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Social Formation and Intergroup Competition in archaic Greece and ancient China

Matthew Fox

(Talk delivered 3/5/2006, at conference Ancient Song in Cross-Cultural Perspective: Ritual, Performance, and History,
Emory University, Atlanta, GA)

We are having conferences like this one in the early 21% century, I think, because of epistemological
and disciplinary boundaries first drawn in the Renaissance, when new models of the unity of the sciences
altered radically the medieval system of knowledge that had its roots in the ancient world, and in large
measure deriving—through Roman cultural practice—ultimately from Plato. To the learned medieval mind
the proposition that music was a crucial pursuit would have seemed commonplace. Harmonics was a lofty
science within the curricular quadrivium, and all across Europe cathedral choirs strained to hear and to
harmonize with God’s celestial music (itself a transfigured holdover from Pythagorean mysticism about
cosmic music). But Renaissance thinkers challenged inherited verities, and while Copernicus and Galileo
crashed the crystalline spheres of Ptolemy, Francis Bacon disassembled the medieval curriculum and
replaced it with his taxonomic schema of natural and historical sciences. Over the course of the 17" and 18
centuries music went from the implicit informing principle of the divine unity of knowledge to a few side
branches of “fine art” on a new logical tree of human sciences.

Meanwhile, a parallel development concerning music was taking place, one exemplified in its early
stages by Philip Sidney’s Defense of Poetry. Writing as a poet, and thus a partisan, Sidney defends the idea
that the poet’s work is of a higher creative order than that of either historian or philosopher. More
importantly, because he hits upon a great historical insight, he sees poets, and specifically if only vaguely oral
poets or musicians, presiding at the origins of all literate historical traditions. Not only does he cite Homer,
Hesiod, Orpheus, Musaeus, as well as Solon, Tyrtaeus, Empedocles, King David, Livius Andronicus and
Ennius, among the ancients for evidence of poetry at the origins of civilization. More intriguingly, Sidney
cites parallels from the cultural margins of his world, thereby making among the first appeals to
ethnomusicology for a question of great anthropological import. In Turkey, he says, “besides their law-giving
divines, they have no other writers but poets.” In Ireland, “poets are held in a devout reverence.” In Wales,
too, their poets have survived, despite centuries of foreign conquests. “Even among the most barbarous and
simple Indians,” he says, “where no writing is, yet they have poets who make and sing songs, which they call
areytos, both of their ancestors’ deeds and praises of their gods.” Finally, he also mentions that he has seen in
Hungary that at feasts and other meetings they sing “songs of their ancestors’ valor.”

In short, Sidney’s sympathetic insight into the importance of oral poetic traditions in the shaping of
social and even national traditions, enunciates a parallel development in the study of poetry’s place in human
society that has led in the 20" and 21% centuries to an increasingly sophisticated anthropological synthesis of
oral poetics and embodied performance—through scholars and thinkers like the Lomaxes and the Seegers,
Walter Ong, and Ruth Finnegan, no less than Milman Parry, Albert Lord, Greg Nagy, and others in Greek
studies, and C.H. Wang, Lothar van Falkenhausen, Martin Kern, David Schaberg and others on the Chinese
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side.

But the cultural battle, in Sidney’s terms, between poetry, philosophy, and history today still tends to
leave music in a marginal position. As musicologist Gary Tomlinson has argued, music developed as a cultural
category in the 181 and 19™ centuries linked closely to metaphysical theories of the aesthetic and “together
they informed a new conception of emotion expressed in terms such as sentiment [and] sensibility.” The close
tie between music and the philosophical idealisms of the 19t century are a further hindrance to our grounding
of musicality in the social body and the body in society. For the elevation of music in idealism required its
forcible extraction from the worldly spheres of political economy and power. And in the bourgeois
parliamentary state, the hyper-specialization of society led to a musical culture of distraction that divided
along class lines—a glorious superfluity of art music for the rich, a frivolous opiate of song and dance for the
masses.

At mid-20th-century Theodor Adorno’s critical sociology of music enshrined this bifurcated
metaphysic of Euro-American music. Despite Adorno’s great appreciation and love for music, he views it
mainly as a distraction and a deceit, an agent of ideology that contributes, quote, “to the creation of the
cultural veil, the concern with spirit degraded to the level of “education,” which prevents countless listeners
from obtaining any perception of more essential realities.” Speaking primarily in reaction to the somewhat
bleak social horizons of mid-20™ century America, Adorno listened to the pop music of the day and heard a

99 ¢

“clear tool of domination,” “a manifestation of false consciousness, a way of trivializing conflict and
producing spurious reconciliations.”

As we will see, the ancient Greek and Chinese texts that discuss music are in fact susceptible to this
Marxist social critique. Texts from both spheres also seem to regard music as a “cohesive social force,” to
quote Adorno again. The rest of this quote reads, “a cohesive social force, as something capable of creating
the illusion of immediate community within a reified and alienated society.” There is here a steady intrusion
of Marxist assumptions that I should like to resist using as a ready-made gloss on the texts we will look at. For
while I value the power of Marx’s critique of history to help rescue our study of antiquity from the boredom
engendered by late capitalist mentalities, nevertheless, if the value of historicism—Iike that of
ethnography—Ilay in the promise of replenishing true difference to save us from an endless mirroring of
ourselves, then it behooves us at least at first to resist the reduction of the Greek and Chinese texts to our
ready-made categories of ideology, hegemony, domination, alienation, and the like.

As we will see, this question of whether music is socially frivolous or serious is prefigured in differing
ways in both Greek and Chinese music theorists. For the rest of the talk I will concentrate on texts of musico-
political theory from classical Greece and China, of which the handout provides extensive portions. On the
Greek side I’ll focus on Plato’s Laws (handout pp 5-8). On the Chinese side we’ll look at a couple different
Han period texts, the “Great Preface” to the Book of Songs (handout pp 3-4), and passages from the classic
Liji ot Record on Rites (pp 1-2) [texts dating from the 2™ ¢. BC to 2™ c. AD]. These texts from the two
dominant ancient cultures East and West agree on certain major points, vary on others, while of course
inflecting the ideas in different cultural patterns of thought and concrete instance.

In general, a two-pronged problematic arises from the texts that I think can be of value for our own

day’s concerns. First, is music basically hedonistic, with no redeeming moral dimensions, or worse still,
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contrary to all moral training and restraint? Or instead, can or does musicality have an important role to play
in training citizens in the necessities of a viable and productive social life?

Second, are history and political theory correct in their valuation of warfare and military strength as
primary ends of political economic organization? In human affairs, are deeds of war the most worthy of
historical account? Or does such bellicentric history and theory miss the mark, failing to organize for peace
and leisurely prosperity, for which musicality is a vital instrument in the lawmaker’s arsenal?

Obviously these two questions are related. Bellicentric views will tend to dismiss music as frivolous,
while those who hold out hopes that society can be organized to maintain peace and avoid war are perhaps
liable to champion the ethical and disciplining power of singing and dancing. Now insofar as our
historiography and political theories continue to valorize and even naturalize militarism and the strength of
force, it will be of value to consider how these assumptions were challenged in ancient texts East and West.

