
III. THE GREEK HOUSEHOLD AND PERSONAL
RELATIONSHIPS

Xenophon’s thought on life and relationships within the household
yields compelling insights into domestic life in ancient Greek cities,
and attitudes towards the personal relationships which connected
citizens to each other. The household also provides a location in
which values and knowledge are transmitted between husband, wife,
and subordinate workers (Oeconomicus), and in which discussions
between friends and citizens can take place (Symposium). The presence
of Socrates signals the normative and prescriptive element of these
works. The good order of the household, and the behaviour of husband
and wife within it, can be paralleled in Xenophon’s taxonomy of social
organization with the order of society at the level of city, army, and
empire. The placing of the domestic within this normative structure
means that one should be cautious in interpreting his work as
straightforwardly descriptive of Athenian domestic life.1

Xenophon’s focus on the home fits into a tradition of didactic
‘economic’ texts, beginning with the seventh-century epic Hesiod’s
Works and Days, through to the texts from later antiquity which make
up the pseudo-Aristotelian Oeconomica. But he also, according to
Sarah Pomeroy, displays a new and unusual focus on marriage as a
partnership for ‘production and reproduction’.2 This emphasis on
marriage is accompanied by a distinctive approach to the other personal
relationships of a citizen explored in the Memorabilia, particularly
emotional and sexual relationships with other citizen men (Mem. 2.6;
Symp.) and with female sex workers (Mem. 3.11).

Xenophon is particularly concerned with the life and development of
the kalos kagathos, a ‘fine and good’ elite citizen, exemplified by the
wealthy Ischomachus, who fits an ethical and aesthetic ideal, and
whose ethos and actions in managing his estate are unimpeachably
correct. Most citizens fall short of that ideal; whether Socrates himself
meets the criterion is debatable.3

1 Compare the topics and organization of Aristotle’s Politics Book 1; see Schmitt Pantel 1992:
78–9; Natali 1995.

2 Pomeroy 1994: 41–6.
3 L. Strauss 1972, with further argument by Danzig 2003b.
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The household as microcosm

The household is a microcosm of larger forms of human coexistence:
the polis, the army, and the empire. Xenophon regards the management
of all as similar exercises undertaken at different scales. His Socrates
tells a soldier disappointed at being defeated in the election for a post
as a commander by a man whose experience lay in estate management:

Don’t underestimate the men who manage estates (ton̄ oikonomikon̄ andron̄),
Nicomachides. The management of a private business differs only in scale from the
management of public affairs, and in other respects they are very similar, notably and
most importantly in that neither can be done without the involvement of people, and
there is no distinction between the people involved in private and public operations –
those in charge of public affairs are dealing with just the same sort of people as private
managers. (Mem. 3.4.12)4

The idea that there was a single art of leadership or management which
could be exercised at all levels, from household to empire, was a
conventional view in fourth-century Greek thought, shared to some
extent by Plato (Statesman 258e) but criticized by Aristotle, who
countered that the rule of such different domains represented
qualitatively different skills (Politics 1.1.1252a7–18).5 Xenophon, like
Plato, identifies this general supervisory skill as the ‘kingly art’ (basilike ̄
techne)̄, but he claims that it applies to the household as much as the
kingdom; the rule of a despotic king is effectively conducted over a
very large household.

The household, like the cosmos itself, benefits from good order,
something that is always of prime concern to Xenophon.
Ischomachus tells his wife: ‘there is nothing so useful (euchres̄ton) or
so good (kalon) for human beings as order (taxis)’ (Oec. 8.3).6 The
satisfaction is both aesthetic and practical, inside the home and beyond
it, from the holds of trading ships (Oec. 8.11–16) to military formations
for battle and display, and the arrangements of choruses of performers.
A ‘well-ordered’ (kata kosmon) house can be a ‘chorus of equipment’
(Oec. 8.20).

In writing about the household, Xenophon usually focuses on its
legal head, the male citizen, who in other contexts might be the ruler

4 Trans. Hammond in Hammond and Atack 2023.
5 Brock 2004: 247–9; Atack 2020a: 152–62.
6 Higgins 1977: 28–9; Pontier 2006: 238.
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of a city or empire or the leader of an army. All are complex
organizations in which tasks should be distributed to specialist staff,
but the leader must synthesize and oversee the whole organization,
provide direction, and spot opportunities, while occasionally delegating
to others – which means his wife and the better trained of his enslaved
workers. Home is also the centre of wider social and familial networks.
In the second book of the Memorabilia, Xenophon covers the
relationships such a man might need to manage: those between parents
and children (2.2), competitive brothers (2.3), and the problems of
male citizens as heads of household dealing with financial hardship
(2.7) and needing to seek employment (2.8).

Xenophon shows some empathy towards the situation of citizen
wives, who have equal capacity to contribute to the household (Oec.
7.26–8) and exercise the same forms of oversight. Less often, this
extends to those few heads of household who are not male citizens,
such as the hetaira Theodote, a non-citizen woman who depends on
financial support from ‘friends’ paying for companionship and sexual
services to fund her household (Mem. 3.11). And he shows some
interest in the activities of the enslaved members of the household.

Xenophon’s account of Spartan customs and values related to family
life reads as being also a criticism of Athens. His Spartan politeia begins
with a discussion of the home in the context of birth and early
childhood (LP 1.3–10); but Spartan men’s lives would eventually be
focused on their messes, outside the household. Sparta offers a
different split between the public and private aspects of life from that
of Athens (LP 5.5–7, 6.1–5), affecting the roles of men and women.

