enchanting
tales,” énddv pobov £t tivayv for those still disagreeing (903b1-2).

First of all, the Athenian identifies two causes that lead the young to think
that the gods do not care about human matters. The first cause is that he is
persuaded by the moral authorities of the time, which broadcast and glorify the
idea that evil people are happy:

602 As pointed out by Schépsdau, 2011, 410, the phrase does not literally mean that everything
is filled by gods, but rather that everything contains a large portion of divinity. In other
words, the primary essence and the goodness of souls, which causes the motions of heavens
and heavenly bodies, is a proof of the presence of the divinity in them, and will thus
demonstrate, against materialistic atheism, that the gods exist. The saying that “all things are
full of gods” is referred to Thales (fr. 11A 22 DK = R34a Laks-Most) by Aristotle, De An.
411a8, and also quoted in the Epin. 991d. However, Thales implies the presence of living
and moving forces also in material things, and thus differs from the Athenian. A discussion
of the Platonic theory of cause, and on the soul as origin of all movements and as older than
the body goes beyong the scope of this work, but cf. Schopsdau, 2011, 410-415.

Griffith, 2016, translates the period as follows: “we must take him to task. ‘no offence
intended’ let us say ... .” Such a translation overlooks the important meaning of
nmapapvbeicbat, exhort, encourage, and not criticise, or rebuke. The word occurs in relation
to the prelude at 720a, 773e, 854a, 880a. Finally, a similar exhortation was addressed at
888a—d to the representatives of the first group of atheists: those who do not believe in the
existence of the gods.

60.
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Kak®v 0¢ avOpdnmv kol adikmv toyor idig kol dnuoociq, aAndeig pev odk
gvdaipoveg, 06&aig 0¢ endaoviCopevaL cpodPa AAL’ 0VK EUUEADS, dYOVoT G
npog dcéferav, &v Te povoalg ovK OpOMS LuvOLuEVHL dpa Kol &v TavToiolg
Aoy01G (899d8—c4).

but when you look at the fortunes — in truth not the good fortune, though so
regarded, with great emphasis and little thought, by popular opinion — of evil
and unjust people in private life and the public sphere, wrongly celebrated as
it is also the case in poetry®™ and in every kind of discourse, you are drawn
to impiety.

This kind of popular opinion deriving from poets and other writers is
dangerous, since it might lead the young to develop the idea that evil people
can be happy, and thus he might be persuaded to commit impious acts. The
second cause is that the young man is confused when he sees some old people,
although from humble origins, leaving their grandchildren in a position of
tyrant or some other great power, which was reached by means of crime and
injustice (899¢4-900a5). As noted by both Mayhew and Schopsdau, the result
of these experiences is best exemplified in the famous fragment from
Euripides’ Bellerophon, where Bellerophon argues against the existence of the
gods by claiming that tyrants prosper while small and pious cities are defeated
by more powerful, impious ones (fr. 286 Kann.).®”> Furthermore, Schépsdau
refers to two poetic works, which convey similar ideas: °*° one is a fragment
attributed to Sophocles®’ that runs as follows:

604 Griffith translates &v & povoaig as “in the arts,” however since the people in question here

are vpvovpevay, that is, “celebrated, sung in hymns,” it is most likely that Plato is referring
here to the poetic texts. Similar questions about the relationship of evil and happiness are
raised in Grg. 471al-d2, and Resp. 2.364al-365a3. For a discussion on the causal
relationship between the two assumptions (i.e. (i) “if the gods supervised human affairs, evil
people would never be happy” and (ii) “evil people sometimes are happy” which result in
(iii) “therefore, the gods do not supervise human affairs” see Mayhew, 2008, 154—157.

605 P oiv Tic elvar STiT &V odpavd Beovg oK Pnoiv Tig etvar SHT &v odpave Beovg; ovk &iciv,
... TOAEIG T& PUkpAG 0100 TIMGOG Bg0VE, / ol peldvav KMoust SuccePestépmv / Adyymg
apOud mieiovog kpatodpevat, “does someone say there are indeed gods in heaven? There
are not...I know too of small cities doing honour to the gods, which are subject to larger,
impious ones, because they are overcome by a more numerous army.” For the reference to
the passage, see also Mayhew, 2008, 157.

606 Schopsdau, 2011, 428.

607 The fragment is recognised Sophoclean by Nauck, (TrGF 1889) according to the evidence in
Stob. Flor. 106.11 that reports the verses as deriving from XogoxAfovg Aleitng. However,
Radt, 1977, deems the fragments 97-103 (Nauck) as adespota, following Wilamowitz who
does not attribute the play AAeimg to Sophocles (the play appears to be praised only by
Stobaeus).
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.. &PV yap ToVg eV evoePelg fpotdv / Exev Tt KEPSOG ERpaveEg Bedv Tapa, /
ToVG 8’ dvtog adikovg Tovode TNV évavtioy / SiknV KOK®V THOPOV EUEOVI
tivewy / KoVdElg v 00TMGg NOTUYEL KoKOG Yey®g (fr. 103 Nauck).

...1t’s necessary that the pious ones among the mortals get a visible advantage
from the gods, while those who are unjust the opposite. They should pay back
a manifest price, avenger of the evils, and no one, being evil, should prosper.

This is exactly the type of ethical risk that the Athenian is warning the young
against. The second poetic passage which recalls the concern of the Athenian
is a passage from Euripides’ Hecuba (488 ff.):

@ Zed, 11 MEw; moTEp 6° AvOpOTOVS 6 opav; /1) 86&av dAA®G TVoE KeKTHGOL
pétny, / [wevdfi, dokodviog Sopdvav givar yévoc]®®® / toynv 8¢ mévta tév
Bportoic émokoneiv; (Hec. 488—491).

O Zeus, what shall I say? That you watch over men? Or that you have won the
false reputation for doing so, [false, supposing that the race of gods exist,] while
chance in fact governs all mortal affairs?

Hecuba is, at this point of the tragedy, expressing her moral views on the
strange retribution established by the gods in regard to mortals and she
mentions the possibility that random chance, rather than gods, controls the life
of men.®” Mayhew also refers to Euripides’ Cyclops, at the point when
Odysseus, who is praying to Hephaestus before he will kill Polyphemus,
affirms that in case he dies people will have to admit that Chance, as a spirit,
is stronger than other spirits, presumably the traditional gods (Cyc. 599-
607).51° Although there is no explicit linguistic correlation between these
passages and the text of the prelude, it is clear that the Athenian is addressing
religious concerns that were already questioned by the poets.

What is more, the dialectic demonstration argues that the gods, in virtue of
their possession of virtues, supervise everything and do not neglect anything.
The Athenian explains further: “negligence,” auéielo, “idleness,” dpyio, and
“self-indulgence,” Tpven, are to be classified under the opposite of virtue, that
is, vice (900e10-901a2), and the gods are far from possessing these evils. In
order to elude any doubts regarding the fact that gods also hate people with

608 The deletion of verse 490 by Nauck is accepted by all editors. Collard, 1991, 157, argues that
it is a question of an interpolation by a reader who misunderstood the argument.

609 For a further analys of this passage, see Collard, 1991, 157.
610 Mayhew, 2008, 157.
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such characteristics, the Athenian refers to a verse by Hesiod, which is
supposed to clarify where one finds these vices. Here is the passage in the
Laws:

TPLE®V Kol GUEANC ApYOC Te, OV O mOomTNG KN@ijol kKoBovpoiot pndiicta
gikghov Epackev givar, yiyvorr’ dv [6] totodtoc mdig Hpiv (901a4-5).

So, what about this self-indulgent, negligent, idle fellow, ‘who most
resembles’ as the poet says ‘drones that have no stings’? Would that be how
we find anyone of that sort?

Athenian does not indulge in explicating the relationship between the god and
“this self-indulgent, negligent, idle fellow”’; however, this becomes clear when
one recalls the verses from the Works and Days:

AWOG Yap TOL TApTOV GEPYD GVUPOPOS Avopl / 1@ 0€ Beol veplecdot Kol AvEpEg
8¢ Kev aegpyog / Lom, kne1vesot koBovpoig gikehog opyny (Op. 302-304).

For Famine is ever the companion of a man who does not work; and gods and
men feel resentment against that man, whoever lives without working, in his
temper like stingless drones.

In this case the quotation of Hesiod in the course of the rational argumentation
serves to conclude the discussion by proving the initial point that gods cannot
have anything in common with those kinds of characters: “so when it comes to
god, we must not say that he possesses a nature of this kind (which he himself
finds hateful,” odkodv Tov ye 0£dv o0 Préov Exetv N0og ToodTov, 8 Yé Tot
ovToC woel (901a7-8).°'" The Athenian refers here to Hesiod in order to
strengthen his argument of the god who cannot possibly be lazy. The allusion
to “the poet” at this point of the discourse implies that the Athenian is taking
Hesiod’s words seriously, and moreover as useful to convey his own idea,
because deriving from a firm authority.®'?

The poetic reference is, therefore, employed here to give authority to the
statements, and it allows the Athenian to move his line of argumentation
forwards. What we read at this point appears to be an exchange with the
Athenian interrogating Cleinias and (the silent) Megillus on the possibility of

611 As Schopsdau notes, in the Republic, the drones function as symbol for idleness and the
craving for pleasure, see 554d, 556a, 559d, 564b, 567d.

For Plato as more inclined to appreciate the Hesiod of the Works and Days in his last
dialogues, rather than in the earlier ones, see Most, 2009, 52-67.

612
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the gods being ignorant. Clearly, they will have to reject this position and the
upshot is that gods could not possibly neglect human affairs because of
ignorance. The second possible cause for the gods to neglect humans is
“indolence,” pabupia (901c). Now, the Athenian bases his conclusion on the
previous premise that gods are neither “self-indulgent,” nor “negligent,” nor
“idle”: since it has been agreed upon that “the gods are supremely good,”
ayabovg ye kal dpiotovg oporoynkauey (901el), it cannot be possible that
they are guilty of indolence or self-indulgence:

ap’ovv ob podopia pév kol TpLef AdHvaTov AvTOVE OpoAoYEIV TpdTTEY OTIODV
70 Tapdmay, GvTog Ye olovg Oporoyodpey; dethiag yap Ekyovog &v ye NUiv apyia,
pabopia 8¢ apyiog kol Tpveig (901e4-7).

but in that case, isn’t it impossible to accept that they do anything at all out of
indolence and self-indulgence — if they really are as we say they are, that is?
After all, idleness, we think, is the offspring of cowardice, and indolence the
offspring of idleness and self-indulgence.

The demonstration proceeds thus through refutation of arguments, but at the
end, the Athenian acknowledges that the young atheist still needs to be
persuaded by some “enchanting tales:”

AB. doxodpev 8¢ pot viov Hion pdAiota petpiong dieéybar 1@ ehottio g
apereiog mépt Dedv.

KA. Nai.

AD. T® ye Bualecbat toig Adyorg Oporoyely anTov un Ayey opOdG: EM@IADY ye
unv npocdeicbai ot Sokel podmv £t Tivdv (903a8-b2).

Ath.: Well, I think that makes a very reasonable discussion we have now had
with this person who criticises the gods on the grounds of neglect.

Kl.: yes.