In Polybius’ history, he says [handout #1, below] that the 4th-century historian Ephorus had written,
in the very prologue of his history, that “music was introduced to humankind for purposes of deception
(apate) and sorcery (goeteia).” Polybius himself strongly disagrees, saying that music was, for his native
Arcadians at least, a real necessity. He then relates how their entire social constitution (politeia), military and
civil, was organized around and through musical practices of song and dance [4.20.3-12]. In classical China,
the counterparts to Ephorus were the Mohists, who held to a kind of populist social utilitarianism that rejected
music, among other cultural things, on the grounds that it was a massive burden of tax and labor on the
people and that the sumptuary musical performances of the ruling classes contributed nothing of benefit to
society [handout #2]. The Mohists thought it was absurd to think that beating bronze bells and drums could
have any salutary effect whatsoever on such social ills as hunger, poverty, banditry, state-sponsored violence,
and other opportunistic predatory behaviors. To the author of this text, the disconnect between elite ritual
music and popular social reality is just too palpable and obvious. Moreover, it is easy to see through the text
to the arguments it attacks, which held that traditional courtly ritual and music (/7 yue in Chinese) were vital
instruments for proper government and social order. These views of course were rooted deeply in
time-honored religious ideas about communion with the gods and spirits through sacrifice and musical
festivity. In this connection the Mohists were secularizing pragmatists and thought that the court music
performances were so much hollow ritual that did not get to the heart of contemporary social concerns.

The Liji (Record of Rites), while written after the Mohist canon, articulates in a systematic form the
arguments from the other side in defense of ritual music culture. Like the late Plato, whose ideas we will
compare them with, the various scholars in the Han empire probably responsible for this text do not dispute
the Mohist diagnosis of human needs and social ills. However, they develop a comprehensive theory of
human psychology, pedagogical theory and practice, and political economy and law which, in their view,
situates ritual music at the center of disciplined psychic integration and just and benevolent social
organization.

Passage #3 on the handout shows the elite pedagogical context of rites and music. The three sage
kings of antiquity educated—jido—the crown princes using rites and music. (By the way, all these texts
mention the “three kings” or “kings of antiquity.” Suffice it here to say that this is shorthand in classical

Chinese texts for normative theorizing. The ancient kings are models for everything; thus any text that wants
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to put forward its agenda as desirable policy always imputes it to the ancient kings.) So, according to this
passage, music cultivated the interior, rites the exterior, they criss-cross and intersect in the middle, giving
rise to outward form. The result is joy, respect, veneration, gentleness and elegance. The claim of the text is
that in addition to providing pleasure or enjoyment, rites and music cultivate respect and genteel elegance,
informing the inner and the outer. The next passage (#4) further details the ostensible purpose of rites and
music as it evaluates an elaborate courtly spectacle it has just described. The sensual splendors of rites and
music blend to produce harmony (%¢). Rites give back to that from which they came (as with offerings to
ancestral spirits, for instance) and music expresses the pleasure at the achievements it commemorates. The
double meaning of the graph for “music” (yue) used also for “pleasure” (/e), is active here, while again not
allowing us to escape very far from a charge of mere hedonism. Nevertheless, the second part introduces two
critical ideas: that of economy or tempering (jié), and a semiotic or referential purpose, of expressing the
intentions or will (zA7). Thus follows the notion that the character of a king’s rites and music are a reliable
index of order and disorder in his government. Few ideas recur more often that this one in the Chinese texts
on musico-political theory.

Now, the chapter on music in the Liji—several numbered sections of which are provided under
number 5 on the handout—along with the “Great Preface” which follows these on page 3-5, and which I’ve

laid out in a parallel sentence-by-sentence format so you can more easily trace the argument, go into the
greatest depth discussing the psychological and social origins of music, and the complex role imputed to ritual
and music in facilitating psychic balance, moral order, political justice, and social cohesion and stability. Time
restrictions make it impossible to go through these rich texts fully, but I would be happy to discuss them later
with anyone interested. Instead, I want to bring in Plato’s Laws at this point and propose briefly some salient
lines of comparison.

So turning first to pg. 5 of the handout, Plato frames the Laws as a polemic against the notion that
warfare is a valid organizing principle for the state. The Cretan interlocutor claims that Zeus instituted Cretan
laws with a view toward success in war, and that a universal war of each with each is the natural state of
things. The Athenian dismantles this argument. Not war, but virtue (aréte) and peace should be the ends
aimed at by the lawgiver (nomothetes). Plato is, in effect, challenging this naturalization of warfare which
underwrote Greek history, as in Thucydides, for instance, who opens his history with the claim that the war
between Sparta and Athens was the matter “most worthy of account” (axiologotaton) that the Greeks had
ever been engaged in. #7 on the handout presents a later reprise of this pacifistic polemic in the Laws.

So, if our own “history” has been and is similarly bellicentric, we might consider whether we are
conceding to a naturalization of war that justifies this centering, thereby foreclosing pacifistic political
theorizations as utopian and unrealistic; instead, mindful of the interpretive character of both history and
theory, we might begin to put a more forceful emphasis on military history as a history of human social
disease and disorder, and try to reframe our historiography through positive socio-cultural theory. To this end
we may in fact find a musicentric history and theory as more germane both to positively valenced history of
human achievements and a critical progressive sociopolitical theory. This is, in effect, what Plato in the Laws
and the Chinese musical theorists are attempting, I would claim.

Both Plato and the Chinese texts do so by orienting education through psychology, and subordinating
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political power to the achievement of a prosperous society and a beautiful cultural order. The instrumental
link in both of these tasks, of educating the soul and socializing the state, is a strictly regulated culture of
music.

For Plato (looking at handout #8 - #9), the young are full of energy that needs taming and ordering.
The gods have given humans a natural pleasure in rhythmos and harmonia. One can see this in the way that
mothers resort to song and motion to lull restless infants to sleep. This pleasure in the movements of body and
voice makes musical choruses the best mode of social organization and of education that socializes
individuals in the nomoi, the “legal conventions” of the city. To be trained in a chorus is the very definition of
education. (Looking now at #10), songs serve as charms for the young, who can’t take things seriously,
meanwhile imparting lessons about what is normative—what is in accord with nomos—in terms of pleasure
and pain. When musical compositions represent what is nomikos, then these songs (looking at #11 - #12 on
the handout) are the continual substance of cultural performance for the city as a whole, which is organized
into three age-ranked choruses. To satisfy a thirst for novelty, there should be constant ornamental variation
of these songs without, however, innovating in the established normative content.

Plato returns to the two-part education he had put forward in the Republic, that of music and
gymnastic, but now theorizes them in a way that aligns gymnastic more and more with dance. (handout #13 -
#14) Music and gymnastics are two dimensions of the same embodied social chorusing of the nomoi, which of
course means “laws” but which also means “songs,” and the two meanings get intentionally and often
explicitly elided throughout the dialogue. The reason why laws must become songs has much to do with the
insufficiency of writing as an instrument for social authority. Written laws, politikoi nomoi as he calls them
(looking now to #15 - #16 on the handout), need in addition to the bare injunction, which is legalistic and
tyrannical, “preludes” (prooimia) which argue for the law and make it persuasive (peistikos). The overt thrust
in this passage is on buttressing the legal code with rational argument; but the insistence on calling these
arguments not /ogoi but prooimia for the nomoi serves to emphasize the musical dimensions of the polity.