Socrates at home

The personal lives and domestic arrangements of philosophers
who promoted alternative lifestyles or questioned everyday living
arrangements would become a topos of the Hellenistic and later
biographical tradition, also seen in pseudepigraphic texts such as the
letters supposedly from the Cynic philosopher Crates to his wife
Hipparchia (DL 6.96–8; Letters of Crates 28–33).7 Xenophon, in
depicting Socrates at home with his family, stands at an early stage in

7 Rosenmeyer 2001: 221–4.
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this tradition, although other Socratics clearly treated similar topics,
often using the same characters.8

Most surviving Socratic dialogues present the philosopher engaging
with a wide range of interlocutors away from his own home, placing
him in Athens’ public spaces and the private homes of its elite. Plato
shows Socrates’ wife and children being dismissed from the scene on
his final day (Pl. Phd. 116b). However, Xenophon depicts Socrates at
home, in a dialogue with his son Lamprocles that plays a key structural
role in the Memorabilia.9 For Thomas Pangle, the reader is ‘plunged
down’ in a ‘roller-coaster drop’ from the lofty discussion of Heracles’
choice in the previous chapter, but this changed setting asserts the
importance of the family for Xenophon.10 After the Memorabilia’s
first book, which offers an initial defence of Socrates against the actual
twin charges of impiety (Mem. 1.1) and corrupting the youth (Mem.
1.2) levelled against him in 399 BCE, Xenophon turns to depicting his
teacher as a source of wise advice to family and friends, beginning in
his own home, as further evidence against the charges. The relationship
between parents and sons was fundamental to Athenian piety; families
were also responsible for choosing their sons’ educators.11 Respect for
parents was an aspect of character scrutinized as part of the dokimasia,
preliminary due diligence hearings held for appointees to political
office.12

Xenophon turns the focus from the father–son relationship to that of
mother and son. Lamprocles has been complaining to Socrates about
his mother’s critical attitude to him, but the latter tells him to stop
being ungrateful and to listen to her (Mem. 2.2.1–2), placing the
question of gratitude to parents within a wider context of civic justice.13

He describes the contribution that both parents make to their children’s
lives, highlighting the personal risk borne by the mother:

Once she has conceived, the woman carries this burden, growing heavy with the weight
of it, risking her life, and nourishing it with its share of her own food. And then after all
she has suffered in carrying it to term and giving birth, she feeds and cares for it, even
though the baby has done her no favour so far and has no notion of who is looking after

8 See Aeschines SSR VIA 70 =Cic. Inv. rhet. 1.51–3; Johnson 2021: 254–5.
9 Erbse 1961; Gray 1998: 130–2.
10 Pangle 2018: 80.
11 B. Strauss 1993: 19.
12 [Arist.] Ath. Pol. 45.3, 55.2–4; Lysias’ dokimasia speeches (Lys. 16, 25, 26, 31) give a flavour

of the kinds of argument used.
13 Pangle 2018: 84.
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it so well. It cannot even indicate what it wants, but the mother has to guess at its needs
and likes and try to supply them: and she continues to feed it for a long time, putting up
with that labour by day and night, and not knowing what thanks she will get for her
efforts. (Mem. 2.2.5)14

The relationship between mother and infant is marked by its lack of
reciprocity: infants can offer no immediate reward for the labour
expended on them, and may not survive into adulthood. Xenophon
shows that, unlike other civic relationships, mothers must give care
without expecting any return. The sculpted gravestones of Athenian
women who died in childbirth are testimony to both the risks of the
relationship and its importance.15

Xenophon plays with and subverts more conventional negative views
of women in the Symposium. Unlike Plato, he presents the symposium
as a space in which women performers are welcome participants,
although, unlike the male guests, the female entertainers do not
speak. Socrates points to the skills of the girl dancer who has performed
juggling tricks for the diners, and observes that she demonstrates the
capacity of women to learn:

‘In many other actions, and in the actions the girl is performing, it’s clear that the
nature of women is really no worse than that of a man, but she lacks strength and
understanding (gnom̄e ̄ ). And so if any of you has a wife, let him teach her whatever
he would like her to know and use.’

And Antisthenes said, ‘How, Socrates, do you know this and yet not educate
Xanthippe, and use a woman who is in my opinion the most difficult of all who ever
were or shall be?’ (Symp. 2.9–10)

Socrates responds with an analogy to training horses; his experience
with his difficult wife will make him better at educating any other
woman. The analogy between dominating women and breaking a
horse, seeing the young girl as the untamed colt, was familiar from
poetry (for example, Soph. Ant. 477–8), but fits neatly into
Xenophon’s wider use of human–animal interactions to describe social
hierarchies.16

14 Trans. Hammond in Hammond and Atack 2023.
15 For example, a funerary stele showing a seated woman as her (slave) attendant takes the baby

away, British Museum 1894,0616.1.
16 Sophocles uses the image for both political and social domination; see Griffith 2000 ad

477–8. Xenophon also uses the analogy to describe the uneducated (Mem. 4.1.3).
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Women’s lives at home

Although Xenophon’s depictions of women of free citizen status
reinforce a particular view of the division of labour between the
sexes, he nonetheless accords such women agency in the management
of their homes and the stewardship of family resources and property,
and credits them with skill and knowledge for doing so. While
women are often presented as consumers of resources (Hesiod,
Works and Days 702–5; Semonides fr. 7) and disruptive to the order
and continuity of families – notably in Athenian tragedy, where
Sophocles’ Antigone and Euripides’ Medea are only two examples of
women who prevent the orderly continuation of the family –
Xenophon shows women as co-workers in a joint enterprise, to which
each partner contributes different but valuable skills and labour.17 He
incorporates women, still treated as opposite to and at times dependent
on men in a binary divide, within a positive and orderly microcosm of
the larger cosmos.