Ath.: And done by compelling him, using rational argument, to agree that he is
wrong. But we need to find some enchanting tales as well.*'3

613 Griffith, 2016 translates £n@d@v ... WHlwv &t Tvédv with “some kind of narrative, I think,
which will charm him as well.” We interpret En@d®v ... pobwv as one single expression, i.e.
“enchanting tales” since it better clarifies how the adjective denotes the characteristic of the
tale.
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The type of narrative the Athenian has in mind is the telling of a longer myth
on the afterlife. The Athenian now claims the necessity “to persuade the young
with arguments,” neifwouev Tov veaviav toic Adyoig (903b4). The ‘arguments’
are given in the form of a long tale about the gods who rule the universe: they
are compared to rulers, craftsmen, game players, and kings, and are able to
move the souls from one incarnation to the other (903db1-905d3). The myth,
as Schopsdau notes, answers two of the main questions left unresolved by the
rational argumentation: (i) how the gods care for humans, and (ii) how divine
justice works in relation to the welfare of evil men?°'* Furthermore, two
elements, which are common to all of Plato’s myths of the afterlife, also seem
to be present also in this tale: (i) the link between the destiny of the soul after
death and the behaviour of it in the present life, and (ii) the idea of the
reincarnation of the soul, which, according to Schépsdau is to be deduced from
903d3—4 (the soul binds itself with different bodies) and 904e7 (a man suffers
several deaths). These two elements are not particularly well developed, but
they seem to build on the worldview presented in the Timaeus, which leads
Saunders to define the entire myth as “scientific.”®'> The myth outlined in this
section can be thus considered as a “likely myth” that is used in virtue of its
utility.*'

Now, the claim that the prelude in book 10 constitutes evidence for a
“rational persuasion” is endorsed by Bobonich, who argues that these
“enchanting tales” or “mythic encantation” represent a further argument for
deism.*'” According to Bobonich, the Athenian aims to give citizens good
epistemic reasons for the true beliefs that they are to adopt; as evidence for his
claim Bobonich refers in book 10 to (i) 885d2-3, where the person asks to be
“taught,” (ii) to 885e, where the laws are meant to show that the beliefs they
encourage are actually “true,” and (iii) to 882a2, where the occurrence of
“teaching,” 18dcketv implies that the Athenian intends to give an argument to
the citizens so that they can learn.®’® We would argue for a different

614 Schopsdau, 2011, 432.

615 Schopsdau, 2011, 432; Saunders, 1972, 232 probably offers the best discussion to date of the
dense and complex passage at 903e3-904a; he also calls it “mumbo-jumbo.” For a detailed
discussion of the section 903b1-905d3, including its philosophical implications with other
myths of Plato’s corpus, see Schopsdau, 2011, 432-444, and Mayhew, 2008, 170—184.

616 For the usefulness of “likely stories” in relation to political art in the Laws, see Balot, 2014,
65-83.

617 Bobonich, 2000, 375: “note that the ‘mythic incantation’ that Plato gives is in fact an
argument: it is an appeal to the atheist to change his mind on the base of rational
considerations.”

618 Bobonich, 2000, 373.
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interpretation. There is no doubt that the preludes are meant to teach the correct
beliefs, and that the correct beliefs are by Platonic definition also true; the
question addressed in the prelude regards, however, how to best convey these
principles.®"® Surely, education is teaching, whether this teaching is more
effective by means of rational argumentation or by mythical narratives is left,
at the end of the prelude, to the reader to decide: the atheist, in fact, needs both
(903a10-b2). In this sense, the unprecedently long prelude on impiety (885b—
907b) makes use of rational argumentation as much as it makes use of myth
and poetic references.®” The point is that the tales of the Athenian are rational
in their very essence, even though the language in which they are expressed is
the enchanting language of poetry and rhetoric.®!

The enchanting tale (903b4-905¢4) addresses the young man who, on the
one hand is not able to understand or respond to a serious, philosophical
demonstration (659c9-660a8), and on the other hand has not been convinced
by the traditional myths and would thus now benefit from hearing a more
correct tale. The aim of the myth is to show that the god has put together the
universe bearing in mind what is the good, “the safety and virtue” of the whole
(903b5). This means that each part is expected to do and to endure not what is
best for itself but rather what is best for the universe as a whole (903b6-7). In
other words, each part participates in the essence of happiness that is present
in the world and acts accordingly. Key terms in the myth are the concepts of
“moving,” petotidévor — i.e. the moving of individual souls to the place in
which they belong (903d3—el and 904a2) — and “transformation,”
petacynuotilew®® — transformation of the shape of all things (903e5 and
906c4).°**Also here, as in the previous discussion, the Athenian employs a

619 That the beliefs that the laws recommend are true is made clear at 662b.

620 Tt is hard to know if Bobonich, 2000, 373 (in his argument against Stalley,1994 and Morrow,
1953) refers to these devices when talking of “emotional, effective rhetoric.”

21 For tales that are “made to serve rational ends” see Dodds, 1957, 212.
622 The word occurs only twice (in the above-mentioned prelude) in Plato’s corpus.

23 According to Mayhew, 2008, 175, the core of this passage (903e3-904a4) describes an
erroneous view of the kind of universe in which the gods might work in: “for if someone,
failing always to look at the whole, were to mould all things by changing their shapes ...
there would be an unlimited number of transformations in the arrangement of the cosmos,”
el pev yap pn mpog 1o Shov ael PAémmv mAdtTol TG petacynuotilov to mhvta, ...
peteneoto mAndecwy dmep’ av € tilg petatidepévng koounoemg (903e3-904a4). Dies
prints the negation un, which is the lectio (add. post corr.) transmitted in Laur. LXXXV, 9.
Both Schépsdau, 2011, 437, and Saunders, 1972, 100, disagree on the grounds that it is
unlikely that, directly after 903b—c, where the Athenian gave proofs of the gods looking at
the whole, the Athenian here raises an hypothtical question that might lead to a slip in the
argument. For the contrast of the passage with the view of the world conveyed by Heraclitus
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poetic quote in order to reinforce his argument (i.e. the better souls are moved
together with the best souls, while those who become worse follow the worse
ones):*** am tot Sikn goti edv ol "Olvpmov Egovoty, “this is the justice of
the gods who live on high Olympus” (904¢3). The allusion is to Homer, Od.
19. 43. The quotation of Homer is verbatim and in that section of text at 41—
46, Odysseus demands that Telemachus not question their situation any longer,
since this is “the custom of the the gods of Olympus.”*> The quote in the
prelude is thus modified to serve the Athenian’s purpose, since here it means
“this is the justice, the right (punishment) of the gods.”®*® The young boy to
whom the Athenian is addressing these words (® moi koi veavioke 904e5) is
asked to trust them as if it were a poet speaking to him, although the message
here conveyed is different.

At this point the Athenian also clarifies that there is no escape from this state
of things. The judgement of the gods is “put above any other justice, and its
observance is of paramount importance” (905a2—4). More importantly, the
Athenian presents a warning that those who accomplish injustice will pay the
penalty, and that there is no place where one could hide:

o0 yap apeAndnon mote v’ AOTHC 00y OUTM GUIKPOG BV dV6N KATA TO Tilg
vilg PaBog, 00’ VYNAOG YEVOREVOS €IS TOV 0VPAVOV AVUTTTI|ON, TEIGEIS 08
adTOV TNV TpocHKovcay Topiav €it’ évOade pévav eite kol &v Aldov
Sromopevdeig eite kol TovTOV £i¢ dndtepov®?’ &t Srakopcdeic Tomov (905a4—
bl).

DK 22B30 and B36 = D85 and D100 Laks-Most, see Mayhew, 2008, 175. For the similarity
of the myth with the ideas of an intelligible, orderly world as expressed in the Philebus, and
in the Timaeus, 54b6-d2, see Schopsdau, 2011, 438-439, and Mayhew, 2008, 176—177.
Leg. 904e3—6: kaxio PEVYIyVOUEVOV TPOG TG KOKIOVG YVYAG, AUElV® O& TPOG TOCAUEVOVS
mopegvodpevov, he who becomes worse, joins souls with those who are worse; he who becomes
better, joins souls with those who are better.

25 Cf. Labarbe 1949, 255-256.

626 Cf. Schépsdau, 2011, 442, and England, 1921, 497.
627

624

We follow here Dies’ suggestion anmtepov instead of the variant dypidtepov printed by
Burnet. The MSS A and O present the lectio ayuwtepov, “more hallowed,” which is
impossible in this context, since Plato is describing a place worse than Hades. Both variants
andtepov and dypudtepov are suggested in the MSS: aypudtepov is supported by Phd. 113b8
tomov ...0yplov, and Leg. 908a6 aypidratog tomoc, but as Schopsdau, 2011, 443 rightly
remarks, it could be taken as reminiscence, while the lectio difficilior dndtepov is not only
transmitted in the Armenian translation but also fits the context better, since the Athenian is
talking about the remoteness of a place which might offer protection from divine punishment.
Saunders, 1972, 103 also accepts anmtepov for its singularity that makes it a better fit for the
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since you will never be of no interest to it, never small enough to hide — either
in the depths of the earth, or soaring aloft into the heavens; no, you will pay
them the appropriate penalty, whether you remain here or travel to Hades, or
are taken to some place further away.%?8

The passage states the inescapability of divine punishment. A sinner, no matter
how small he is, will never escape the punishment of gods; he will find no
place to hide, neither in the heavens, €ig TOv ovpavov, nor beneath the earth,
Koo T0 TG Y1g Paboc. As Schopsdau and Mayhew notice, the formulation of
the passage, i.e. the imagery employed to describe a sinner trying to escape the
gods, recalls some similar passages in the tragedies of Euripides, such as:
Hecuba 1099-1106, where Polymestor, in despair, asks where he should turn,
“Shall I fly up to the lofty vault of heaven; **° Heracles 1157-1158, where
Heracles wonders where he should go to escape misfortunes, “to high heaven
or sink beneath the earth?;”**° Jon 1238—1243, where the chorus laments what
path should be taken to escape death, “what winged flight shall I take, what
path to the dark recesses of the earth?;**! and lastly, Medea 1296—1298, where
Jason, who is looking for Medea after she has accomplished her dreadful deeds,
exclaims: “she will have to hide herself beneath the earth or soar aloft to
heaven if she is not going to give satisfaction to the royal house. Does she
think that having killed the land’s ruling family she will escape from this house
unscathed?”*** There is no hiding from divine punishment. As can be seen from
these references, the Athenian is here using a conventional, traditional formula
to express the idea of escaping from difficult circumstances, either to the
heavens or beneath the heart, d6Oon kata 10 TS Yiig BaBog, 0vd’ VyMAOC
YeVOIEVOG £ig TOV 0VpavOV avamtion (905a5-6).°% In this sense, such poetic

language of the passage. For further discussion of the textual problem, see also England,
1921, 499.

628 Griffith 2016, who usually follows the Bude text, in this case seems to adopt Burnet’s edition,
and translates: “some place more terrible still.”

29 Bur. Hec. 1099-1106: moi tpbmopat, ol mopeudd; Gumtdpuevog o0pavioy DYuretss &
péraBpov, “Where shall I turn, where go? Shall I fly up to the lofty vault of heaven?”

030 Bur. HF. 1157-1158: ofuo, i dpdicw; ol koxdv Epnpuiayv ebpw, TTEp®TOC i KaTd 1OOVOG
porav, “Ah, what am I to do? Where must I go to escape misfortune? Soar to high heaven
or sink beneath the earth?”