Thus, as in #16, the four instruments for the nomothetes—either the lawgiver or the song-maker—in directing

the natural passions of people into normative channels are fear, nomos, logos, and the Muses along with the
gods of contests.

We can turn back now to the Chinese texts and briefly consider the variations on similar themes.
Where for Plato the chorus fused song and dance to train the soul and body, the Chinese texts focus on rituals
and music (/7 yue) as cultural instruments along with laws and punishments (zheng xing) to enforce an
acceptable and authoritative social order. Looking at #5-sect. 3 now, rites, music, laws and punishments are
likened to the single ridgepole of a house. Through these four the hearts of people are assimilated or unified,
and good government and dao—the right path or way—tesult. Music is rooted in the human passions [looking
Jjust above at section 1-2], which are aroused by perception of outward things, and song and dance express
the inner desires, passions, and intentions. Since music is semiotic of the mind and heart, it is taken as a
secure index of social conditions, both at popular and elite levels. The “Great Preface” (#6.3) expresses this
most succinctly: an ode (ski) is what one’s will (zAi) moves toward. In the heart it is will (zAi), in words it is
ode (shi). Then, vocal expressiveness and physical gesture are added to mere words to fully express the

heart’s intent. The ancient kings learned to know the state of society by listening to the songs of the people.
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They also regulated rites and music to order human relations in symbolic culture (sentence #15 of the Great

Preface; you can compare this also with section 13 of the “Record of Rites”). In sentence 20-21 of the Great

Preface, we see that when society declines, the rulers (and the historians!) will be able to diagnose the ills in
the changing songs of the day. Presumably, then, they will thereby get an idea of what social reforms to
undertake.

As in Plato, the idea of tempering likes and dislikes also arises (11-14 of #5). Humans are born calm,

like heaven. But external things give rise to desires; we come to know more and more; inside we have many
likes and dislikes in a chaotic state. Since the objects of passion are unlimited, without some training (jiao)
and tempering (jie) all the social evils that the Mohists identify arise—the strong oppress the weak, the sick
are ignored, the elderly and orphans are not cared for, etc. It is to temper people’s unrestrained hearts, and
harmonize their voices that rites and music, laws and punishments were instituted. Rites work to formalize
social distinctions like class, age, and gender, while music induces similarity and cohesion. In this vein, the
“Record of Rites” text (section 18-19) waxes its most utopian. With true music, resentment will cease; the
formal courtesies of rites can effectively govern the world. War would come to an end. There would be no
need for punitive measures. In short, music and rites will cause society to embody the very harmony and
economy of heaven and earth, and all within the four seas will unite in respect and kind affection.

These texts strike utopian strains as noble and idealized as Plato’s with his nostalgic tribal city of three
happy choruses intoning to one another pleasant variations on the same moral order for all time. But how
much are we jaded to this sort of pacifist idealism by our endorsement—whether active or cynical—of
naturalizations of contrary cultural codes like eternal competition, inveterate war of states, of nature red in
tooth and claw?

Indeed, what Plato seems to be getting at in the Laws, as he explores the nature of the conventional
(nomos) is that neither war nor peace can be naturalized; neither one can be called the state of nature;
instead, both are radically cultural and conventional, and that both are the result of goal-oriented decision-
making and behavior; either one or the other can be inculcated in the young and thereby perpetuated, and
that war and peace are not natural inquiries of fact but ethical and normative endeavors.

The Chinese musico-political theorists make a similar claim that responds to the cultural criticisms of
the Mohists and attempts to reform the state’s attempts at regulating society through laws and the
endorsement of specific cultural patterns. Yes, they agree, society is in chaos, but ritual and music can
provide acceptable common patterns of action to mitigate the fractious individualism of human passions. It is
notable that the social critique and the recommended cure are aimed at elite and populace alike.

Finally, is music hedonistic, a mere frivolity? Both set of texts agree: music is most definitely
connected intimately to pleasure. But this is exactly what makes it so socially serious. Community is precisely
the linking of people—each of them always embodied individuals—through shared pleasures and pains, likes
and dislikes. Here ancient Greek philosopher and Han imperial scholars agree: ritualized musical cultures can
be an effective means to organize society for prosperity and virtue, of disciplining the desires without resort
to brute force, thus working to avoid and guard against manifest evils not just of social disunity but also

militarism and state-sponsored violence. Thank you.
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1. Polybius Histories 4.20.4-7

HOUCIKT|V YA&p, [4] THV Y' &AnBcds Houoiknv, Taot pév avBpcotols d@ehos &okelv, Apkdaot 8¢ Kai avaykaiov. o y&p
NynTéov poucikny, [5] cos "Epopds pnotv év T pootpicd Tis SAns TpayuaTeias, oudaudds apudlovta Adyov alTted
plyas, em' &mdT kai yonTeia mapeioixBal Tols avBpcomors, [6] oude Tous TaAaious Kpntdov kai Aakedaipovicov
aUASV Kai pubBudv eis TOV TOAepov &vTi OGATIY YOS EikT] VOUIOTEOV eioayayelv, [7] oUudt Tous TpcdTous Apkdadwv &l
v SAnv TToArtelav v pouoiknv TapaAaPeiv Tl ToooUTov Cd0TE Ui wdvov Taiciv ovow, dAAAG Kal veaviokols
YEVOLEVOIS Ecd§ TPIAKOVT' ETAOV KAT AUy KNV CUVTPOPOV TOIEIV auTnV, TAAAa Tols Biols SvTas auoTnpoTATOUS.

To practice music, that is real music, for most people is advantageous, but to Arcadians it’s also necessary/ compulsory. For
one should not hold, as Ephorus says in the proem to his history, dashing off an account that doesn’t harmonize with him, that
humankind introduced music for purposes of deception (apate) and sorcery (goeteia). Neither should one think that the ancient
Cretans and Lacedaimonians replaced the salpinx [the long pipe] with the aulos [double pipe] and rhythm for warfare without
reason. Nor again was it without reason that the first Arcadians took up music into their entire constitution (politeia) to such a
great extent that not only children but young men up to the age of thirty were required to make it their habitual companion,
though in other matters of life they are the most austere.

2. Mozi (BK 8: Chap. 22)

NS BUETA ) H PR AL S B AL - B
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The people have three worries: the hungry cannot get food, the cold cannot get clothing, and the laborer can find no rest. These
three are the greatest concerns that cause the people distress. So if they strike the great bells, beat the loud drums, play the gin
and se zithers, blow the flutes and panpipes and brandish the shields and axes, how can this provide the resources to content the
people with clothing and food? Right away I regard it as not necessarily so. Here’s what I mean: today, great states always
attack small states, great families always descend upon small families, the powerful plunder the weak, the many violate the few,
crafty liars cheat the ignorant, nobles are arrogant to the lowly, bandits cause mayhem and rob, thieves join together in
common, there is nothing that can prevent and stop it. So if they strike the great bells, beat the loud drums, play the gin and se
zithers, blow the flutes and panpipes and brandish the shields and axes, when the world is in chaos, can this somehow bring
about peace and orderly government? Right away I regard it as not necessarily so.