In his Oeconomicus, Xenophon shows Socrates advising Critobulus,
the son of his friend Crito, on household management and marriage
through an extended report of a conversation with an idealized
Athenian citizen and estate-owner, Ischomachus.18 Socrates regards
the relationship between husband and wife as depending on the
wife’s being trained by the husband in the common goal of preserving
household wealth:

‘I can show you men who use their wives so that they are fellow workers in increasing
their household, and those who do so in a way which causes them a very great deal of
grief.’

‘In this case, Socrates, is the man to blame or the woman?’
‘When a flock of sheep is for the most part bad,’ Socrates said, ‘we blame the

shepherd, and when a horse is mostly bad, we criticize the rider; but in the case of a
woman, if she has been taught good actions by her husband and then does bad things,
perhaps it would be right for the woman to take the blame; but if he didn’t teach her
good and fine action (ta kala kagatha) and used her while she was ignorant of these
things, wouldn’t it be right to blame the husband?’ (Oec. 3.10–11)

The situation Socrates describes reflects Athenian elite marriage
practices, which were quite different from modern ‘companionate’

17 Cf. Pl. Meno 71e, possibly drawing on Gorgias.
18 Critobulus’ need for education drives the discussion in Plato’s Euthydemus; he is also present

in Xen. Symp., and mentioned in Pl. Ap. and Phd. See Nails 2002: 116–19.
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marriage. In a society where men of citizen status were not treated as
fully independent adult citizens and did not marry till reaching the
age of roughly thirty, the young women they married were chosen by
their family and were typically in their mid-teens, but ready to bear
children. Xenophon recasts the inequality of age, experience, and
education in these marriages as a pedagogic opportunity for the
husband: he can teach his wife to act in a manner appropriate to a
kalos kagathos like himself.19 Ischomachus’ wife was ‘not yet fifteen’
when they married (Oec. 7.5), and Critobulus admits to Socrates that
his wife was young and uneducated when they married (3.13), and
that he does not often engage her in conversation, despite her import-
ant role in the home (3.12).20 Xenophon, however, mentions a woman
who did have a companionate relationship, Pericles’ partner Aspasia,
whom Socrates offers to introduce to Critobulus: ‘I shall introduce
you to Aspasia, who will give proof (epideixei) of all these things more
expertly (epistem̄onesteron) than I can’ (Oec. 3.14).

Aspasia is an intriguing counter-example to Ischomachus’ wife. As a
non-citizen woman brought up in Miletus, in an aristocratic context
outside Athens, she had both a different education from Athenian
women and a different kind of relationship with Pericles from that
experienced in a typical citizen marriage.21 She featured in dialogues
by several Socratics. Xenophon’s Socrates here grants her epistemic
authority, and the formal ability to demonstrate her knowledge as an
epideixis.22 He follows this by outlining women’s key role in maintaining
the household, and the space in which it is exercised:

I think that a woman who is a good partner in the household is the counterweight to her
husband. For the goods which come into the house do so for the most part through the
actions of the man, while most of the expenditure comes about through the woman’s
stewardship. And when these things are done well, the household grows, and when
they are done badly, it shrinks. (Oec. 3.15)

Xenophon notes the importance of women’s work in managing
expenditure, but also in domestic production and preservation.
Women were responsible for a range of endeavours critical to family
life and the maintenance of resources: the preservation and storage of

19 Cox 2010; Glazebrook and Olson 2013.
20 Pomeroy 1994: 268–9.
21 This unusual status also attracted ridicule from comic poets (Ar. Ach. 526–9; see Henry

1995: 19–28; Kennedy 2014: 74–8).
22 Cf. Pl. Menex. 235e–236b.
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food, the production of textiles and clothing, and the management of
domestic labour. Women’s work also had an economic value, even if
it was realized only in certain circumstances; in poorer households,
textiles and other goods might be produced for sale in the market.
Socrates advises Aristarchus, who has taken in many female relatives
during the civil conflict of 403, to encourage these women to produce
cloaks for sale, so that the household’s resources are not depleted by the
costs of their subsistence (Mem. 2.7).

Aristarchus observes that the civil war has damaged many parts of
the economy, which means that he cannot raise funds by selling his
household goods (Mem. 2.7.2). Socrates provides examples of
Athenian entrepreneurs who are succeeding in business, and the two
consider whether it is proper for women of free citizen status to work
in craft businesses, as enslaved workers do (2.7.6–7). Socrates’ advice
balances this consideration with the assumption that these women,
too, would rather take responsibility and action for their upkeep than
sit in idleness and worry about their diminishing resources. He
concludes with a delicately phrased point that textile skills are ‘the
most honourable and decorous for women’ (2.7.10) – perhaps a hint
about sex work, a less honourable form of labour for citizen women,
and one paralleled with textile work in literary and visual sources.23

Exercising their best skills will both bring the women satisfaction and
secure the economic stability of the household.