81 Bur. Jon 1238-39: tiva puydv nrepdeccay fyfovog vmd crotiovg Huyodg mopevdd,

032 Bur. Med. 1296—1298: 3&i yap viv fjtot yilg Y€ Kpv@Oijvor KGT® | TTVOV dpar odp’ g
aifépog Badog, €l un tvpdvvev ddpacy dhoel dikny. mENOW ATOKTEIVOGO KOPAVOLS
¥00ovog aB@dog vt TdvVoe pedEeshot dopmv;

633 For an analysis of the terms used in the opposition of the escape above-under earth see Barrett,
1964, 398-399, on Hipp. 1290-93.
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imagery serves not only to clarify the Athenian’s view but also to build a
bridge, in his telling of a new myth, with the tradition. He uses a poetic and
evocative language that, on the one hand, differs from philosophical
argumentation and, on the other hand, is strictly linked with the poetic
formulations of the tragedians. The “enchanting tales” embedded in this poetic
language are thus more likely to stay impressed in the mind of the reader.”** At
the end, the Athenian believes that this myth, together with the logical
argumentation that preceded it, should convince the young of the error of their
position (905¢4—6).5%

In case the young atheist still needs some persuading and has “an ounce of
intelligence,” €l vodv kai onwcodv &yelg (905d1), he will now listen to the
objections against the third assumption: “the gods can be placated if they are
given gifts by those who do wrong,” 10 8¢ mapartnTovc®® and Ogovg sivan Toicv
aotkodat, dgxouévovg odpa (905d3—4). The people holding such a view are
defined by Cleinias as the most impious of all (907b2—4).%” This view has
ancient roots, and Plato, previously at Republic (364b3—365a3), blames the
poets, because they sing that the gods “assign misfortune and a bad life to many
good people, and the opposite fate to their opposites” (364b2—4). In the same
passage, a few lines later, he alludes to Homer, who is often brought in as
witness that gods can be influenced by gifts:

01 8¢ Thi¢ TV Bedv V1T’ avOpdTOV TapaymyTig ToV ‘Ounpov paptopovat, Tt Kol
€Kelvog elmev — Aotol 6 te Kai Ogol avtol, / Kol Tovg pev Buciaiot Kol dymAaig

634 Cf. Capra, 2014, 185-188, for a discussion on enchantment, énr®dy as fundamentally serious
step in the constructing of the philosophical discourse. Morrow, 1953, 238, understands
£ndn to be connected with “magic and sorcery” and thus the persuasion deriving from it is
inclined to be non-rational. The distinction between rational and non-rational persuasion of
the preludes, however, seems irrelevant if we take the “non-rational” enchantments as
presenting the highest level of reason. For the rational persuasion, although implying logical
argumentation for the education of adults cf. Bobonich, 2000, 374-376.

635 The Athenian mentions here also the council of the elders, who, together with Cleinias, are
supposed to have persuaded the young man that he is ignorant about the gods: Todta €i pév
oe neifer Khewiag 8¢ Kol ovumaco fudv fde 1) yepovoia, mept Oedv dg odk oicba T
Aéyelg. As Mayhew, 2008, 184, points out, this passage is a rare reminder that the Athenian
and his interlocutors are discussing a city in speech and they are assisting Cleinias in the
founding of a new colony.

636 The adjective naparog, “to be appeased by, placable,” never occurs before Plato; in Plato’s
corpus it occurs only in book 10 in reference to the gods: 901d1; 905d4; 905d8; 906d5;
908e4; 909b1.

037 Leg. 907b2-4: 6 To0tng Tiig §6ENG dvteyd eV mévtav dv TV doefdy kekpicOat Sucondtota
KGK1oToC TE elvar kol doePéotatog, “anyone holding that view is likely to be judged, quite
rightly, to be the worst and most impious of all those impious people.”
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ayavoiotv / Aot} Te kvion 1€ mopotpon®dc’ GvOpmmotl / Mocopevot, dte KEV TIG
OmepPin Kai apdptn (Resp. 364d3—2).6%8

others quote Homer to bear witness that the gods can be influenced by humans,
since he too said: even the gods themselves can be swayed by prayer. And with
sacrifices and soothing promises, incense and libation-drinking, human beings
turn them from their purpose, when someone has transgressed and sinned.

This is precisely the third mistaken belief that the Athenian condemns in the
prelude on impiety. What is more, the main argumentation offered at the end
of the prelude lies in the comparison of the gods (i) with watchdogs, at 906d3—
599 (ii) with captains of ships, at 906e1-2 and (iii) with charioteers, at 906e4—
6.%4° First, the image of the gods as watchdogs is new in the prelude and it only
occurs in this passage in Plato’s corpus (since gods are usually portrayed as
masters or rulers, both in the Laws as in other dialogues).®*' However, such an
idea was well established before Plato and has a specific political reference,
since it represents politicians simultaneously as “trusty and essential servants
of the demos” and as “thieves.”**> These three comparisons in the prelude are
indicative for our analysis of the Athenian’s employment of poetic references;
as shown by Mayhew, in each case the Athenian refers, either by direct
quotation or by allusion, to Homer.**® The first comparison equates gods to
watchdogs:

638 The Homeric verses quoted here are taken from /1. 9.497-501, with minor changes. Part of
this passage is also cited later in the prelude, at 906e1-2.

639 People who are guilty of this third type of impiety are described as brutish, Onpiddeig, 906b4.

640 For animal images, examples and analogies as helpful to characterise and define figures and
themes of the dialogues, cf. Bell-Naas, 2015.

Phaedo 62b8, 62d3, 63c2, Polit. 274b5, Crit. 109b7, for other references on the images of
gods, see Pender, 2000, Appendix 1, 239.

42 Brock, 1984, 132-133 quoted in Pender, 2000, 142-143. In her book on Plato’s metaphors
for the gods and soul, Pender discusses the passage at 906b5-906d6, demonstrating the
inherent coherency of the image of the gods as sheepdogs on the one side, and sheep and
wolves as innocent and wicked men on the other side. The idea of sheepdogs at 906b5—7,
Pender argues, is introduced to clarify the metaphor of the dogs who allow the wolves to
ravage the flock in exchange of a part of the spoil at 906d3-5. Pender writes, 144: “it is only
the common canine nature of wolves and dogs that gives the wolves any hope of the dogs
accepting their offer of part of spoil (ravaged sheep).” The relationship between wolf, dog,
sheep is thus not only entirely consistent but it explains what would happen if gods were
venal, since “just as the deal between wolves and dogs depends on their common canine
nature, so the deal between venal gods and wicked men would depend on their common evil
and unscrupulous nature.”

43 Mayhew, 2008, 190-191. All commentators (England, 1921, Diés, 1956, Schépsdau, 2011)
note the reference, at 906e1-2, to 1/. 9.500, but do not mention the other two cases.
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Kka0dmep Kuoly AVKOL TAV APTUCUATOV GUIKPO AITOVELLOIEY, Ol &€ 1LEPOVUEVOL
TOIG 0MPOLg GLYYWPOIEV TG Toipvio dtapralev. ap’ody ovTog 0 AdYyog O TdV
PUoKOVTI®V TTapartntovg givat Ogo0g (906d3-5).

it’s as if wolves were to give a small share of their prey to dogs, as if the dogs
were then placated by the gifts, and allowed them to help themselves with the
flocks.

The metaphor of the ravening wolves that harry the flock recalls an image at
11. 16.352-5, when the Greek leaders are compared to wolves that fall on and
decimate a flock, which a herdsman’s folly has allowed to scatter.®** Although
there is no mention of a bribe for the herdsman, both ideas (the wolves as the
enemy and the flock as the innocent mass) are certainly present already in
Homer. The second comparison sees the gods as helmsmen who, distracted by
a bribe, overturn ships and sailors:

wotepov kuPepvitanc, Aopi] TE€ oivov kvien te mopoTpeEmOUEVOLS ONTOLS,
avatpémovot 6¢ vadg T kal vovtag (906e1-2).

(scil. gods can be compared to) to helmsmen who, themselves distracted by the
pouring of wine and the smell of libations®*, wreck their ships and their
sailors?

As regards this comparison, the allusion to Homer is, linguistically speaking,
more explicit. At. /1. 9.497-501 Phoenix urges Achilles to curb his anger and
to go back to battle; Phoenix probably gives the best and the most passionate
speech of the three ambassadors (Phoenix, Odysseus and Ajax, son of
Telamon). In order to persuade Achilles to forgive Agamemnon and to not see
forgiveness as a sign of weakness, he argues that even the gods can be
conciliated by sacrifice:

44 J1. 16.352-355: g 8¢ Mkot 8pvesoty énéypaov fj £pipotot / siviar v’ ék pnAov aipebpevor,
ai T &v dpecct / mowévog appadinct SiiTuayey: ol 8¢ 186vieg / alya Stapmalovcty aviikida
Bupov éyodcag “As ravening wolves fall on lambs or kids, taking them from herds that have
become separated on the mountains through their herdsman’s folly, and the wolves see this,
and quickly they carry the beasts off, since they have a timid spirit.” The image of the Greeks
falling upon the Trojans like wolves upon lambs is a standard image (cfr. 7/. 4.471, 8.131,
11.72, 13.102, 22.263); for a commentary of the passage, see Kirk, 1992, 361.

45 Griffith, 2016, translates wvion with “smell of burning fat,” but in order to render the
translation more in line with the passage at //. 9.500, we interpret it as “libations.”
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otpentol 0€ te kal Oeol avtol, / TV mep kol peilwv dpetn Tun te Bin te. / kai
pev tovg Buéecot kal evymAfg dyavijot / Aoipi) TE Kvien TE TOPUTPOTDOG’
avlpomol / Miooouevot, dte kév TIg vepPin kol apdpt (I1. 9.497-501).

so come, Achilles, master your great spirit; you should not have a pitiless heart
— even the gods can be made to bend, though their greatness and honour and
power exceed our own. Men can sway them with sacrifices and propitiating
prayers, petitioning them with drink-offerings and the smoke of burnt
offerings, whenever a man has overstepped the mark and done wrong.

The quote of the Homeric passage seems at first somewhat misplaced, since
the Athenian quotes lines that were meant to show that gods can be placated,
while the entire prelude is intended to disprove precisely this thesis. Now, this
comparison tells us that the helmsmen might be bribed in the same way as
Homer’s gods. The similarity in form, however, serves to emphasise the
diference in content. For, whereas in Homer the outcome of the bribe is
expected to be a positive one, in the prelude the result is that the helmsmen
destroy not only their own ships but also the sailors, dvatpénovot vadg te Kol
vavtog (906e2). They are, that is, presented not only as corrupted but also as
foolish (they manage to wreck their own ships!). Cleinias, in fact, refuses the
comparison because he finds it ridiculous (906e3). As Pender notes, what
makes the image ridiculous in the passage is the “development whereby the
helmsmen are willing to take a bribe that will result in the destruction of their
own ships.”®*® The Athenian is not questioning at this point the correctness of
the Homeric lines, as he does, for example, in Republic book 2 (364d3-e2).
Instead, it seems that he adopts and adapts those lines to demonstrate the
ridiculous nature, and the nonsense, of believing that the gods can be bribed
by offering libations. In other words, by attributing to the traditional verse a
new context, and, thus, a new meaning, it is argued here, that the Athenian
dislodges the words from their traditional context, deprives them of their
earlier meaning, and reuses them to establish the opposite principle.

The last comparison, which should finally persuade the audience of the
absurdity of believing that gods can be influenced by gifts, equates gods to
“drivers lined up for a chariot-race”:

A 0UTL Uny V10010l Y€ &v AIAAT cuvTETayIEVOLS, TTEloOEloY VIO SmPEedc
£tépotat v vikny (evyeot Tpododvar (906e5-7).

646 Pender, 2000, 145.
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well, surely not drivers lined up for a chariot-race, bribed to throw the race for
the benefit of the rival teams?