3. Liji “Record of Rites” (Wen Wang shi zi)
o P SRR L 9 Bl FS - AL

By IE

All three sage kings educated (jiao) the crown princes, indeed, with rites & music (/i yue). Music (yue) was for cultivating the
interior; rites (/i) for cultivating the exterior. Rites and music criss-cross and intersect in the middle, giving rise to outward
form. The end result of this was joy (i), a respectful veneration and gentle/warm cultivation.

T EeT B BT TN ﬂ:l V&2l R AL SR SR Y -;QL_FL,&:LE j/ﬁiuﬁgﬂj .
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[After describing an elaborate courtly spectacle in which representations of the heavenly bodies were hung in the rafters of the
court, and the king and queen filled their ritual wine cups from opposing jars (in the east and west, corresponding to sun and
moon) with music accompanying this ritual theater of state:]

“Rites exchange motions above, music exchanges responses below, arriving at harmony (%e). Rites are such that they reflect
back to their place of origin; music (5% yue) is such that it expresses the pleasures (%% /e) that come from the achievements it
celebrates. For this reason, the ancient kings established their rites in order to moderate/economize (jie) their affairs, and
cultivated music to direct/announce their intentions (z4i). Thus by observing their rites and music one will be able to know the
order or disorder [of their governments].

5. Liji (Yue ji) “Record of Rites, Record of Music chapter” Excerpts from sections 1-19

s ?»[ JE L E R L VE I R B P ﬁksdwfi% LS qgri = @gxﬂjﬁﬂ
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1. The beginning of every voice (yin) is its arising from the human heart. As for the movements of the human heart, it is things
that make them so. We are affected by things and are moved; then this takes form in sounds/tones (s#eng). Sounds respond in
mutual accord, thus giving rise to modulations. These modulations further construct what is called voice (yin). Combining
voices (yin) and delighting in it (%% le), when the shields, axes, feathers and banners [are used], is called music (%% yue). 2.
Music is that which arises from the modulated-voice (yin). Its roots are in the affections in the human heart caused by external
things. [Here follows an account of the six affections and their corresponding sounds]. These six do not originate in human
nature: affected by things we are moved in response. Therefore, the early kings were cautious about those things by which we
are affected. 3. Thus rites were used to direct (dao) their will/intentions (z47), music was used to harmonize their sounds
(sheng), laws to unify their behavior, punishments to defend against wickedness. Rites, music, laws, punishments, these form
the single ridgepole of a house. Using these, the people’s hearts are assimilated and orderly government is caused to go forth/be
announced (dao)....[here follows a few lines almost identical to 10-14 in “Great Preface”] The way of tones and voices goes
together with and is connected to their politics.
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8. For this reason we must examine the musical tones in order to know voices (yin), examine voices in order to know music,

examine music in order to know laws/politics, then order and direction (dao) [in the state] will be ready at hand. Thus, one who

does not know the musical tones cannot also speak about voices; one who does not know voices cannot speak about music.
Knowing music, one is at the verge of already knowing the rites. Rites and music fully attained (de), this is called having

virtue/(moral) power (de). One having virtue (de), this is attainment (de).
VORLfE 2 I IR - RN | VI =t FL ety - RIS i aP N I
10. For this reason was the institution of rites and music by the ancient kings. It was not for the sating of the desires of the

mouth, belly, ears and eyes. They intended to instruct (jiao) the people to level/restrain their likings and dislikes, and so to bring
back the uprightness of the human path (dao).

11~ 4 ﬂfar» SV R - L e - o g SREEROY RS - I RLETROT - IR - T
e Ad s RIS

11. A human being is born and is calm, such is its nature from heaven. We are affected by external things and move, this is the
nature of desire. From things we come to know more and more, so that likes and dislikes form in us. When there is no
tempering (jie) of likes and dislikes within, and we come to know external enticements, we cannot return to ourselves, the
principle of heavenly order has been snuffed out.
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12. There is no limit to all the external things humans are affected by, and if there is nothing to temper our likes and dislikes,
then when objects come near we change under the influence of the object. This transformation in relation to objects snuffs out
the principle of heavenly order and makes one a person of extravagant prodigal appetites. Consequently there are hearts that
rebel and oppose, that are dishonest and false. Affairs go to licentious excess and become chaotic. Then the strong oppress the
weak, the many are violent to the few, the knowledgeable deceive the ignorant, the brave are harsh to the fearful, those sick with
ailments are not cared for, the elderly, the young, orphans and widows do not get what they need. This is a path (dao) of great
disorder.

ﬁgv&*Wﬁwwm- SRV RS - O - G 5 - O I )
EERE Ok 3 BLCIDS S SR

13. For this reason the ancient kings regulated rites and music, in order to temper (jie) humanity. With the hempen mourning
garments, crying and laments they tempered funerals and commemorations. With the bells, drums, shields and axes they
harmonized times of peace and pleasure (/e). Through marriage connections, cappings and hairpins, they distinguished man and
woman. With archery contests, rural feasts and sacrifices, they ordered aright friendly communion.
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14. Rites temper (jie) the people’s hearts, music harmonizes the people’s sounds/tones. Laws enforced their performance, and

punishments secured them. Rites, music, punishments and laws, when these four were realized and not resisted, then the kingly
path (dao) [of rule] was fully prepared.

_15-%'%1‘%@@ CAEEERE - AIRAECE - BRI ORI - R IRE - SR - ARl g

15. Music makes for similarity, rites make for distinctions. With similarity comes mutual intimacy, with difference comes
mutual respect. Where music is prevalent, there is fluid circulation; where rites are prevalent, there is separation and distance.
To unite affects and adorn appearances is the concern of rites and music.

18.% GEIOZ’.—E‘[”?\‘%EJ\ . ,,B%EIUT\Q'[ . JE E[Kj\ ﬂ -ﬁ%% [/EE'I,LLJ % _d N Iﬁ: %f?{%qﬁ . —i{:ﬁl' 7\% .
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18. When music is at its best there will be no resentments. With rites at their best there will be no quarrelling. With the formal
courtesies of bodily gesture and of word governing the whole world, this would be called rites-and-music (/i yue). Violent
injury of the people would not occur, all the subordinate nobles would submit as guests [at court], the weapons of war would
not be put to the test, the five punishments would not be needed, the hundred clans would have no troubles to worry about, and
the Son of Heaven would not become angry. In this way music/happiness (yue / le) would be perfectly achieved. If the Son of
Heaven acts thus, to align the relations of father and son, to clarify the order of old and young, and using respect for all within
the four seas, then will ritual (/i) be carried out to completion.