Women’s work with textiles was part of an order that Xenophon
regards as natural, in which tasks are organized and in turn gendered
by their location within or outside the household, creating a strict
binary division. Ischomachus sets out this order to the young wife
whom he is ‘training’:

Since we know what tasks have been set in place (prostetaktei) for each of us by the god,
my wife, we must try to perform the tasks which are appropriate to each to the best of
our abilities. Indeed the law, which yoked together man and wife, joins in approval; just
as the god made them partners (koinon̄ous) in their children, so the law makes them
partners [in the house]. And the law ordains that those acts in which the god made
each of them more capable are good. For it is finer (kallion) for the woman to remain
indoors than to be out in the fields, and it is more shameful (aischion) for the man to
stay indoors rather than taking care of business outdoors. And if a man acts in a way
contrary to that established in nature by the god, the god does not fail to notice his

23 Ar. Lys. 574–86; McClure 2015.
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disorderly behaviour (atakton̄) and punishes him for neglecting his own work (amelon̄)
and for doing a woman’s work. (Oec. 7.29–31)

Xenophon here shows how good law mirrors and helps to protect the
natural order of the cosmos, as ordained by the gods, collapsing
the nomos/physis distinction used by Greek thinkers of this time.24 The
concern about taking care of and performing one’s own work reflects
a core principle of Greek political thought, a practical demonstration
of citizen autonomy, fundamental to democracy (Hdt. 5.78.1) but
also conveying an acceptance of rigid social structures in which
character fits a person to a class, as in Plato’s principle of specialization
(Plato Rep. 2.369b–70c, 4.433a4–6).

Ischomachus draws a parallel between the job of managing a hive
and that of managing the house:

I think that the female leader (heḡemon̄) of the bees practises tasks of this kind, set in
place for her by the god.

‘What tasks does the queen bee (basilissa) have that resemble the work which I must
do?’ she said. (Oec. 7.32)

He goes on to explain that the queen ensures that worker bees are
working, sending them out on missions, and storing and eventually
distributing what they bring in, in well-ordered honeycombs.
Rearing the next generation of enslaved workers is also her responsi-
bility (7.33–4), as is sending the workforce out on their tasks (7.35).
The bee and the hive were a traditional image for an orderly society,
present in Homer and other authors, and the ‘bee woman’ is, in
the otherwise entirely negative taxonomy of women presented by
the iambic poet Semonides, the ideal wife.25 Ischomachus imagines
that his young wife might enjoy teaching slaves to spin, but be wear-
ied by taking care of them when they are sick (Oec. 7.37, 41). The
emphasis on the wife’s caring oversight (epimeleia) and her ability
to transmit knowledge show that her role is integrated into
Xenophon’s Socratic value system, even though Ischomachus’ wife
perceptively notes that her leadership role will be perceived as

24 On the nomos/physis opposition, see Lloyd 1966: 124–5; on its use in the discussion of justice,
see Bonazzi 2020: 65–95.

25 Hom. Il. 2.87–93; Semonides fr. 7.84–94; see Osborne 2001 on Semonides’ sympotic
context. Xenophon uses the queen bee image again (Cyr. 5.1.24), in a masculine, Persian
context (Brock 2004: 254).
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laughable compared with that of her husband and his external-facing
activities (7.39).26

Within the house, however, the wife is a ruler, a ‘queen’ (basilissa).
The maintenance of domestic order becomes the wife’s prime duty:

In addition to all these points, Socrates, I said to my wife that there was no benefit in all
these arrangements, unless she herself took care (epimeles̄etai) that good order (taxis)
was kept for each object. I taught her that in cities with good laws (eunomoumenais
polesin) the citizens thought that it was not enough to write good laws, but they also
elected guardians of the law (nomophulakas), who acted as overseers and praised who
acted lawfully, and punished anyone who acted contrary to the law. (Oec. 9.14–15)

Reflection and self-examination are part of this order, in which the
well-run household is likened to a city ‘with good laws’, a quality
that Athenians attributed to Sparta.27 Ischomachus hears his wife’s
comments on his actions, with slaves and others acting as if the
household had political institutions:

‘We often deliberate about the actions we plan to take, and speak in praise of these,
while we criticize those actions we do not want to do. Indeed, Socrates,’ he said, ‘I
have often been judged and convicted to suffer some punishment or pay a fine.’

‘By whom, Ischomachus?’ I asked. ‘I can’t work it out.’
‘By my wife,’ he said. (Oec. 11.24–5)

The idea of a domestic law courtmight also suggest comic scenarios such as
that of Aristophanes’Wasps.28 The comedic potential has led to suggestions
that the whole presentation of Ischomachus and his wife is ironic, pointing
to the story of Chrysilla, thewidowof the historical Ischomachus, whose far
from ideal behaviour is reported by the speechwriter Andocides (On the
Mysteries 122–4).29 On this reading, the Oeconomicus offers a critique of
the idea of the kalos kagathos and delusions of good order. But the inclusion
of somany key ethical ideas in these passagesmakes awholly ironic reading
difficult. Xenophon is committed to these views on good social order else-
where in his work, and the fact that he regards a woman as capable of

26 Care: ἐπιμελεῖται 7.34; ἐπιμελητέον 36; ἐπιμελημάτων, ἐπιμελητέον 37; ἐπιμελοῖο 39;
ἐπιμέλειαι 41. Knowledge: προνοητέον 36, ἐπιστήμονα 41.