29 <c

Cleinias defines this comparison an “alarming,” “terrible” (dewv ... gikova,
906¢7). The similarity is not developed at length by the Athenian. However, it
is clear that a race is the perfect context for an analogy with bribery.®’
Mayhew, inspired by Lewis’ interpretation of the passage, suggests that one
can find here a reference to “any case in which the gods help someone win a
horse-race — as Athena helps Diomedes and wrecks the chariot of Eumelos at
Iliad, 23.382-400.%*® That the gods assist their favourite heroes in chariot-
races is a standard image in the Homeric poems and to regard them as
charioteers, who can be influenced so that their protégé wins the context, might
be a plausible interpretation for this metaphor. We agree with Mayhew’s
refusal to see it as a coincidence that Plato, in all three cases, quotes or alludes
to Homer. However, we disagree with his two interpretations of these
references: (i) Mayhew claims that Plato might want to show (through the
Homeric allusion) that, when attacking the third type of impiety, he actually
has the poetic tradition on his side.** This reading implies that the Athenian is
referring to Homer in order to find an ally for his comparison and, thus, for his
own moral statements. This seems unlikely, firstly since the Homeric context
describes the opposite of what the Athenian is claiming, and, secondly, since
in the two other cases it is a question of remote allusions to images that were
probably already perceived as standard images in the mental imagery of the
audience; (ii) Mayhew’s second interpretation is that we are dealing with irony:
“he (scil. Plato) may have enjoyed the irony of using Homer to attack
traditional theism.”**°

Now, this second interpretation appears to overlook Plato’s conscious, moral
and pedagogical intention when quoting the poets. The references to Homer,
we would argue, far from being ironic, serve to demonstrate the actual
possibility of turning traditional, authoritative poetry into morally correct
precepts. As is made clear in different passages of the Laws, the laws are to be
sung, poeticised, and performed in a way that reminds the audience of

%47 For the internal consistency of the metaphors along the entire passage (905d-907b), see
Pender, 2000, 139-148.

048 Mayhew, 2008, 190-191.
649 Mayhew, 2008, 190.
650 Mayhew, 2008, 190.
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traditional poetry.®®' When he alludes to Homer by re-contextualising and

reinterpreting his words in a completly different setting, the Athenian is
carrying out precisely this task: the re-elaboration of earlier, poetic writings
into writings that are, besides being beautiful and persuasive, also morally
correct. On a similar line, Pender, after the analysis of three significative
passages in Plato’s use of images and metaphors to portray the gods (Critias
109b—c, Politicus 269¢—273e, and Laws, 905d-907), concludes that Plato
makes full use of the rhetorical power of imagery: “much of this discourse (i.e.
the theological) discourse is concerned not with the speculation about the
divine nature but with the exposition, amplification, and defence of certain
firmly-held beliefs.” The images, that is, are used to strengthen beliefs that
Plato already holds.**?

To sum up, in the long, rational, prelude on impiety, therefore, we do find
several rhetorical devices (including quotation and adaptation of poetry). The
rhetorical strategy of the Athenian in this prelude is not, after all, so different
from his usual practice. Throughout this entire prelude the Athenian has
several times appealed to the teachings of the poets, and emphasised the
necessity of persuading, in particular, the young atheist. Finally, at 907b5-7,
the Athenian sums up his claims made in the prelude: (i) the gods exist, (ii)
they care about human matters, and (iii) they cannot be influenced by gifts. He
concludes by claiming that, if his words have been of some use to persuade
people to embrace new habits of life, then the prelude has been “beautifully
expressed”:

€l 8¢ TL ka1 Bpayd TPoHPYOL TETOMKAUEY €1G TO TTEIDEWY T TOVG AVOPag EAVTOVG
pev piofjoat, ta &’ évavtio g 70n otépéat, KaA®S Nuiv sipnuévov av £in 1o
npooipov doefeiag wépr vopmy (907¢5-d1).

and if we have made any progress, however slight, towards persuading the men
in some way to feel hatred for themselves, and perhaps start loving the character
which is the exact opposite, then we would have told a beautiful prelude to
the laws governing impiety.®>

651 See e.g. Leg. 668a6; b10; 669¢; 802¢c-d; 803 a-b; 854b. And on these passages see also
Naddaf, 2000.

652 Pender, 2000, 147-148.

653 Griffith translates the last phrase with “we would be well satisfied with our way of expressing
this prelude to the laws governing impiety.” However, the Greek koAdg Npiv eipnpévov av
€in 10 mpooipov puts the accent on the prelude itself, which is “beautifully said.” We believe
this point should not be overlooked in the translation.
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The prelude has been said beautifully. But how does the Athenian succeed in
telling a prelude xoAdc, “beautifully”? As we have seen, in all three sections
of the discussion the Athenian makes use of poetic references and vocabulary.
We find the Athenian (i) challenging precepts that are already questioned by
the poets, (ii) adapting poetic quotations as an appeal to authority, (iii)
rationally elaborating on poetic references, (vi) using mythical tales (and thus
poetic vocabulary) and (v) alluding to several Homeric images.

On the basis of this evidence, we can conclude that although the prelude is
meant to convince by “adequate proofs,” the Athenian not only does not
exclude the employment of poetic references, but he uses them time and again,
either as further proof of his arguments or as an appeal to authority, either as
an imaginary opponent who needs correction or as a further means of
persuasion after the dialogical argumentation. The prelude on impiety is
undoubtedly different from all other preludes: while the usual prelude is quite
short, concise, and completely devoid of logical, philosophical argumentation,
the prelude on impiety, is — for a considerable part — based on philosophical
and rational argumentation. However, the poetic works of Hesiod, Homer and
the tragic authors are still employed, as we have seen, as corollaries of the
logical demonstrations. It should also be noted the peculiar status of the
Hesiodic quotation (Op. 302-304), that is not submitted to further elaborations
and modifications by the Athenian but is rather evoked in the discourse as an
authority thanks to his correct knowledge about the gods. It follows that only
the general structure of the prelude is different. The most obvious reason for
this change of structure is the fact that the topic of asebeia needed to be tackled
with a different approach. The Athenian challenges the citizens’ conception of
the gods and the divine, and he makes use of all his available means to persuade
the citizens of his own ideas: where traditional stories and myths are not
sufficient, he makes use of the philosophical, dialogical argumentation; where
this formula is not enough or is too complex for the audience, he proceeds
either with the telling of a new myth, or with the re-appropriation of traditional
sayings, in a language which is frequently poetic and evocative.

P14: Prelude on Orphans (11.926e10-927e8)

The prelude discusses the education of the orphans, and, more specifically, it
addresses the guardians, who will have the obligation of taking care of them.®>*

o Leg. 926e5-9: mo®tov pev Of [papev] vouobetelv altolg todg vopoedlokag Gvti
YEVWNTOP®V TOTEPAG OV Yelpove, Kal On kol <tpeic™> Kah’€kacTtov EviauTov Og oilkelmv
émpeleicbol  mPOCTATTONEY, EULEAT] TOVTOS TE€ OVTOG TEPL  TPOORG  OPPOVAV
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The Athenian also reminds his audience that the souls of the departed have a
certain power of interfering with human things (927a1-2). Since the discourses
about this belief are true but long, one should rather believe both the ancient,
widespread stories on such matters (pruot wepi totavta), and the legislator’s
word (927a3-8). As things are determined by nature, the guardians of the laws
should first fear the superior gods, which are sensitive to the loneliness of the
orphans, and secondly fear the souls of the departed (927a8-b5).°> Such souls
will, after death, watch with particular care over their sons and are, on the one
hand, “benevolent to those who respect them and hostile to those who
disrespect them,” Tip@Gciv e aTONC EDUEVEIS £lvol Kol ATIUALOVGTY SVGUEVETQ
(927b4). Also, they should fear the honourable elders who hold orphans in high
regard and will soon show their displeasure if the position of an orphan is
abused (927b8-c3). A guardian or a legislator will give close attention to all
such warnings and he would take care of the orphan just as if they were
contributing to the good of their own self and family (927¢6-7).

In the prelude, the orphans are said to be under the protection of four powers:
(1) the gods above (927a8-b2), (ii) the departed parents (b2—4), (iii) the
honourable elders (b5—c3), and (iv) the legislator (c8—d1). The guardian in
charge of taking care of the orphan should then fear their anger in case he does
not follow the guidelines of the legislator, and thus of the prelude: 6 pév on
nelebeic T® mpo Tod vOpoL PO Kal undev gig opeavov HPpicag ovk giceTan
Evapydc v mepl To ToladTa Opynv vopobétov, “he, who obeys the speech
preceding the law and does no harm to the orphan, will not know the anger of
the legislator regarding such matters,” 927c¢8—d1. In the traditional tales, Zeus
is usually the one in charge of shielding orphans (as much as guests and

mpooyosdpevol kol toig Emtponolg, “For a start, then, we say the laws we make must give
them the guardians of the law to be fathers in no way inferior to their natural fathers; on top
of that, each year we instruct three of them to take care of the children, as if they were their
own, having first given both them and the children’s guardians a suitable prelude relating to
the bringing up of orphans.” We follow here Digs’ text: [opev] is not present neither in A
nor O; it is the result of a late hand in the margin of A. However, both England, Dies and
Schépsdau accept the insertion in the text. According to England, 1921, 541, such insertion
improves the construction. Also, all three commentators accept Susemihl’s addition of
<tpeic> at 926¢7, in reference to 924c, where three Guardians are mentioned as responsible
of the orphans.

655 As Dover, 1974, 244, puts it: “the presence of the dead was felt, even though it could not be

demonstrated, their goodwill was valued, and their hostility or contempt was feared.” The
argument of the fear of the dead, who are still perceived as having an active part in the life
of the descendants is discussed in a more detailed way in the prelude on the honours due to
the parents, 930e5-932a8.
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suppliants) from injury, as it is said in Works and Days.®>® Also, in the prelude
it is said that the gods “perceive” the solitude of orphans: ot T@v dppavdV TG
épnuiag aicOiosig £govoiy, 927b2. As noted by Schopsdau, the expression
aicOnoeic €xewv, “have perceptions, feelings,” is usually attributed to the
departed who still have feelings for the events on earth, but the Athenian alters
such traditional meaning and employs the expression in relation, not the souls
of the departed, but rather to the gods above.*’

P17: Prelude on Theft (12.941b2—c3)

In the following prelude, at 941b2—c3, the lawgiver tries to convince his
audience that to steal money is avelevBepov, “an act servile,” and to rob is
avaioyvvtov, “shameful.” The prelude on theft is rather brief (only ten lines of
Burnet’s text), and consists of an implicit warning against poets and
storytellers, who, through their works, propagate the idea that there is nothing
shameful in stealing and committing violence, since the gods themselves have
committed such deeds.®*® The Athenian needs to make sure that no-one is
deceived by such stories:

undeig odv V0 ToMTAY PINd’ FAAmGg V6 TIVOV PVOORGYOV TANUPEADVES
mepl To TowDTe $EamaTdpevog dvamelféc0m, kol KAéntov i Pralopevog

0iécbm pndev aioypov motely 4AN’ dmep avtol Beol dpdaty - oUTe Yop AANOEG
00T’ €ikog (941b4-8).

therefore, let nobody, striking the wrong note in this connection, be deceived
by poets or mischief-making storytellers, or misled into thinking that if he

656 Hes. Op. 330-334: “or if, in his folly, he sins against orphaned children, or if he rebukes his
aged father upon the evil threshold of old age, attacking him with grievous words: against
such a man, Zeus himself is enraged and in the end he imposes a grievous return for unjust
works.”

657 See Schépsdau, 2011, 496. For the traditional use of the expression see Menex. 248b7, Isoc.
9.2,19.42, Lycurg. Leoc. 136, Dem. 20.87.

658 In a brief and concise manner, the Athenian condemns both theft (of a small amount of money
by using tricks, 36101 b3) and robbery (of larger goods, using violence, Big b3, Bralopevog
b7) as morally base actions, see England, 1921, 569.

639 Tt should be noted that we follow Digs, Lisi, Brisson in reading mnupeiév (lesson in the
MSS) as adjective to pobordywv, while both Schépsdau, 2011, 527, and England, 1921, 569,
prefer to take it as a participle (they adopt Baiter’s conjecture mAnppeleiv), in analogy with
KAéntov, on the ground that mAnppeing is never used by Plato in reference to a person.
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steals or uses violence he is not doing anything he is to be ashamed of, but only
what god themselves do. That is neither true nor plausible.