19, - & =y [ A - {?&tﬁf\%fﬂﬁ‘“ I - E’srp#’qﬁ;; Ay - ﬁzﬁc[\m% I g
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19. Great music has the same harmony (%e) as between heaven and earth. Great rites have the same tempering (jie) as between
heaven and earth. Harmonized, things do not fall short; tempered, there are the sacrifices to heaven and offerings to earth.
Among the living are rites and music; among the dead are ghosts and spirits. This being so, then all within the four seas unite in
respect and come together in kind affection.

6. The Da Xu “Great Preface” to the Shijing (Classic of Odes)
(written perhaps middle of the Eastern Han Dynasty, ca. 100 AD (?))

[It begins from an explanation of the word feng “wind/manners” as a musical term in reference to the first section of the
anthology, the guo feng “airs of the states™]

ORI 1. "Airs” (feng) means “‘manners” (feng, same graph), or ‘teaching’/instruction” (jiao).
Ly

2. % TJEhY » 351) 2. They are called feng (wind/manners) because they move one; teaching, because they transform one.
[(“ o

3. —iT o AR VETY 3. An ode” (shi) is what one’s will/intentions/aspirations (zhi) move toward.
JJAJ °
4. T ERR o 4. In the heart it is aspiration (zhi),
5. E@Z?, L © 5. Expressed in words it is an ‘ode” (shi).
6. '[‘ﬁéﬁﬁ?{]l * ["]% 6. Passions move within then form into words.
jj‘i‘el °
% IR FLTPr 7. If words don’t go far enough, then one sighs and cries out.
m .
8. EEL L P RL Ff,'sr 8. If sighing and crying out don’t go far enough, then one draws out a song.
A
9. <Y T ELHT - 9. 1f drawing out a song doesn’t make it fully known, then one claps it, dances it, steps it, stomps it.

II/,m[/

LLJ/ , E%J/JJ‘J o

11/19/2008 9:54 AM



Matthew Fox

11 of 15

10. [? /@J‘")ﬁ‘ » REF
[N/ FF l/ij'l

11. i'[ﬁ;[ [/jFr[iJ[
g "EIPT%[I
12.%“11[;[/ |
o HEa
13. o BVl
Rl A

l4£ﬁ;rﬁf}; £

Wl

BT > LT

7

L2 PRLEA
&ru ’?‘/i'/ﬁxf’
B ST
F2I (5 o

mfﬁﬁ 4%

17.4 FURE > el
RS

DUIE‘IEE 5 Zr E‘[?‘L:‘ 5
= EIL‘E
18 [—‘[

l [—
: \O
T 1
ﬁ @
m-—gw

ff I/?{}_J_I TA/ id
FUR o

ek LN
R
B 0 T
[ife » A

2L
NG I'ff IFJ N
ﬁ )

‘E[UI Lsr;[/ilﬂ , n:f;ﬁ]é;
R
2. G iy
Tt B -

23. ;r,sr@ B g

(R i T

24. Jr A > N

[ﬂ:ﬂ‘j o

25, [FragE o

BN S

26 RLI -

Hy o B M UA s

g,

7.5~ N

ypwﬂﬂqn ,
N

58 FEH T o

file:///D:/My%20Documents/Papers, %20Docs % 20for%20Website/Soc...

10. Passions are expressed in musical tones (sheng), musical tones perfect culture (wen; altematively ‘the text,” and
thus in the sense that a melody completes/fills out a written text),

11. The voice/fame (yin) that governs the world pacifies with joy/music (homographic pun: li / yue); its affairs
harmonize.

12. The voice/fame that makes the world chaotic causes hatred/resentment with anger/rage, its affairs are
rebellious/disobedient.

13. The voice/fame of a dying state is pitiful with longing, its people are oppressed.
14. Thus, to regulate gains and losses, move heaven and earth, evoke responses from ghosts and spirits, nothing

comes close to odes.

15. Ancient kings by them arranged husbands and wives, accomplished piety and reverence, made human relations
substantial, to beautify instruction (jiao : from #1) and reforms, to influence manners (feng) and customs.

16. Thus of odes there are six types that are upright and peaceful:

17. The first is called feng (“airs”), the second is called fu (‘prose-poems’), the third is called bi
(‘comparison/metaphor’), the fourth is called xing (‘merriments”), the fifth is called ya (“elegant” court songs), the sixth
is called song (‘praise hymns”).

18. The high with “airs” reform the low; the low with “airs” prod the high.

19. The chief minister, if he slyly admonishes, he who speaks it gives no offense, he who hears it is satisfied with

counsel; thus it is called ‘manners” (feng).

20. When the kingly way declines, rites and proper conduct are abrogated, government and education (jiao) fail, the
state has strange political affairs, families have new unusual habits, and changing (rebellious) feng and changing
(insolent) ya (‘court songs”) will have been composed.

21. The state scholars/historians clarify the effects of gain and loss, the breakdown of injured family relations, the
harshness of grievous punishments and laws, they sing and cry their passions and dispositions using feng to their
superiors.

22. They [the kings?] realize that affairs have changed, then they cherish how their former customs were.

23. Thus changed ‘“airs” (feng) arise from passions, and extend to rites and morals.

24. Arising from passions means it is in the nature of the people.

25. Extending to rites and morals means it is the benefit/enrichment of former kings.

26. Therefore, the concems of one state that connect the roots of one people, these are called feng.

27. The concerns that address all under heaven (the world), the “airs” (feng) that inform the four quarters, these are
called ya (elegant court songs).

28. Ya means upright/correct/formal.
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29. F = ;= VETE 29, They address the ways in which kingly affairs decline and prosper.
B
30.7%E /A % 30. In politics there are small and large matters, thus there are ‘minor court songs” for this, and ‘major court songs”
?J | FEES for this.
EATER
31207 » S 31. The ‘hymns” (song) beautify the form and appearance of abundant virtue [NB other renditions possible].
G Hé/”fxl °
32. X R f | 32. Using their accomplished exploits, they announce them to the bright spirits [of ancestors and nature deities].
AR o
33. if ’“'i{ % 33. These are called the four origins, the endpoints of odes (shi).
NS
34. SR <<E47€,~J 34. This being so, the influence of guan ju (Shijing 1) and lin zhi (Shijing 11) is the manners (feng) of the king.
mE)
(lgep) Vv =
BV -
35. Péﬂﬂ/ ’r, o 35. They are tied to the Duke of Zhou.
36. <<H:J>> F [T 36."South”refers to influence going from north to south.
FT el
37. (ﬁ%ﬁ ) 37. The virtue/power of que chao (Shijing 12) and zou you (Shijing 25) is that they are the customs (feng) of all the
(R ) vtk Marquis.

FHE .

38, L2 VAR

o i
ﬁjﬁ‘J Ak

r&‘l’ )

J/%;l

38. The ancient kings used them for instruction (jiao), thus they relate to the Duke of Shao.

39. The chapters “South of Zhou” and “South of Shao” are the pathway (dao) of upright beginnings and the
foundation of royal influence.