27 Cf. the nomophulakes of Plato’s Magnesia, introduced at Pl. Leg. 6.752d.
28 Pomeroy 1994 does not make this link, but David Johnson (2021: 226) compares the

Symposium with Wasps.
29 This Chrysilla, after the death of her husband, moved in with her daughter and became the

mistress of her son-in-law Callias, the same Callias who is the host of Xenophon’s Symposium. See
Davies 1971: 265–8 and Nails 2002: 94–95; with further analysis from Hobden 2017: 168–73 and
Johnson 2021: 269–73.
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implementing them in a specific domain is, as SheilaMurnaghan observed,
to treat women’s roles as ‘emphatically equal’ and ‘complementary’ to the
role of the man in other forms of ordered social arrangement.30

Ischomachus grants that his wife, in having this ability, has a ‘great-
thinking’ (megalaphrona) mind; after completing his description of her
skill in prudent household management, all expressed in language more
usually linked to men’s roles, he accepts Socrates’ remark on her ‘mascu-
line mentality’ (andriken̄. . .dianoian, 10.1).

However, Ischomachus undercuts his positive assessment by his next
point.31 Xenophon uses him to idealize marriage as a relationship of
total frankness, including honest self-presentation. When his wife
wears make-up and built-up shoes, Ischomachus claims that her altered
appearance precludes any real connection or frank communication
between them (10.2–13). His wife makes no verbal reply to his
criticism, but Ischomachus notes:

She never did anything of this kind again after this, but tried to display herself with a
clean (katharan) and suitable (prepontos̄) appearance. However, she did ask me how
she might appear beautiful (kale)̄ in reality (toī onti) and not only seem to be so.

(Oec. 10.9)

We might note the philosophical language Xenophon gives the
unnamed wife. As he alludes to contemporary philosophical
discussions of the difference between appearance and reality, he
emphasizes the importance of honesty in relationships, and the
distinction between virtue and vice.32 Ischomachus’ wife appears to
have become fluent in the technical language of Socratic dialogue,
and in the Platonic distinction between reality and appearance.

Ischomachus explains that she should display her true nature by
distinguishing herself from her slaves through her active working stance
at the loom (10.10). While Xenophon has an abiding interest in the
self-presentation of individuals performing leadership roles, there is
no scope for the positive use of self-adornment in the private life of
an Athenian wife.33 The distinction of citizen from slave carries further

30 Murnaghan 1988: 9; Baragwanath forthcoming.
31 Socrates’ reference to the painter Zeuxis links this discussion to the appearance of his rival

Parrhasius in Mem. 3.10.1–5.
32 Xenophon’s insistence that character can be apprehended by sight (Mem. 3.10) contrasts

with the Platonic deprecation of direct perception of the material world in favour of intellection
of the Forms (Rep. 5–6, especially 5.476b; lovers of sights and sounds).

33 See Chapter 6 for Xenophon’s thought on the self-presentation of monarchs.
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into the personal lives of the couple. Ischomachus maps the distinction
between the self-presentation and activity of the citizen wife and the
enslaved woman on to the virtue/vice distinction: ‘Her appearance
generates sexual desire, when she, with her cleaner appearance and
more appropriate clothing is compared with a slave, and above all
when she grants favours willingly, rather than being compelled to give
service’ (Oec. 10.12–13). While other sexual partners are available for
Athenian husbands – their own domestic slaves, as suggested here, and
sex workers of various types – only the citizen wife represents Virtue.
In parallel with political typologies of good and bad regimes, her willing
submission to her husband’s desire makes his domination acceptable.

Xenophon’s characters have differing attitudes to domestic resources
being expended on the pursuit of sexual pleasure. Socrates criticizes the
expenditure which would be involved in maintaining a relationship with
hetairai like Theodote, who were maintained by one or more customers
who regarded them as ‘friends’ but paid them substantial sums for the
privilege of doing so: ‘If someone were to use his money to buy a sexual
partner, through which he would become worse in both body and soul,
and worse in respect of his estate, how would money actually be
beneficial for him?’ (Oec 1.13). The reality, however, was that many
Athenian men made use of sex workers; Antisthenes implies that
doing so on a casual basis meets his physical need for sex (Symp.
4.38). Xenophon also considers the perspective of the sex workers
themselves, although with some subtle criticism. The enslaved
entertainers of the Symposium vote Critobulus to be more beautiful
than Socrates (Symp. 5.9), emphasizing that they are concerned with
the physical and external rather than the internal beauty of the soul.

Socrates’ encounter with the beautiful hetaira Theodote (Mem. 3.11)
provides a view of an Athenian household headed not by a male citizen
but by a female non-citizen. When Theodote surprises him by
addressing him directly as he and his companions discuss her beauty,
Socrates questions Theodote to discover the source of her income.34

She does not benefit from revenue from farming or property – indeed,
as a non-citizen she is not able to own land or real property outright –
but is dependent on gifts from friends. Socrates’ probing questions
establish that she has no strategy for attracting the customers on
whom she depends. In a further animal image, he compares her with

34 See Goldhill 1998; Atack 2024.
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a spider which can weave a web but has no strategy to drive prey into its
trap (3.11.5–7).