The citizens of Magnesia should not be persuaded by the poets or by the story-
tellers, since they would be deceived. The idea that poets offer a false and
misleading image of the gods, besides being the centre of Plato’s criticism
towards the poets in the Republic (377¢-383c; book 10), had also been
previously argued by earlier poets, such as Xenophanes:

navto, Beolc’ avébnkav Ounpoéc 0° ‘Hoioddg te, / dooa map’ avOpodmoicty
oveidea Kol yoyog €oTiv, / KAETTEWY potyeve Te Kol dAAAovg dmotedety (21
B11 = D8 Laks-Most).

Homer and Hesiod attributed to the gods all things that are shameful and
blameable among men: stealing, committing adultery, and deceiving one
another.

Xenophanes states that men have ascribed to the gods flaws that in reality
belong to humankind. The Athenian, as Xenophanes before him, reacts to these
popular beliefs and clearly states that these stories are neither true nor plausible
and thus “anyone who acts illegally in this kind of way is not for one moment
either a god or the child of gods,” 6¢ Tt dpd TO10VTOV TOPAVOU®S, 0VTE B0
obte moic £otiv mote Oedv (941b8-9).°° What is more, the Athenian clarifies
that the legislator has better knowledge about these facts than all the poets:
To0Te 0€ VOUoOETN LOALOV TPOGTKEL YIYVMOKEW 1| Totoic cbunacty, “This
is something a lawgiver is far more likely to know about than all the poets put
together” (941c1-2). At the end, the Athenian states that the man who is going
to be happy in the future is the one who is persuaded by the legislator’s speech,
while for the others a law will be applied (941c2—4).

In this prelude, the Athenian is claiming for the legislator a stronger
authority than the one that poets are traiditonally considered to possess in these
matters. The main argument of the Athenian is grounded on the fact that none
of the gods would commit such base actions. At 941b3, he states that: “none
of the sons of Zeus has practiced either of these, through delighting in fraud or
violence,” T@v A10¢ 6& HE@V 0VOEIG 0VTE OOAOIC 0VTE Pig YoipmV EmtteTdeVKEY
TovTtoy ovdéTepov (941b3—4). As both England and Schépsdau note, the
allusion probably refers to Hermes, who is often represented by the poets as

660 Shopsdau, 2011, 527, also refers to fragment 226, 4 Nauck, attributed to Sophocles: oicypov
...003&V GV Venyodvton Ogoi, “nothing, on which the gods instruct, is shameful.”
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triumphant in fraud and even theft." All the stories that represent a divinity

accomplishing this kind of deeds are, according to the Athenian, neither true
nor likely, and, more importatnly, the legislator should be the one in charge of
deciding on these matters. Plato expresses this view on the subject in previous
dialogues and especially in the Republic, book I1, 11l and X, where Homer, and
more in general traditional poetry, is explicitly condemned because it conveys
wrong moral precepts and ideas. In this prelude, thus the Athenian demands a
position of authority in the matters, to the detriment of his moral authoritative
predecessors, the poets.

P20: Prelude on Funerals (12.959a4-d2)

The prelude on funerals regards the simplification of funeral ceremonies.
According to the Athenian, the reason for requiring a decrease in expenses is
anthropological: the material expenses devoted to the corpse do not benefit the
real person, that is, the soul, which already belongs to the other gods, but only
the body itself (959a4-b5). It would be more beneficial if, instead of the
material expense, the family members had helped the deceased to live a
morally correct life, so that he would escape the punishments of Hades (959b6—
2).%* As regards the main argument of the exhortation, it seems that the
Athenian is opposing his view of the dead (with the body being only an image
of the real self, i.e. the soul) with the traditional view expressed by Homer,
where the soul is an image of the deceased body.

As Schopsdau notes, according to the Homeric representation, the soul goes
to Hades after death, where it lives on as a shadowy image of the deceased
(Od. 11.476, 10.495), while the “selves”, i.e. the bodies, are destroyed (/I. 1.3—
5). On the contrary, in the prelude the Athenian implies that the bodies are only
semblances and images of the dead, whose true self is the soul (Phd. 115-d)
which rushes to the underworld where it meets and confronts “the other gods,”

1 See [1. 5.390, and Resp. 11 377¢-383c, for a list of all frauds wrongly attributed to the
divinities. Hermes is said to have stolen fifty oxes from Apollo (as the story goes in the Hom.
Hymn Herm.). In the present prelude, Hermes is mentioned few lines earlier at 941a6, in
relation to the law against those who violate public embassies: they will be punished as if
they had altered the orders of Hermes and Zeus, and thus they would be accused of sacrilege
(941a1-b2).

Laws against luxurious funerals were not uncommon in the Greco-Roman antiquity; for an
overview, see Reverdin, 1945, Frisone, 2000, and Bernhardt, 2003; cf. Schépsdau, 2011.

662
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(scil. abavatov yoynv) mapda Beovg GAlovg dmiEvar ddcovia Adyov (959b4—
5).663

As regards the style of the passage, chiasmus, and parallel phrasing are not
lacking (959¢1; 959b5-6). The Athenian also resorts to a proverbial phrase at
959¢7: 10 8¢ mopov deiv ed moglv, “one should make the best of the present
circumstances.”*®* Furthermore, we would argue that the speech is made more
persuasive by the use rhetorical appeals to authority, e.g. “it is rightly said that”
(AéyecOon kaddg, 959b2) and “so the ancestral law declares” (kabdmep 6 vOLOG
0 mhTplog Aéyer, 959b5). These expressions suggest that the Athenian is
resorting to a lore of knowledge shared with and well-known by his audience,
and the the legislator intends to link the principle of the law to this shared lore
of values.

Concluding Remarks

In book 2 of the Laws, where the Athenian lays down the legislator’s criteria
and guidelines for the three choruses (of the Muses, of Apollo, and of
Dyonisus) in the ideal city, it is clearly stated that the legislator has to find out
what type of story the community needs to believe in, so that the citizens might
enjoy the greatest good from it. Once this story is found, then the city must be
concordant in its opinion towards it:

AB. 10 p&v 100 Zidwviov pobordynua péodlov éyéveto neibety, obtmg anibavov
dv, kai gAlo popio;

KA. Iloia;

AB. To onopéviav mote ddovtv OmAitag € avTtdv eOvaL. Kaitotl péya v’ €otl
vopoBétn mopadetypo tod meicey OtL v Emyelpt] Tig meifev Tog TV VEwV
YuyYac, BoTe 0VOEV GALO aDTOV OEl GKomODVTA GVEVPIoKELY 1) Ti TTEIC UG HEYIGTOV
ayabov €pydoatto Gv mOALY, TOVTOV & TEPL TAGAV PN aviv eVplokew dviva

663 At Phd. 115¢c—d, Socrates reassures Crito that, after he has drunk the poison, they will only
bury his body, while he himself will depart “for some happy state of the blessed”, &ig
poakapmv o tvog evdatpoviag (115d4). At Phd. 63c1-4, Socrates claims to be ready to insist
on the fact that, once he departs from this life, he will find gods who are perfectly good: 6t
pévtot mapd Bg0dg deombTag mavy dyadoig fitew, &b iote 8L gimep L GALO TdY TOWOVTOY
ducyvpoaipnyv v kai tovto. Already Aeschylus, in the Suppliants, names another Zeus
who, among the dead, decrees the last judgement for misdeeds: kdkel dukalet Tapmhoknpad’,
¢ AOYOC, / Zebg dAAOG €V KapoDo DoTATOG diKoC.

664 For the attribution of the saying to Pittacus or Epicharmus, see Grg. 499¢5; cf. Dodds, 1959,
317,
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TOTE TPOTOV 1] TOLOWVTH GLVOIKIN TAGH TEPL TOVTOV EV Kol TAVTOV OTL LAAMGTA
@B&yyort’ det S Biov mavtog &v te MO0 Kol pHbotg kol Adyorlg (664al—7).

Ath. And yet there was no difficulty getting people to believe the legend of the
Sidonian, implausible as it is, or any number of other stories.

Cl. Such as?

Ath. That once upon a time teeth were sown, and armed men sprang into life
from them. The only question the lawgiver has to ask himself— and answer —
is what story, supposing he did persuade them, would bring about the greatest
good for the city; to this end he must devise any mechanism he can to see that
a community of this kind, in its entirety, speaks about these things with one
voice, one language, their whole lives through, in their songs, and stories, and
discussions.

It appears that the most important quality for the “likely stories” told by the
Athenian is that they bring about the “greatest good” (uéyiotov dyadov) for the
city, and that the city, in turn, accepts the songs, the stories, and the discourses
unanimously; this is, it is here argued, the aim and function of the mythical
stories that occur in the preludes of this third group.

The third group of preludes includes those in which the Athenian either
elaborates on traditional mythical tales (e.g. P18 on theft) or invents new ones
that fit the ethical principle of the prelude (e.g. P7 on murders). Regarding this
group, it is fundamental to bear in mind Plato’s approval of fictive stories,
when they are used for a greater good. In the Laws the Athenian encourages
the employment of useful lies (yebdog Avcrteréstepov, 663d9) and in the
Republic the noble lie is indeed accepted in Kallipolis (Resp. 414b-415¢;
459c). As long as they do so in the interest of the city, rulers are allowed to
resort to falsehood (Resp. 389b-d). Regarding both traditional myths and newly
invented stories, the question of their acceptance is pragmatic: it depends on
whether or not they promote virtuous behaviour, i.e. behaviour that complies
with the laws. In this respect, the lawgiver is expected to have both a broader
and a deeper knowledge about moral matters than the poets (cf. 941b—c).®®

There is a general consensus among scholars that all of the preludes are
meant to instil a desire for good behaviour in the audience. Generally speaking,
the preludes in this group achieve this aim through the employment of dreadful
“likely stories” that induce in the citizens a fear of divine retribution. For

665 941c1: “this is something a lawgiver is far more likely to know about than all the poets put
together.”
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instance, in the prelude on the murder of kinsmen (P7 870al-871al and
872d5-873a4) “watchful justice” will make sure that the murderer of a
kinsman will reincarnate in the sex of the victim and then be killed by a family
member of the opposite sex. The fear of this divine punishment functions as a
deterrent for the audience. The two different levels from which prelude and
law cooperate — i.e. the prelude on an abstract and “emotional” level, the law
on a more concrete and practical level — are especially clear in the case of the
prelude on murder, since the concrete punishment inflicted by the magistrates
is conveyed only a few lines after the threat of divine retribution in the next
life. The idea is that the Athenian operates on both a horizontal and a vertical
level: the divine punishment is fundamental in the major plan of the lawgiver
because it makes sure that the murderer knows that his infraction breaks not
only the earthly rule of Magnesia, but also the all-encompassing scheme of
divine justice that governs the entire universe. Thus, the threat of divine
vengeance serves not only to underline the wickedness of the crime, but also
to threaten the transgressor with an extra — or, in case he should escape
punishment in this life, delayed — punishment in his next life.