Plato Laws

7.Book 7 (803d-e): life should be peaceful, full of song and dance, not organized for war

VUV pév TTou Tag oTroudas ofovTal Belv éveka TGV Taidicdv yiyveohar: T& yap mepi TOV TOAEHOV TyouvTal
omoudaia dvTa Tis eiprivns éveka Seiv eU TiBeobat. TO &' v év ToAéue ptv &pa oUT olv Tadiax Tepukuia oUT'
aU Tadeia ToTE MUV a§idAoyos, oUTe oUoa oUT' écopévn, O B1) papev UiV Ye elval omoudaidTaTov: del ¥ TOV
kaT' elprvnv Biov EkaoTov TAEIoTOV Te kai &pioTov dieEeABeiv. Tis oUv [803e] 6pB8STNS; TaiCovTd EoTIV
diaPreoTéov Twvas d1) Tadids, BUovTa kai &dovTa Kail OpXOUHEVOY, CICTE TOUS eV BeolUs TAews alTdd
Tapackevdlew duvaTov elval, Tous &' éxBpous aulvesbal kai vikav paxduevov: 6Tola ¢ &dwv &v Tis Kai
OPXOUUEVOS AUPOTEPA TAUTA TTPATTOL, TO UEV TGV TUTWY eipnTal kal kabd&ep 6doi TéTunvtal kab' &g iTéov

Nowadays I suppose people think that serious pursuits must be done for the sake of pastimes (paidia); for they think that
matters of war are serious and must be well managed for the sake of peace. But neither during war nor following it do there
ever arise pastimes (paidia) nor again education (paideia) worthy of the name, which indeed we have said is the most serious
matter of all. We each should therefore spend our life in peace, as being the greatest and best. What is the correct way? One
should pass his life in playing at certain pastimes (paidia), sacrificing and singing and dancing, so that he can render the gods
propitious to him and to fend off his enemies and to fight them and win. What sorts of things he should sing and dance to
accomplish both these ends, the general types have been discussed and the paths along which he should go have been marked
out...

8. Bk 2 (653d-54b): Ordering the natural energy of the young with rhythm and harmony

Abnvaios: ...0pav & xpt méTeEpov AAN6BRS MUY KaTa PUOIY 6 Adyos UUVEITAL T VUV, T} TTAS. PNoiv 3¢ TO véov
GTTav cos ETos EITTEIV TOIS TE CWUAOCL Kal Tals puvals nouxiav &yew oU dUvacbal, [653¢e] KwveloBat d¢ el CnTelv
kai pBéyyeoBal, T& pév dAASUeva Kai oKIpTOVTA, olov dpxouueva Heb' 18oviis kai TpooTailovTa, Té 8¢
PBeyydueva méoas puvds. T peév ouv &AAa {a ouk Exev aiobnow Tav év Tais Kivhoeotv TaEewv oudt
aTagicov, ofs 8 pubuods dvoua kai apuovia: Nuiv 8¢ oUs [654a] eiTropey Tous Beous ouyxopeuTas deddobanl,
ToUTous elval kai Tous 8edwkdTas Thv Evpubudv Te kal evapudviov aicbnow ued' ndoviis, f 81 Kwelv Te Nuas kai
XOPMYEWV UGV ToUTOUs, cadals Te Kal OpxNoeciv aAANAols cuveipovTas, xopoUs Te covopakéval Tapd 1O Tis
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Xapas éuputov dvopa. mpadTov 8 TouTo amodefueda; Bcopev Taldeiav eival mpedTnv dix Movodv Te kai
AToAAwvos, 1) TTas:; KAswvias: oUTws. ABnvalos: oukoUv 6 uév ATaideutos axXOpeuTos NUiv éotal, TOV [654b]
5t memandeupévov ikaveds kexopeukdTa Betéov; KAewias: Ti urjv; ABnvaios: xopeia ye unv dpxnois te kai ¢adn
TO oUvoAdv éoTw. KAewias: avaykaiov.

Abnvaios: 6 kaAws &pa memadeupévos &dev Te kai dpxeloBal duvaTos &v ein kaAws. KAesvias: éokev.

Athenian: See whether there is any necessary truth according to nature in this account (logos) that is being hymned among us
these days: it says that every young thing cannot keep quite in body and voice, but are always seeking to move and make noise,
sometimes jumping and skipping, as though dancing with pleasure and playing together, other times uttering all voices. But
while the other animals have no perception of order and disorder in their movements, what we call rhythmos and harmonia,
those same gods that we said were given to us partners in the dance have given us a perception of rhythmos and harmonia with
pleasure (hedone), by which they move us and act as chorus-leaders, stringing us together with odes (songs) and dances, and
gave these the name chorus from this implanted chara (“delight”). First then shall we accept this? Shall we put it down that
paideia (“education”) is first through the Muses and Apollo? Kleinias: It is so. Athenian: So then will the “uneducated” man
be “unchorused.” and shall we set it down that the “educated” is one who has been sufficiently “enchorused”’? Kleinias: Why
not? Athenian: And a chorus is dancing and singing combined. Kleinias: Necessarily. Athenian: Then the finely educated will
be able to sing and dance finely. Kleinias: It seems so.

9. Book 7 (790d-e): mothers use song and motion to lull restless infants

nvika yap &v mou BouAnbow kaTtakopilew Ta Suoutvouvta TV Tadicov ai unTépEs, oux fouxiav auTols
TPOCPEPOUCIY AAAG ToUuvavTiov Kivnow, év Tals dykaAals [790e] &el osiovoal, kai ou otymv &AA& Twa
HeEABiav, kKai ATEXVAS olov KaTAUAOUGCH TGV TTaidicov, KaBA&TEP 1) TV EKPPOVeV Bakxelddv IAoEls, TauTn Ti
TTiS KWNOEWS dUa XOPEIQ Kal HOUOT) XPWUEVAL

For surely when mothers want to lull to sleep their restless children, they don’t keep them still but on the contrary keep them in
motion, always rocking them in their arms and not in silence but with some melodia, it’s as though they are playing the pipes
artlessly for the children, using cures like those of the frenzied Bacchants which consist of motion with dance and song.

10. Bk 2 (659d): “Charming” the soul of the young to have the correct pleasures and pains

...madela pév €08' 1) Taideov OAKY] Te Kal &yyT) TPOS TOV UTTO ToU vopou Adyov 6pBov eipnuévov, kai Tols
ETTIEIKEOTATOIS Kl TPECPUTATOIS Bt éuTrelpiay ouvdedoyévov cos v Tws 0pBds éoTiv: (v' oUv 1) Wuxn Tou Taidos
un évavTia xaipew kal AutretoBat é6ilnTal T¢d vouw Kal Tols UTTO ToU vOUOU TTETEICHEVOLS, GAAG CUVETITTAlL
Xaipouod Te kai AUTToupévT) TOTS aUTOlS TOUTOIS OloTEP O [659¢] YéPov, TOUTwWV EVEKA, G§ OO KAAOUUEY,
VTS HEV ETTwdal Tals yuxails altal vuv yeyovéval, Tpos TNV TolaU TNV fjv Aéyouev cuppwviav
goTroudacpéval, dix 8¢ TO omoudnv un duvacbal Pépev Tas TV véwv Yyuxdas, Tadiai Te Kai dal kaAsiobat kal
Tp&TTECHOL.