Spartan arrangements contrast with those of Athens. Xenophon
begins the Lacedaimonion politeia with an account of citizen women’s
domestic lives in Sparta and their role in producing the next generation.
Compared with women elsewhere, Spartan young women enjoy better
food, and are permitted more exercise, so are in a better physical
condition, conducive to the production of healthier children, which is
their eventual primary function (LP 1.3–10).35 Domestic labour
such as the production of clothing is the work of the enslaved.
Social norms limit the time a man may spend at home and reduce
opportunities for marital intercourse, again in the interests of the
production of better children, and men are encouraged to marry and
father children while at their physical peak. In Xenophon’s account
eugenic considerations about the size and strength of offspring
outweigh concerns about marital fidelity, and Lycurgus’ politeia
permitted older men’s wives to bear children for younger men other
than their husbands.36 As Noreen Humble notes, this discussion is
introduced and closed with invitations to the reader to consider the
question; Xenophon’s concern may be as much to offer a
counter-example to Athenian norms as to explore Spartan society.37

Given the centrality of the household in his thought, he may not have
embraced Sparta’s physical separation of male and female spheres.

Xenophon pays more attention to the reality of women’s lives than
Plato does, and appears to grant women more epistemic and moral
agency and capability than Aristotle does in Politics Book 1, a work
which in many places appears to look back to Xenophon’s thought
on the household. But his mapping of the characteristics of virtue
and vice on to two different modes of performing a female gender
identity shows that he is still enmeshed within the patriarchal structures
and binaries of Athenian culture.

35 Compare the depiction of the physically active Spartan woman Lampito at Ar. Lys. 78–84.
36 Cartledge 1981.
37 Humble 2022: 97.
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The lives and work of the enslaved

Xenophon rarely focuses on enslaved individuals themselves, but
enslavement as a status is central to his thought.38 He differentiates
the roles of enslaved workers, and notes the skill with which some
might themselves perform supervisory roles within and outside the
home (Oec. 12.3–20; Mem. 2.5.2). However, his references to the
enslaved are most often embedded in political analogies in which
their status becomes a metaphor for the political unfreedom of citizens,
his primary concern. As seen in the contrast between free and enslaved
women in the Oeconomicus, the enslaved and the free come to represent
binary oppositions between bad and good epistemic and moral states.
Enslavement further becomes a metaphor for domination by the
drive for pleasure. Xenophon describes men who lack control over
their physical appetites:

These too are slaves (douloi), and they are ruled by extremely harsh masters. . .when they
perceive that they are unable to work because of age, they abandon them to a wretched
old age and try to use others as their slaves, in turn. But, Critobulus, we must
constantly fight for our freedom (eleutherias) against these influences even more than
against armed men trying to enslave us (katadoulousthai). (Oec. 1.22–3)

The analogical enslavement to vice of a free person is in Xenophon’s
account a more significant matter than the lived experience of personal
enslavement. A further consequence is that the negative qualities
associated with enslavement through analogy are transferred to
enslaved persons themselves, who are then viewed as inherently vicious
through being subject to base desires (Mem. 1.2.29, 1.3.11). Such
views underlie Aristotle’s theory of natural slavery (Pol. 1.5–6), in
which individuals can be identified as naturally suited to the status of
enslavement. Xenophon’s thought may well contribute to this model.39

Xenophon does, however, recognize the economic value of the
enslaved to the household and to its business enterprises, through
their skilled and even specialist labour. His recommendations for the
management of Athenian public finance in the Poroi effectively turn
the city into a large household, exploiting its enslaved workers to
boost production of silver (Poroi 4.2–4, 13–26).40

38 Baragwanath 2012.
39 See Atack forthcoming. On Aristotle’s thought on enslavement, see Schofield 1990.
40 See Chapter 4.
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Within Ischomachus’ house, enslaved workers are overseen by his
wife, and kept separated by sex, with the door to the women’s quarters
kept locked so that the enslaved will not ‘produce children without our
assent’ (Oec. 9.5). Outside in the fields, he trains labourers and
supervisors in agricultural work, believing it important that a master
demonstrate his good qualities and concern (epimeleia) for his workers:

When the master provides an example of neglect (amelein), it is difficult for a servant to
become careful (epimele)̄; to summarize, I think I have never observed good slaves of a
bad master, and though I have seen bad slaves of a good master, they certainly did not
go unpunished. (Oec. 12.18–19)

Although owner and enslaved are both part of the household,
Xenophon assumes that there will often be conflict between them;
this is another way in which the household offers an analogy for class
conflict within the polis. Socrates notes that, in some households, the
enslaved are kept in chains, yet still keep running away, whereas in
others they stay despite a lack of physical restraint (Oec. 3.4).
Xenophon connects brutality towards the enslaved with a lack of
order in the arrangement of belongings (Oec. 3.2). Here again the
household is seen as a microcosm of larger-scale communities, in
which those who rule over willing subjects are more successful as rulers
(Cyr. 1.1.5–6; Hiero 11.12–15).41

Xenophon’s portrait of the hedonist Aristippus makes the
connection between being a slave-owner and rejecting the idea of
community and necessary concessions to its demands. A slave-owner
himself, he regards life as a citizen, subjected to the rule of others, as
equivalent to life as an enslaved worker (Mem. 2.1.11). Xenophon sub-
tly portrays the hypocrisy embedded in this equation, while laying out
the brutal treatment the enslaved might expect, as Socrates points
out the inconsistencies in his argument:

‘Or is it because you realize that a man like you would be of no use as a slave to any
master? Who would want a man in his household who is averse to hard work and
takes his pleasure in the most expensive living?