As has been demonstrated, the stories about divine retribution (P14 926e10-
927e8, P10 885b2-907d3, P15 930e5-932a8) and demonic impulses (P6
853d5-854¢8) that we find mostly towards the end of the Laws are to be
regarded as more useful than true; they appeal to irrational factors, such as fear
of the gods.®®® Indeed, their truth value is not the significant point of these
stories. The main point, it is here argued, is that they fit in into the Athenian’s
narrative. The tale of Patroclus’ loss of his armour is not useful in itself, but
becomes useful when the Athenian employs it to illustrate the problems linked
with a specific type of poetic narration. A certain type of behaviour described
by the poets can be dangerous for the young. The danger is that the young
citizen, through the identification of himself with the character in question,
might be led to imitate wrong behaviour (cf. Resp. 388a—b). Still, the solution
envisioned by the Athenian is not the banishment of such myths, but rather a
revision of the deceitful stories (941b4—c2). As discussed in section 1.2.3, the
legislator, in contrary to the poets, have to remain unambiguous when judging
moral behaviour (719¢3—4). In the fictive stories in this group of preludes, the
Athenian adopts and adapts the language and lore of the poetic tradition, so
that they become appropriate to the laws. In this sense, the stories function as
a medium between citizens and laws: they illustrate the core of those

666 Cf. Balot, 2014, 74-75 and Annas, 2017, 97-99. Stalley, 1983, 148 notes that the Athenian,
although he officially regards vengeance as irrational, employs stories about the vengeance
of the gods and of the souls of the dead, (729, 865d—e, 870d—e, 872e—873a).
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“unwritten laws” (838b1) that lie at the base of the good behaviour of the
citizen.®” The well-known language of mythical stories is used as a
communicative tool at the service of the city. Negative representations of gods
are deemed deceitful and revised (e.g. P18 on theft, 941b2—c3), so that the
citizens of Magnesia will not foster in themselves the wrong opinion that gods
perform evil deeds.®®®

The young need to be led down the path of virtue and the ultimate aim of
the legislation is to foster virtue (moudedew te kai mAdrtewy, 671c1-2; cf.
718¢8-10). Like the preludes in the other groups, these preludes too are
characterised by a solemn and formal diction. The effects of the rhetorical
language perform a correct enchantment of the citizens: through representation
of the behaviour of the best citizen, the Athenian attempts to persuade the
young to embrace and imitate such behaviour.

The legal punishments meted out by the human institutions, even though
“real” in a practical sense, are unlikely to have the same “dreadful” effect on
the young as the fear of divine punishment.®®® Moreover, these frightening
“likely stories” are employed for the education of non-philosophers: they pass
over any philosophical argumentation (the prelude on impiety in book 10 is the
great exception to this claim: there, the myth of the god who has made the
entire cosmos and looks at its submission to justice and virtue elaborates on
the logical argumentation that occurs earlier in the same prelude). However,
more importantly, the mythical tales of vengeful gods and souls of the dead
comply with the ruling principle of the legislator and should thus be regarded
as useful tools to persuade citizens to live in harmony and moderation, so that
even the “toughest nature” is curbed towards what is considered best for the
city (880d—e).

%67 Panno, 2007, 78 points out that in order to understand the definition of Magnesia as the “most
beautiful tragedy” the status of “myth” in the Laws should be taken into account. In Panno’s
interpretation, the myth become expressions of a state religion, that is, as elements of political
theology on which the foundation and the history of the city is based.

68 Cf. Resp. 379¢2—d2, and 391d3-5; on the ethical criteria for the selection of Homer in book
3 of the Laws, see Tulli, 2003, 227-231.
On punishment in the Laws, including its role not only as a deterrent but also as a form of

education, in that it publicly shows that a certain conduct is wrong and should not be pursued,
see Stalley, 1983, 137-150, and 1995, 469-487.
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4 Epilogue

The aim of this study has been to analyse how Plato, in the preludes of the
Laws, engages with the earlier poetic tradition, that is, how he appropriates
poetic expressions and motifs in order to convey the correct principles that lie
at the base of the new legislation of Magnesia.

The epilogue is divided into three parts: firstly, the main findings of the
study are restated (section 4.1); secondly, the persuasive techniques employed
by the Athenian are discussed in light of these findings as well as the
dichotomy between rational and irrational persuasion (section 4.2); and thirdly,
the poetic style of the preludes is connected with the Athenian’s claim that the
moAteio of Magnesia represents “the truest tragedy (section 4.3).

4.1 Praise and blame, jussive paraenesis, and myth as poetic rationale

The study has shown that the preludes are conspicuously lacking in strictly
logical argumentation (with the important exception of P10 on impiety). They
do not persuade by means of rational argumentation based on the elenctic
method. Instead, the Athenian aims to provoke an emotional surrender to the
law. This, however, does not imply that the type of persuasion offered by the
preludes should be considered as a secondary kind of persuasion. As
mentioned in sections 1.1.2 and 1.2.2, the Athenian, through the preludes,
targets especially new and young citizens of Magnesia and is therefore obliged
to start their education from the very first steps. The general aim of the
legislator is to shape virtuous citizens, that is, citizens who will spontaneously
adopt a virtuous behaviour and thus obey the laws already established; a logical
type of persuasion would not be able to perform such a function. Instead, the
Athenian leans on the earlier poetic tradition in order to enclose his own, new
principles in a poetic vocabulary and in a mode of speaking that was recognised
and perceived as morally influential.

The preludes have been categorised in three main groups based on their
different persuasive techniques. In the first group (“Praise and Blame”; cf.
section 3.1), four preludes have been included (Pla-b, P2, P4, P19a). These
preludes appear to respond to the Athenian’s idea of sketching for Magnesia a
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type of “good” poetry that is able to foster virtue in the citizens, especially in
those areas of the private life where the law itself cannot issue orders (630c2-
4, 631b—d). By employing a language that fits his own principles, the Athenian
elaborates on the poetic song of praise and turns it into a tool for the moulding
of a model citizen, a civic hero who is able, through temperance and courage,
to withstand not only the envy of his fellow citizens, but also the desires that
are inappropriate to the character of a well-raised citizen of Magnesia.

The second group (“Jussive Paraenesis”; cf. section 3.2) gathers preludes
that are more strictly linked to the appropriate behaviour to be held, e.g. in the
domains of trade (P12), trials (P17), and foreign relations (P20).
Unsurprisingly, all the preludes in this group — with the exception of P4 on
the acceptance of the land lot (book 5) — occur in the last four books of the
Laws (9-12), since it is only at the end of the dialogue that the Athenian
commits himself to the establishment of the actual laws. The previous books
are devoted to considerations on the meaning of the legislation and on the
theoretical preliminaries regarding the good functioning of the city, including
choral practices (especially books 1-3). It has been demonstrated how the
solemn and tragic language of the preludes, even though at times very
prescriptive, aims to influence the deepest beliefs of the citizens, so that,
through awareness of the divine consequences of their mischiefs, they will not
yield to them.

The preludes in the third group (“Myth as Poetic Rationale”; cf. section 3.3)
show how the Athenian, in accordance with what he states regarding the
employment of fictive stories in book 2 (664al—7), employs mythical stories
to induce fear in the citizens and persuade them to live in harmony with the
civic values promoted in the text (880d—e). For example, in the prelude on
temple-robbery (P6) the fictive story of the evil gadfly that flies around looking
for destruction is likely meant to arouse a sense of danger in the citizens so that
they are able to master their impulses. Similarly, in the prelude on murder (P7)
the story of reincarnation in the opposite sex as a punishment for manslaughter
serves to induce fright in those who consider such a crime. In fact, as is made
explicit in the prelude on sexual matters, what a lawgiver needs, in order to
make citizens spontaneously refrain from blameful actions, is a traditional
story that is made sacred for the entire city.®’" In other words, once a well-

670 Leg. 838d6—¢l: 611 kabiepdoag TodTV Ty @unv mapd mdct, Sovroig te kai Elevdéporg Kol
oot Kol yovouél kot OAn Ti) moAet katd T avTd, 00T TO BefordTatov anepyacuévog Eotat
mepl TodToV TOV VooV, “if, in the eyes of everyone, slave and free, child and woman, and the
city as a whole, he gives divine backing to this traditional belief, then he will have created
the firmest possible foundation for his law.”
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known story is supported by divine authority, it will affect the minds and thus
also the behaviour of the citizens (cf. e.g. the Athenian’s use of the stories of
Thyestes, Oedipus, and Macareus to prevent incest in P5).

In short, it has been shown that poetic references and poetic devices abound
in the preludes and that they perform a fundamental function in the education
of the young. In the following two sections, the persuasive techniques
employed in the preludes (section 4.2) and their connection with the
Athenian’s claim at 817b4—5 that the moltteia is the representation of the “most
beautiful and best life” and thus “the truest tragedy” (section 4.3) are further
explored in order to place this study within a more general scholarly
interpretation of the dialogue.®”"

4.2 The preludes and the education of the young through theatrical
performances

Scholarly interest in the preludes has traditionally revolved around the question
of whether they make use of rational or irrational persuasion.’’”* Laks has
probably reached the best compromise, claiming that the preludes can be
rational in their content (in that they express how things are or how they,
rationally, ought to be) and irrational in their form (since the principle of the
law is reduced to a persuasive, mostly rhetorical, discourse).®”® Still, this
reading may be both corroborated and nuanced.

Surely, everyone agrees that the preludes have a very rhetorical form. Are
they also prescriptive? Definitely not all preludes are prescriptive, only those
who warn against behaviours that are most likely to put at risk the fundamental
institutions of Magnesia. For instance, failed acceptance of the land-lot (at P3)
would jeopardise the maintenance of a well-regulated society, mistreatment of
elders (at P7) would endanger the basic idea of obedience and reverence of
authority (a cornerstone in Plato’s civic project), and fraudulent behaviour in
trade (at P11) would threaten both the pact between citizens and, again, the
respect for authority. All of these actions are therefore warned against in highly
prescriptive terms. In general, however, the preludes appear to be solemn

671 Recently the passage has been the object of an increasing interest in relation to the literary
interpretation of the Laws; cf. Laks, 2010, 218-231, Mouze, 2005, 332-354, and Folch,
2015, 205-215. Folch, examining the use of the mimetic mode and the features of elevated
tragic diction at 817a2—e3, concludes that in the passage Plato creates “a microcosm of the
tragic genre, a compressed reenactment of tragedy’s defining performative mode” (p. 209).

672 On rational persuasion in the preludes, see especially Bobonich, 1991 and 2002; on irrational
persuasion, see Morrow, 1953 and Stalley, 1994; cf. my discussion in section 1.3.3.

673 Laks, 2000, 285-290, 2005, 71-77, 125, and 2010, 230-231.
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exhortations to live life in accordance with a law which is conceived of as true
and beneficial for the entire state.

In the introduction (cf. section 1.1.2), the relationship between the Platonic
dialogues and theatre was briefly discussed, especially whether the absence of
the dialogical exchange between characters in the preludes (a feature of all
other Platonic dialogues) might constitute a reason for the Athenian to refer
more consistently to the poetic tradition. In the words of the Athenian, the
legislators are rivals of the poets in the creation of “the most beautiful drama”,
a drama that can only be achieved by means of the “true law”: duiv dvriteyvoi
TE KOl GVTOY®VIGTOL TOD KOAAIGTOL Opduatog, O o1 vOpog GAndng povog
amotelely méeukev (817b7-8). The Athenian thus defines himself, Cleinias
and Megillus as dvrtiteyvol, “rivals in art”, because, like poets, they are
depicting models of behaviour meant to be assimilated by the citizens. Unlike
poets, however, the Athenian frames his discussion of such behaviour in the
language of law. The idea of divine punishment, frequent in poetry, is
conceived of both as a parallel to and as a back-up for the human law of the
city. Through the preludes, the Athenian represents models of behaviour that
are stable, in contrast to the representations given by the poets, who, because
of their own art, might sometimes offer ambiguous models of behaviour (cf.
e.g the ambiguity raised by the poets’ representation of the “throwing of the
armour” in P19b, at 943d5-944c4).

What is more, in the preludes, the Athenian preserves the dramatic
mechanism of dialogue by establishing a dialogue with the young citizens. This
enables him to exhort them to conform to the right models of action. By
directly addressing the young and the ordinary citizens, the Athenian invites
them to reply to the exhortations. In other words, the Athenian does not give,
in the preludes, one-directional orders, but rather offers exhortations designed
to awaken an emotional response from the reader and engage him in the moral
issues that lie at the heart of a virtuous life.