Education is an attraction and leading of children toward the correct logos that is spoken by the nomos and is considered really
correct by the most eminent elders from experience; in order that the child’s soul not become accustomed to feeling pleasure
and pain at things opposite both to the nomos and to those persuaded by the nomos, but follow the old, feeling pleasure and
pain at the same things as them. For this purpose there are what we call odes, which have really now become epodes (“‘charms”)
for souls and which work in earnest toward that certain symphonia (“harmony”) we spoke of, but since the souls of the young
can’t take things seriously, we call and treat them like games and songs (odes).

11. Book 2 (664c-d): The city is divided into three choruses by age-class

TPATOV ptv Toivuv 6 Moucov xopos 6 Taidikds 6pbdTaT' &v eioiol TP TOS TA TolaU T ei§ TO HECOV ACOUEVOS
amaon omoudij kai SAn Ti ToAeL, deUTepos BE O péXPL TPIGKOVTA TV, TéV Te TTaiava EmKaAoUuevos HapTupa
TV Aeyopévav aAnbeias mépt kai Tols véols TAecov HeTq TTelBoUs [664d] ylyveoBat émeuxduevos. det B dr) kai €Tt
TPITOUS TOUS UTTEP TPIAKOVTA ETT HEXPL TAV EENKOVTA YEYovoTas &BEW: TOUS 8¢ HETR TAUTA--0U y&p €Tl
duvaTol eépev d&s--UuBoAdyous Tept TGOV auTav 18V dia Beias priuns kaTaAeAeipbal.

First then, the children’s chorus of the Muses should most properly come forward first and sing these matters with all eagerness
before the whole city; and second, the chorus composed of those up to the age of thirty, and which will call upon [Apollo]
Paian as witness to the truth of their words and will pray that he will be gracious with persuasion for the young; and there must
be yet a third group to sing, those between thirty and sixty years of age; and that leaves those older than these, no longer capable
of carrying tunes, they will tell mythic stories about these characters (ethea) through divine prophecy.

12. Book 2 (665c¢): the city’s continual singing of the nomoi to itself, endless variations on the same
TO Belv MAvT' &udpa kal Taida, éAevbepov kai SouAov, BAUY Te kai &ppeva, kai SAn T TOAel SAnv THv AW
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aUTNV aUTi émddoucav un TaveoBai ToTe TaUuTa & deAnAUBapey, Audds yé Tws ael peTaBaAidueva kai
T&vTwS Tapexoueva Tolkihiav, oTe amAnoTiav eivai Twa Tédv Ypvev Tols dSouaotv Kai ndovnv.

It is necessary that every man and child, free and slave, female and male, and the whole city never stop chanting over the whole
city itself these things that we have gone through, and in some way or other [the songs] must always be changing and in every
way be furnished with varied adornment, so that there is a kind of endless desire for and pleasure in the Aymnoi for the singers.

13.Book 2 (672e-673a): Music and gymnastic

Abnvaios: 8An pév ou xopeia dAn Taideuois v MUV, TouTou &' al TO uev pubuol Te kai apuovial, TO KaTa ThHv
pwvhv. KAewias: vai. ABnvaios: 1O 8¢ ye kaT& TV TOU COUATOS Kivnow pubBuov pév kowodv Tij Tiis eoviys eixe
KWW oL, oxTiua Ot iBlov. [673a] €kel B¢ péAos 1) Tiis paoviis kivnots. KAewias: aAnféotaTta. ABnvaios: T& pev
Tolvuv Tiis paoviis HéXPL TS Wuxiis TPOS apeTTv Tadeias oUk old' SvTva TPOTTOV COVOUACAUEV HOUCIKNV.
KAewiasg: 0pBcos pév odv. ABnvaios: Ta 8¢ ye ToU cwpaTtos, & TailévTwv SpXNnoiv eITTOUEY, EXV HEXPL TTiS TOU
OWUATOS APETIS 1) TOIAU TN KIVNOIs ylyvnTal, THy EVTEXVOV AYwYTV €Tl TO TOIOUTOV QUTOU YUUVAOTIKTV
mpooeiTwuey. KAewias: opbotaTa.

Athenian: We decided that chorusing as a whole was the whole of education, and that part of it, the vocal part, concerned
rhythms and harmonies. Kleinias: Yes. Athenian: The other concerning the movement of the body had rhythm in common with
the voice, but formal gesture (schema) was its own, while the tune (melos) was the movement of the voice. Kleinias: Most
true. Athenian: Now these [movements] of the voice that are some such form of education of the soul in virtue we named
‘music.” Kleinias: Rightly so. Athenian: And these [movements] of the body, which we called the dance of playing, if such
movements produce virtue of body, let us designate the skilled training toward this end ‘gymnastic.” Kleinias: Most rightly.

14. Book 7 (795d-96d): More on ‘music’ and ‘gymnastic’ as the two parts of paideia

T& 8¢ paruaTd mou BITTE, &g y' eitrelv, xprioachal cupPaivol &v, Té pev oa Tepl TO OWUA YUUVAOTIKTS, TX &'
guyuxias xapw povoikiis. T& 8¢ yuuvaoTikijs av 8Uo, [795¢] TO pev Spxnots, TO 8¢ TAAN. s dpxoews 8t &AAN
uev Mouongs A€ ipoupéveov, T Te HeyaAoTrpeTres pUAATTOVTAS &ua Kai éAeuBepov, GAAN B¢, evetias
EAaPPOTNTSS TE EveKa KAl KAAAOUS, TGV TOU CLOMATOS AUTOU HEACIV KAl HEPCOV TO TTPOCTIKOV KAUTTTS Te Kal
EKTAOEWS, Kai ATodIBoUEVT)§ EKACTOLS AQUTOLS AUTV eUpUBoU K oews, SlaoTelpopévns dua kai
ouvakoAouBouorns eis Taocav THv SpXNoIv IKAvas.... oud' doa év Tols Xopols 0T a’ HIUAHATA TTPOCTKOVTA
MipeloBat TTapeTéov, KaTa pev TOV TOTov Tévde Koupr|Twv évoéTAia Taiyvia, kata 8¢ Aakedaipova Alookdpaov.
N 8¢ av TTou Tap' NUIv képn kai déomowa, euppavieioa Ti Tis Xopeias Taidid, KEvais Xepoiv oUk ¢r|6n Seiv
aBUpew, [796¢] TavotAia 8¢ mavTeAel koounbeloa, oUTw Tnv dpxnow diamepaivew: & 81 TAVTWS Hipeiobal
TPETTOV GV €N KOPOUS Te Gua Kal Képasg, TNV Tis BeoU X&pv TIMAVTAS, TTOAEHOU T' €V XpEeia Kal EopTaV Eveka.
Tols 8¢ TTou TTatoiv eUBUs Te kai Boov av xpovov unTrw eis ToéAepov (oo, Taot Beols Tpooddous Te Kal TTOUTIAS
Toloupévous ped' STTAcov Te kal (T &el koopeioBat déov &v ein, B&TToUs Te Kai BpaduTépas v OpXTOEDL Kai €V
Topeia Tas ikeTelas Toloupévous Tpds Beovs [796d] Te kai Becov Taidas.