‘And let’s look at how masters treat slaves like that. Don’t they suppress their sexual
urges by starving them, stop them from stealing by locking away anything they could
take, and beat the laziness out of them with floggings? Or what action do you yourself
take when you realize that you have a slave of that sort in your house?’

41 Note the use of the use of the same word (despotes̄) for the head of household and tyrannical
ruler. See Arist. Eth. Nic. 8.10.1160b27–30.
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‘I punish him hard in every way,’ he said, ‘until I force him to do what a slave
should.’ (Mem. 2.1.15–17)

Aristippus’ comments betray the reality of enslavement, as does a
further discussion with Antisthenes on the value of skilled enslaved
workers.

‘Tell me, Antisthenes,’ he said, ‘do friends have various values in the same way that
domestic slaves do? One slave is worth perhaps two minas, another not even half a
mina, another five minas, and another ten: and they say that Nicias the son of
Niceratus paid a whole talent for a manager of his silver mines. So I’m interested in
the answer to this – do friends vary in value in the same way as slaves?’ (Mem. 2.5.2)

Xenophon shows that slaves have a measurable market value, easily
assessed according to their skills, but that it is difficult to work out
the financial value of friends. Both good slaves and friends bring
financial benefits and, as the discussion concludes, the former should
not be sold and the latter not abandoned (2.5.5).

Homosociality: men’s personal relationships outside the home

Book 2 of the Memorabilia shows how citizen men articulate their house-
holds’ relationship with other households and with the city through a
range of relationships, from formal affiliation through demes (administra-
tive neighbourhoods), cults, and shared military experience, to informal
networks of friendship. Friendship between citizens thus has both a per-
sonal and a political aspect.42 Xenophon’s account suggests directions
which foreshadow Aristotle’s typology of citizen friendship (Books 8
and 9 of the Nicomachean Ethics).43 Such relationships cement the unity
of the citizen body. Xenophon also attempts to integrate a further form
of extra-familial male relationship – pederastic relationships between
young adults and youths – into his longer investigation of friendship
(Mem. 2.6), perhaps as a critical comment on the role such relationships
play in Plato’s dialogues. For Xenophon, erotic relationships between
young men risk the loss of physical and mental self-control.

Friendship begins with family members, who offer the first line of
defence for the citizen against the competitive environment of the
wider polis. When Chaerecrates is struggling to get on with his brother

42 On friendship in the classical polis, see Konstan 1997: 53–92.
43 On Aristotle’s models of friendship, see J. Cooper 1977; Price 1997; Schofield 1998.
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Chaerephon (Socrates’ good friend, who appears in Aristophanes’
Clouds and Plato’s Apology),44 Socrates advises him on improving this
vital relationship, and emphasizes the importance of family bonds:

Again, people who can afford it buy slaves to assist them in the house, and acquire
friends for the help they can give, but ignore their brothers – as if they can develop
friendships with their fellow citizens, but not with their brothers. And yet common
parentage and growing up together are powerful factors making for friendship, as can
be seen in the instinctive sense of loss which even animals feel when they miss the
siblings who shared their nurture. (Mem. 2.3.3–4)

Brothers, who will defend each other, are less likely to come under
attack in their citizen life.

The family is the closest source of support for a citizen, but wider
networks are also needed. Friendship (philia) properly extends across
a wide range of citizen interactions beyond the household and
immediate family. Acquiring friends from outside the family was
important in building a network of mutual benefit; Xenophon treats
this as a kind of property transaction, resulting in friendship being a
social good with an exchange value.45 Socrates emphasizes this to an
unnamed interlocutor (Mem. 2.4): friends help by providing practical
support in both public and private matters, filling gaps in provision,
and even joining in physical defence. Friends are also sources of
personal and emotional support. The quality of friends contributes to
their value (2.4.5–7).

In a subsequent conversation with Antisthenes, Socrates develops
the monetary valuation of friendship. He concludes that, ‘just as
someone will put an unsatisfactory slave on the market for what he
will fetch, so it may be tempting to sell an unsatisfactory friend when
there is the possibility of gaining more than he is worth’ (2.5.7).
Friends fit into networks of exchange, both as providers and recipients
of immaterial goods, charis, or favours and prestige, and as possessions
themselves in the exchange of actual money and goods. Xenophon’s
assessment of them as objects of value seems crass, but he is simply
extending ideas current in political theorizing about the need for an
exchange rate between citizens who contribute different amounts,
expressed in the concept of ‘geometric’ equality.46

44 Ar. Nub. 144–7, 156; Pl. Ap. 20e–21a; Moore 2013: 286–7.
45 Azoulay 2018b.
46 Most fully explored in Arist. Eth. Nic. 5.5; see Harvey 1965.
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Xenophon develops this idea further in Socrates’ long conversation
with his favoured interlocutor Critobulus, the son of his own friend
Crito (Mem. 2.6), and the interlocutor of the Oeconomicus. Socrates
advises his young friend pragmatically, to seek friends who exhibit
self-control over their physical appetites, who possess financial
prudence, and who do not come with a network of enemies. Yet,
despite the evident monetary calculus, a friend who loves money
would be a bad choice (Mem. 2.6.3–4).