In Plato’s view, theatrical performances are deemed dangerous because
citizens tend to identify themselves with the characters on stage (cf. Resp.
books 2 and 3, and Laws books 2 and 7) and thus assimilate incorrect
behaviour.®”* The upshot will be that the citizens are likely to reproduce their
tragic failures and consequent falls. In contrast, in the preludes, the Athenian
describes the best type of life, including what happens when one diverges from
it. This is done in a form of discourse that, on the one hand, draws on the poetic

74 Cf. Resp. 376e-392c, and Halliwell, 2002, 72-97.
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tradition, but, on the other hand, is shaped as a conversation, even though
imaginary, with the audience which is thus able to make a choice.

4.3 The preludes and the truest tragedy

In this third part of the epilogue, the poetic diction of the preludes will be
related to the famous claim made by the Athenian in book 7 that the mwoAiteia
of Magnesia represents “the truest tragedy”, tpaymdiov thv dAndesotdinv
(817b5).

For reasons of clarity, the claim is quoted within its context:

Q dpotor,” eaval, “Tdv Eévarv, YHEC opdv Tpaymdiag omTol momTol KoTd
Sovapy 81t keAioTng Bipa kol dpicmc: méica odv v 1| moAteio cuvEsTNKE
pipnoig tod koddiotov kai dpictov Plov, & & @opsv MuEc ye dviog sivor
Tparymdioy TV 6AnBeotdTny. TomTod pev odv Vusic, momrtai 8¢ kol Nueic doudv
TAV a0OTAV, DIV dvtiteyvol te Kol dvToyovicTol Tod KOAMGTOL dpapatog, 0 on
voLog AANONG LOVOG AmOTEAETY TEQUKEY, MG ) TTop’ MUY EoTv EAtic” (817b1—
cl).

We would say: “you excellent among strangers, we are ourselves poets of a
tragedy, which, as far as it is in our power, is the fairest and the best one; our
entire constitution consists of a representation of the fairest and best life, which
truly is the truest tragedy. You are poets yourselves, but we too are poets of the
same matters, rivals in skills and adversaries in the most beautiful drama, which
only true law can bring to completion; as this is our hope.®’

The Athenian here juxtaposes with the poets himself, Cleinias, and Megillus,
calling the three of them “poets of the fairest and best tragedy.” Since he claims
to be practising the same genre as the tragic poets, it is useful to briefly sketch
the nature, significance, and role of tragedy in the Athenian polis of the fourth
century BC. As shown by Halliwell, ancient Greek tragedy is to be conceived
of as a “medium of a whole view of the world.”*’® Tragedies were performed
during public religious festivals in Athens and drew visitors from all around
the Greek world; tragedy served, that is, as a vehicle of values for the entire
community, and never as mere entertainment.”’ As noted by Halliwell, by
inciting the audience to grieve or mourn over certain values, tragedy was

675 Translation is mine.
676 Halliwell, 2002, 98.
677 See Pickard-Cambridge, 1988, and Sauvé Meyer, 2011, 389-390.
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considered guilty, by philosophy, of instructing people on what is worth having
or preserving in life.”®

A detour via Plato’s definition of tragedy in the Republic and Aristotle’s
definition in the Poetics will make the picture clearer. In Republic book IlI,
tragedy and comedy are defined as “that sort of poetry and storytelling that
employs only imitation” (394b9—c2), and in book 10, Socrates claims that the
tragedians (with Homer as their leader) are expected to know “everything
relevant to human virtue and vice and even all about divine matters” (598d7-
2¢).°” From this perspective, the ethical and psychological objections raised
against tragedy (and the “tragic” Homeric epics) stem from the ability of tragic
authors to make people abandon themselves to the sufferance and lamentations
of the tragic hero, as though they felt the same emotions. The upshot of this
uncritical absorption of emotions is that the spectator assimilates in his own
persona the evaluation of life represented on stage, and thus embraces a wrong
(from Plato’s philosophical standpoint) world view (605¢—606d).

Moreover, the problem is that tragedy deals with the “most serious matter”,
as emerges from Aristotle’s definition of tragedy in the Poetics: &ottv odv
Tpay®mdia pipmoic paemg omovdaiog kol tedeiog péyebog Exovong, “tragedy
is the imitation of a serious action which is completed and has a certain
magnitude” (1449b624-25).°*" As noted by Laks, such a definition is close to
the Athenian’s description of the moAtteio at 817b: according to Aristotle,
tragedy is “the representation of a serious action” (and a representation of “life”
later at 1450al5); according to the Athenian, the moliteioo of Magnesia
corresponds to the “representation of the fairest and best life”, and this
representation of the fairest life is the “truest tragedy”.®®' It should be kept in
mind that molteior does not simply refer to a political and legal system, but

678 Halliwell, 2002, 106.

79 Resp. 3.394b9—c2: 811 tiig tomoeng e Kai pboloyiag 1 pév 10 pymoeng 8in dotiv, Gomep
oV Ayelg, Tpoymdia Te kol kouedic. Resp. 10.598d7-e2: Ovkodv, fiv & &yd, uetd todto
EMOKENTEOV TNV TE Tpay®Siay Kol TOV yepdva antilg ‘Ounpov, Enedn Tvov dkovopev 8Tt
0VTOL TAGUC PEV TEXVOC EMIGTaVTAL, TAvTa 88 T AvOPOTELL Té TPOG GPETHY Kol Kakiay, Kol
16 ye Oelo. Tragedy is also concerned with the representation of the hero (605¢10-dl), a
feature shared with Homer (who is therefore considered the “most poetic and first of the
tragedians” at 607al); cf. Arist. Poet. 1448a10-18.

680 Plato’s and Aristotle’s views on tragedy are usually compared in order to pinpoint their
differences. For an analysis which focuses instead on their philosophical similarities, see
Halliwell, 1984, 49-71.

We concur with Mouze, 2005, 334 n.188, that the relative pronoun 6 at b4 designates the
entire expression “representation of the fairest life” as “the truest tragedy.”

681
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implies also the way citizens live their lives.®*> A second point of contact, noted
by Mouze, is that Aristotle talks about a “completed action”. The idea of
completion is present in our passage when the Athenian explains that it is “the
true law that, by nature, brings the most beautiful drama to its completion”,
700 KoAAiotov Opdpatog, O On VOHOG GANONC HOVOg AmoTelelv TEPUKEV
(817¢1).°® The true law is thus required for the action to be completed.***

To sum up, tragedy brings on stage nothing less than life itself and the values
to which one’s own life should be devoted. From this perspective, the problem
for Plato is that the new literary genre of the preludes must offer an alternative
to the system of values proposed by tragedies. The Athenian, by representing
in his constitution “the fairest life”, aims to overcome traditional tragedy.®®
The constitution represents “the fairest life” not because it promotes the
philosophical life, as proposed by Halliwell, but because it promotes the life of
an ordinary civic hero (and his law-based actions).®*

As soon as Plato’s mimetic representation is recognised as a tool used to
shape and modify patterns of behavior, one may appreciate how the Athenian’s
nmolteia, through the detailed regulation of performance, especially in the
preludes, shapes “the finest and best life.”®®” As noted by Socrates in the
Republic, tragedy often conveys wrong beliefs about the most important
matters: poets do not relate justice with happiness, so they sing about
prosperous unjust people and just people reduced to misery (Resp. 392a12—
b6). This is at the heart of the worldview with which the Athenian negotiates
and which he aims to transform.®**

As mentioned earlier, tragedy instills implicit values in the audience by
eliciting specific emotional reactions. By means of the preludes, the Athenian

82 Cf. Laks, 2010, 218.

683 Laks, 2010, 223224, and Mouze, 2005, 345-351.

%84 On the preludes as an ideal and on the necessity taking into consideration the deficiencies of
human nature in the promulgation of laws, see Annas, 2000, 98. On the political project of
the Laws as a “legislative utopia”, where laws are required because “the transformation of
the legislation into philosophy is out of reach of common humanity, if not of humanity as
such”, see Laks, 2001, 113.

%85 On Plato re-writing Euripides’ Antiopes in the Gorgias, see Tulli, 2007, 72-77.

686 Halliwell, 1984, 58 and 1996, 338-339. Asrightly pointed out by Laks, 2010, 218 and Sauvé-
Meyer, 2011, 388, it is the legislator, not the philosopher, who is competing for the title of
tragedian; and it is the moAteio, the body of legislation advised for Magnesia that is classified
as a tragedy; cf. also Mouze, 2005, 332-333.

%87 On life in Magnesia orchestrated as a performance see Prauscello, 2014, and Folch, 2015.

688 On the just order that the Athenian tries to establish as an image of the cosmic order, see
Mouze, 2005, 344-345.
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attempts to educate the young and make them embrace the right impulses. The
young are thus required to absorb and internalise the precepts of the preludes;
only gradually do they develop the actual virtues (especially moderation) and
become aware that the life structured by the laws in Magnesia is a good one.”®
In tragedy, as noted by Halliwell, the chorus tends to make tragic heroes
“models” of universal behaviour; in Sophocles’ Oedipus the King, for instance,
the chorus, at the end of the play, infuses the audience with an encompassing
pessimism, a feeling of hopelessness regarding their possibilities to be happy
in this life:**

T yeveai Bpotdv, / d¢ duds Toa kal 1o / undev (doag EvapOud. / Tig yap, tig
avnp mAéov / Tag evdapoviag eépetiy Tocodtov doov SoKely / kal d0&avt’
dmordivay; / Tov 66v tot mopddetyp’ Exwv, / 1OV 6oV daiuova, OV 6oV, ® /
TAdpov Oidmoda, Bpotdv / 00dey pokapilo (OT 1186-95).

Alas, generations of mortals, how mere a shadow I count your life! Where,
where is the mortal who attains a happiness which is more than apparent and
doomed to fall away to nothing? Your fate warns me — yours, unhappy
Oedipus — to call no earthly creature blessed.

This feeling of hopelessness is substituted, in the preludes, by precise
indications that illustrate men’s cause of unhappiness: according to an all-
encompassing principle of justice, the gods will punish only those who commit
mischief, and thus only the unjust man will live unhappily. In this sense, the
tragic idea of the hero failing to understand the reason of his punishment is
“solved” by the Athenian, who instead illustrates how suffering hits only those
who disobey the laws. In other words, the Athenian’s claim at 817b that the
constitution of Magnesia is “the representation of the best life”” should be taken
literally. Moreover, an interpretation of the claim should take into account the
formal tragic style of the preludes; how they engage with the most serious
Platonic questions, namely those of virtue and education.

This conclusion would seem to undermine the interpretation proposed by
Sauvé Meyer (cf. section 1.1.1), who sees (i) “the proposal at Laws VII, 811c8-
10, that the dialogue Laws is a poetic composition™ as “clearly ironic”, and (ii)
claims that “the Athenian’s claim in Book 7 that the politeia articulated in the
Laws is an instance of ‘the truest tragedy’” is “similarly ironic, or at any rate

9 On the development of virtues in Magnesia and the idea of taking ownership of our own
obedience, see Annas, 2017, 92-99 and 150-161.

90 Halliwell, 2002, 115.
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deliberately provocative.”®®' Even though Sauvé Meyer affirms that “the
prelude to a properly formulated statute will be not unlike a chorus’
commentary on the actions of a tragic protagonist”, she rejects the idea that the
Athenian is referring to the Laws itself when defining the moltteia as tragedy
(817b2). On the one hand, Sauvé Meyer affirms that the legislative project of
the three legislators offers a detailed script for the lives of the citizens of
Magnesia (almost every single milestone of the life of a Magnesian citizen is
accompanied by the words of the legislator) and that, “in this respect, the body
of legislation is like the script of a theatrical drama.” On the other hand,
however, Sauvé Meyer also claims that a “choral performer who recited the
text of legislation would be imitating not the life of a citizen but the activity of
legislation.”