It should follow that the lessons used should be of two sorts, gymnastics for the body, music for the sake of goodness of soul.
Gymnastics are in turn double: dancing and wrestling. With dance either one is imitating the song script (Mouses lexis), taking
care to be free and noble, or else for the sake of fitness, flexibility and beauty one bends and flexes as appropriate for the body’s
limbs and joints, so that to each of them is rendered a rhythmic motion, which then spreads into and accompanies the whole of
dance....Nor should we pass over the mimetic shows in choruses that are appropriate to reproduce, like your “armored games”
of the Kouretes, and the Lacedaemonians’ for the Dioskouroi. And again as among us the Maiden Queen, who was pleased by
the sport of chorusing and thought that one should not play with empty hands, adorned herself in full armor and thus conducted
the dance. It is wholly fitting that boys and girls imitate this, honoring the favor/gift of the goddess, for its usefulness in war
and for the sake of festivals. And for boys up to the age before they go to war it should be required that they are always fitted
out with weapons and on horseback when they make processions to the all the gods and parades, more quickly or slowly
dancing and marching as they make supplications to the gods and children of the gods.

15. Book 4 (722b-c): “Preludes” to “Political Nomoi”

TPOS ToUTO Bt 0Udeis £olke SiavonBijval TOTOTE TV VOUOBETAVY, cos EEoV Buoiv xpfioBal Tpds Tas vopobeoias,
meBol kal Bia, kab' doov oidv Te émi TOV &melpov Tadeias SXAoV, T ETEP XPWVTAL [722¢] HOVOV: OU Y& p
TelBol KEPAVVUVTES TNV AvAYKNY vopobeTouow, &AN' akpdaTe névov Ti Bia. ey &', @ pakdapiol, Kai TpiTtov €Tt
TEPl ToUs vépous Opa yiyveohal déov, oUuBaui T& VUV y1yvOUevov.... oudev &AN' ] ept véucwv diaAeyduevol,
[722d] vopous 8¢ &pTi pot SokoUpev Aéyelv &pxecbal, Ta &' EumpocBev Ny TavTa NUiv Tpooiuia vouwy. Ti 8¢
TauT elpnka; TOSe eimelv BouAnbeis, STi Adywv TAVTWY Kai 0wV PovT| KEKOWIVTKEV TTPOOIUI& Té E0TIV Kai
oxedOV 0ldV TIves Avakivnoels, Exoucal Twa EvTeXVOV ETTIXElpTOW Xproipov TTpos TO péAAov TrepaivecBal. kai &
TToU KIBapedikils s Aeyouéveov vopuwy Kal TTaons povons Tpooiula Baupaotds [722¢] éoToudacuéva
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TPOKEITAL TGV Bt SV Tws vOUwY vTwv, oUs dT) TTOAITIKOUS elvai papey, oudeis TedToTe oUT' elTré T1 Tpooiuiov
oUTe oUVBETNS YEVOUEVOS EENVEYKEY ElS TO PCIS, CI5 OUK BVTOS PUUEL.... of T¢ ye d1) dirAol Edofav vuvdr ot
AexBévTes vopol oUk elval amAGSs oUTe Tws SITTAoT, AAA& SUo pHév Tive, vOpOS Te Kal TTpooipiov Tou vépou: 6 8
TUPAVVIKOY ETT{TayHa &TelkaoBiv éppnBn Tols EMTAYHaow TOls [723a] TV iaTpdv ous eiTropev aveAeubépous,
TouT' elval vépos &kpaTos, TO 8¢ mpd TouTou Pnbév, TEIOTIKOV AexBEv UTTO ToUdE, SvTws HEv elval TTEIOTIKOV,
TPooIpiou unv Tou Trepl Adyous duvauiv Exew. iva yap eUpevads, kai Si&x Thv eUpévelav evpabéctepov, Thy
gmiTtagw, 6 ¥ éoTv O vopos, BéENTal 6 TOV véuov 6 vopobéTns Aéyel, TouTou Xapw eipiicbai ot kaTepdvn Tas
O Adyos oUTos, Ov Teibeov elrev 6 Aéycov: 310 B1) KaT& [723b] Ye TOV EUdV Adyov ToUT' auTd, Tpooiuiov, AN ol
Aoyos v 6pbdds TpooayopeUolTo eivatl ToU vopou.

To this point, it seems that no lawgiver has ever realized that while able to use two means in their nomos-making, persuasion
and force, in so far as possible in dealing with the masses lacking education, they only make use of one. For they do not mix
compulsion with persuasion in making their nomoi, but use only force unmixed. But blessed men, I see yet a third thing that is
needed in the nomoi, though now it never happens.....We have been discussing nothing but nomoi, but we seem to have just
begun declaring nomoi, and all that has proceeded so far has been preludes to nomoi. Why do 1 say this? [ mean that of all logoi
and every utterance of any sort shares in common preludes (prooimia) and certain rousing preparations that show a kind of trial
of skill that is useful for what is going to be undertaken. And indeed the preludeds of the kitharodic songs that are called nomoi
and of every musical composition are marvelously elaborate. But of the real nomoi, those we say are politikoi, nobody has ever
spoken a prelude or been a composer and brought one into the light, with the assumption that it is not in the nature of the
thing....The nomoi that just now seemed double when I spoke them are not simply double, but of two parts, nomos and prelude
to nomos. The tyrannical prescription which we said was like the prescription of illiberal doctors, this is unmixed nomos, but
the part that is spoken before it, which he called persuasive (peistikon) and which really is persuasive, has the power of a
prelude to speeches (logoi). For in order that the one to whom the lawgiver addresses the nomos, receive the injunction
—which is the nomos—+favorably and, being favorable he’ll learn it more readily, for this reason this entire /ogos appears to me
to have been spoken, which the one speaking spoke to persuade. For this reason and on my account it should be called a prelude
(prooimion) not an explanation (/ogos) of the nomos.

16. Book 6 (783a): fear, “law,” reason and the Muses as the four instruments for training the soul’s passions

& O} Bel Tpia voorjpaTa, TpEmovTa eis TO BEATIOTOV TTapd TO Aeyduevov 1idIoTov, TPIoL UEV TOIS HeyioTols
Telpaobal KaTEXEW, POPe kai voue kal T¢ aAnBel Adyw, mpooxpwiuévous pévtol Movoais Te kal aywviolot
Beots, [783b] oBevvivTov THv atfnv Te kai émipponyv.

These three ailments [natural desire for food, drink, and sex] need to be turned toward the best, beyond what is called the most
pleasant, and we must try to restrain them by the three greatest things, by fear and nomos and true logos, making resort in
addition to the Muses and to the gods of contests, to quench their growth and overflow.
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