Sauvé Meyer’s interpretation may be challenged on a number of points:
firstly, the preludes do not describe the activity of legislating as such but rather
offer useful suggestions and illustrative comments depicting what the legislator
considers the best life. By commenting on what is to be praised and what is to
be blamed, the preludes give instructions about which actions are to be
performed in the city. There is no meta-legislative discussion in the preludes,
nor are the preludes commands in the strict sense of the word. Surely, the type
of mimesis discussed at 7.817b differs from the type of mimesis discussed in
Republic book 3 (392d5-393¢9), where Socrates notes that it is a form of
“impersonation” or “enactment” (in contrast to diegesis, a third person
narrative). In Laws book 7, however, mimesis is used in the sense
“representation”, more specifically a “narrative of the best life.”** Secondly,
although the Laws is one of Plato’s least poetic works, Sauvé Meyer’s claim
that “the Laws is avowedly lacking the order and adornment characteristic of
music: rhythm, diction, and melody” is unconvincing. Her interpretation of the
dialogue in its entirety is based on her reading of the passage at 811d6—e5,
where the Athenian defines the speeches of the three protagonists as similar to
poetry and designates them as the best Topadetypa for the young to learn (d6).

1 Sauvé Meyer, 2011, 398-399; the subsequent quotes appear on pages 395 and 396.

92 For the idea of correct representation, see Resp. 2.668b6—7: “an imitation is correct ... if it

completely captures (dnoteAoito, b7) the proportions and qualities of its model.” On the idea
of “transitivity” between object-model-representation in the Athenian’s conception of the
politeia as the truest tragedy, see Mouze, 2005, 342-346. Sauvé Meyer, 2011, 396, rightly
points out that the first-person criterion of mimesis is never evoked in the Laws. For some
clarity on these semantic issues, see Laks, 2010, 222, who takes mimesis in Resp. 3 as
“performance or enactment”, in Resp. 10 as “reproduction” and in Laws 7, as
“representation”.
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Here Sauvé Meyer translates the terms y0onv (d3) and yiAd¢ (e3) as synonyms
of “plain speech”. A careful look at the passage is in order:

Tod pn movtamnact Topadeiylatog Amopeiv. VOV yap GmnoPAéyog mpog Tovg
AOyoug oV¢ €€ Em éypt deDpo O dteAnAvOapey NUEG — dg HEV Epol pavopeda,
ovK &vev Tvog émimvoiog Oedv — E80av & 0DV HOl TAVIAMOGT TOWCEL TV
npoocopoimg eipflcbat. kol pot icog 0vdev Bavpactov mibog EnfjAbe, Adyovg
oixelovg olov 60pdove EMPAEYAVTL pddo HioOFvaL: TdV yap 1 ThsicTmv Adymv
ol¢ év mompacty i Yvonv ovTOg eipnuévoug pepddnka Kol GKNKoo, TUVI®V
L0l LETPIOTATOL Y& EIVOL KOTEPAVIGOV KO TPOCHKOVTEG T UAAMOTOL GKOVEY
véolg (811c6—d5).

We are definitely not lacking a model. Looking back at the discourses we have
been carrying out from dawn to now — it seems to me not without a divine
inspiration — they appear altogether to be said in a manner similar to poetry.
And a feeling not at all surprising has seized me, as I felt pleasure at the familiar
discourses all assembled. In fact, of all the many discourses which I have
learned and heard, in poetry or said like this in free-flowing prose, of all of
these, these ones seem to be the most appropriate and the most convenient for
the young to hear.%%?

The model mentioned by the Athenian appears to consist of the speeches
delivered by the three interlocutors. Such discourses are deemed pleasant to
hear (MoOfjvai, d2), taken as examples (mapddetypa, 811c6), and, later in the
same passage, the Athenian also claims that teachers should be forced to learn
and praise (povOdvew koi €roveiv, €6) them and that the young should be
taught about them (t@® on vouo@OAoki T Kol Toudevt] Tapdderypo odk Gv
Eyowut, MG oipat, TovTov BEATIOV EpaLety TadTh Te S18doKeV TapaKkeAevEGHL
Toiol d1dackdAolg Tovg maidag, 811d7-el). We concur with Laks that the
Athenian is here inviting schoolmasters to read parts of the Laws to their
students.®® The idea is rejected by Sauvé-Meyer, who claims instead that the
Laws lacks “the beauties of rhythm, meter, diction, and melody” necessary to
be interpreted as school-material. She interprets the expression oVT®g
glpnuévoug x0dnyv (811d3) as “the plain speech I’'m now using” and refers it
specifically to the speeches of the Athenian. However, there seems to be no
compelling reason to take y0onv as defining specifically the speeches of the
Athenian, especially considering that the discussion is a continuation of what
the Athenian said a few lines earlier (at 810e6—811a7) regarding the necessity

93 Translation is mine.
94T aks, 2000, 266. The idea is also promoted by Gérgemanns, 1960, and Folch, 2015.
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of the young to be made “great listeners” (moAvnkoovg) and “very wise”
(moAvpobeic) by means of learning by heart “entire poets”, 6Aovg moNTOG
gkpavodvovtog (811al1). In other words, it seems more plausible that the
Athenian is here (811c6-d5) simply referring to the numerous discourses that
one should learn either in poetry or in “free-flowing prose” (yvonv, d3); and,
among the latter, the Athenian regards his own discourses as the best model.

The second term translated as “plain speech” by Sauvé Meyer is yikidg
(811e3): “The Athenian aptly classifies its diction [scil. the diction of the
Laws]. as ‘plain speech’ (L. VII, 811e3)—that is, ‘written down in the manner
of ordinary speech unadorned by rhythm and melody’ (L. VII, 810b6—7).”*%
However, at this point (811d5—e5) the Athenian is not talking about his own
speeches; he is exhorting the guardian of the Laws to examine in detail
(01€&et, 811e2) other speeches, i.e. the poems by poets (TomT@dv T€ TOMLLOTA,
e2), the discourses written in prose (koi yeypapuéva katoroyadnyv, €3), and
those in mere speech and not in written form (] kol YyiA@¢ oVTmg Gvev ToD
veypapOar Aeydpeva, €3), in order to see if they are “brothers”, that is, if they
are analogous to the discourses that he and his interlocutors have carried out
since dawn (a0eApd oV TOVTOV TAV AOY®V, €4). Thus, it is here argued that
yil@dg at 811e3 defines the opposition between speeches in oral and written
form, not between “plain” and “adorned” speeches.

What is more, yildg at 811e3 ought not to be linked and explained in
relation to the earlier passage at 810b, since the two contexts are clearly
different: at 810b4—7 the Athenian discusses doctrines of other poets which,
although not put into music (paOfuota GAvpo mwomtdv, b4—>5), are still
considered “dangerous” (c@aAepd, b6) for the young and should therefore be
examined first by the legislator (810c2—3). At 811e1-5 the Athenian indicates
speeches similar to his own, which should therefore be learned and taught to
the young (811e5-812al). From this perspective, yihdg Aéyewv (Aeyouevo at
811e3) can simply indicate discourses that are said in abstract, that is, “without
alleging proofs” (as is in fact the case for at least some of the speeches in the
Laws).%’

05 Leg. 810e9-811al: goot Seiv oi moAdKkig pvpiot Todg 6pddG mModevopévovg TV VEDV
TPEPELY Kol S1KOPETG TOLETY, TOAVNKOOLS T £V TG AVOYVMCESY TOLODVTOG Kol ToAVpafElc,
6Aovg TomTag Ekpovidvovtag.

96 Sauvé Meyer, 2011, 398.

97 The expression yilidg Aéyewv is used only one other time in the Platonic corpus, at Phdr.
262c8, where Socrates, in relation to the speech of Lysias and those uttered by himself and
Phaedrus, affirms that they have been talking “in abstract, without sufficient examples”, mdg
VOV Y€ YIADG TG AEYOUEV, 0UK EyovTeg tkava mapadeiypata (262¢8-9). The closest parallel
to yiAdg Aéyew in the Laws occurs at 669d6—el, where the Athenian claims that poets

250



In short, the alleged employment of “plain speech” by the Athenian is taken
by Sauvé Meyer as proof of the non-poetic nature of the dialogue. Thus,
bearing in mind the Athenian’s recognition of rhythm and melody as primary
vehicles of naideia (cf. Leg. 659a4-660a8, 673a3—5), the main point of the
Athenian in the passage, according to Sauvé Meyer, is not that the Laws itself
should be read to the young, but rather that “its message or content (the logoi
it contains, 811d2) is what they should hear in the works of the poet.”®”®
According to Sauvé Meyer, then, it is only the doctrine, the content and not the
form of the discourses in the Laws that should be taken as a model for all other
compositions to be learned. It follows that Sauvé Meyer, since she considers
the text deprived of the aesthetic elements of tragedy, interprets the Athenian’s
conception of tragic at 7.817b—d only in relation to the “core message” of the
Laws as an account of the best life.

The examination of the preludes carried out in this study has demonstrated
that the “aesthetic elements of tragic compositions” are held in high regard by
the Athenian. The poetic elements identified in the preludes — their high and
solemn style, their adaptation of the language of praise and blame, their re-
appropriation of the tragic motif of divine punishment, and their recourse to
mythical stories to convey and illustrate moral precepts — suggest that, in the
passage at 811c-e, the Athenian is not only referring to the Laws as the most
appropriate model for other compositions aimed at educating the young, but
also claiming that the preludes should be regarded as compositions that,
because of their affinity to the poetic tradition, are fit to carry out the
educational task traditionally assigned to poetry.®”

To conclude, in the passage at Laws 7.817b—d the law code (especially the
preludes) is considered capable of withstanding — and overcoming — the
authority of the poetic tradition, because it is in possession of the artistic
resources that can replace it: on the one hand, the moAiteia of Magnesia adapts
the aesthetically pleasant features of tragedy as a literary genre, but, on the
other hand, it also implements a new ethical content that is in line with the
moral values of the legislator. In short, while the analyses have engaged in

distinguish rhythm (pvOuov and oynpote) from “melody” (nérovg) and put “bare speech in
verses” (AOyovg yihovg eig pétpa T0évteg), while also composing “melodies and rhythm
without words” (uéhog 8 ad kai HLOUOV &vev pnudtwv). However, the Athenian refers here
to speeches written in verses which, although not accompanied by melody, still present
rhythm. In other words, the speech is yild¢ because it lacks the accompaniment of the pékog
and is thus “plain speech”.

98 Sauvé Meyer, 2011, 398.

9 For the suggestion that the entire law code of Magnesia is meant to occupy the same status
as epic poetry in elite education and sympotic culture, see Folch, 2015, 312-313.
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uncovering poetic references and poetic influences in the preludes, further
research is needed to uncover the literary strategies employed throughout the
dialogue, as well as to explore the implications of these literary choices.
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Simonides
epigr. 13.26.1, 99
fr. 37, 126
Sophocles



Aj.
879 ff, 117
Ant.
496, 200
672-675, 121
ocC
308-309, 92
or
1291, 205
100, 193
1186-95, 247

fr. 799.3, Radt 190
fr. 816, Radt 119
fr. 103 Nauck, 218

Theognis
409410, 84
821-822, 69
873-876, 66
117, 144
119, 144
Thucydides
3.104.4-5, 12

2.34, 129
Tyrtaeus

fr. 10.23-27, 197
fr. 10.26, 197

fr. 12, 78,79
Xenophanes

21 B11 = D8 Laks-
Most, 234

21 B2 DK= D61
Laks-Most, 87
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