Possible friends should be sought out and pursued, a process
Xenophon describes using management of the enslaved and the
aristocratic pastime of hunting as an analogy, as he later does for the
courtesan Theodote’s pursuit of ‘friends’:

Well, it’s certainly not by chasing him on foot like a hare, or trapping him with snares
like a bird, or using brute force on him as we would on an enemy. It is hard work to
capture a friend against his will, and difficult to keep him tied up like a slave. That
sort of treatment turns people into enemies rather than friends. (Mem. 2.6.9)

Socrates goes on to liken the personal pursuit of friends to politicians’
pursuit of supporters. So prominent figures like Pericles and
Themistocles (2.6.13), who are able to attract support, through either
fair means or some kind of enchantment, offer one model for finding
friends. Taking the analogy in the other direction, Socrates adds that
politicians gain support from flatterers, but that such men are
unsuitable as friends. He notes the importance of friends sharing in
good personal qualities, restating an analogy between the pursuit of
friends and the pursuit of lovers:

Perhaps I myself could use my expertise in matters of love (erot̄ikos) to help you in that
hunt for men of quality. When I want someone, it’s quite something how completely I
throw myself into getting him to reciprocate my love (antiphileisthai), my longing for
him, my desire for his company. I see that you too will need this passion when you
want to form friendships. (Mem. 2.6.28–9)

Critobulus expresses a wish for help with the pursuit of beautiful young
men as an actual form of friendship, collapsing the analogy. Affective
and erotic relationships between men and youths were a special class
of citizen relationship, one of some anxiety to Athenian society, even
as they played an important role in the acculturation of elite youths
into adult social practices.47 Xenophon follows Plato’s treatment of

47 Compare Aeschines, Against Timarchus; see Fisher 1992; Lear 2015; Atack 2021.
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these relationships in the context of friendship (Lysis 212b1–2), as
Melina Tamiolaki notes.48

Xenophon expresses concern about the effect of pederastic
relationships, but his concern is for the well-being of the older party,
centred on the loss of physical and mental self-control demonstrated
by falling in love and expressing longing for the younger ‘beloved’.
Unusually, he depicts himself in conversation with Socrates, who
criticizes those who lose self-control in their enthusiastic pursuit of
beautiful youths (Mem. 1.3.8–13). The speech is really aimed at
Critobulus, who has kissed the beautiful son of Alcibiades;
Xenophon admits that he would have done the same:

‘You poor man,’ said Socrates, ‘and what do you think would happen to you after
kissing a beauty like that? Wouldn’t you at that very instant become a slave (doulos)
rather than a free agent (eleutherou), and then spend loads of money on debilitating
pleasures, have no time at all to devote to anything fine and good, and find yourself
forced to take an interest in things to which no-one, not even a madman (mainomenos),
would pay any attention?’ (Mem. 1.3.11)

Again, the loss of self-control involved in erotic pursuit is likened to
enslavement and madness, the loss of reason. However, Xenophon
differs from Plato in his rejection of any physical aspect within these
relationships.49 Critias is criticized for rubbing himself against a boy
‘like a pig’ (1.2.30), behaviour more suited to the unfree (aneleutheron)
than to the kalos kagathos gentleman (1.2.29), who has learned to
control his physical appetites.

Xenophon’s treatment of homosocial and homoerotic relationships
reacts to Plato’s erotic dialogues; Mem 2.6 responds closely to Plato’s
Lysis.50 Relationships between men are the focus of Xenophon’s
Symposium, which replies to Plato’s work of the same name, and offers
a subtle and witty critique of Plato’s presentation of eros and of the role
of pederasty in Socratic thought.51 In Xenophon’s work, Socrates and
his companions are invited to join what might seem a rather awkward
party, at which the host, Callias, is pursuing Autolycus, the son of his
guest Lycon. The occasion for the event is Autolycus’ victory in an
all-in wrestling contest (pankration, Symp. 8.37). Both Callias and
Autolycus are still just about young enough to engage in pederastic

48 Tamiolaki 2018; Berkel 2020: 263–329.
49 Plato (Phdr., Symp.) is not entirely consistent on this point.
50 Hobden 2005; Tamiolaki 2018.
51 Huss 1999b; Johnson 2021: 187–230; Baragwanath and Verity 2022; Gilhuly 2024.
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relationships, although the hazy dramatic setting pays no attention to
chronology. Through this set-up, Socrates analogizes his own activities
to matchmaking, pimping, and erotic pursuit (Symp. 8.42).

Critobulus’ own beauty opens a discussion and contest between him
and Socrates; the symposiasts acknowledge Socrates’ inner beauty,
while the enslaved entertainers brought by a Sicilian impresario vote
for the handsome young man (Symp. 5.9). The Sicilian in turn
becomes annoyed that the guests are entertaining themselves and
ignoring the dancers’ performances, and Socrates’ presence is resented
by the interloper Philippus, who eventually launches into a critique
which mirrors the later accusations against Socrates, in which Lycon
was the third prosecutor (6.6–10).

When Socrates intervenes to put the party back on track, he
encourages the other guests to sing, while asking the entertainers to
dance (7.1).52 His closing speech (8.12–41) encourages Callias to
pursue a chaste friendship with Autolycus rather than a sexual
relationship, and he argues that non-sexual relationships between
men offer a route to virtue for both parties:

For the greatest good for the man who yearns to make a good friend from his boyfriend
is that it is necessary that he too should practise virtue. For it is not possible for a man
who performs shameful deeds to produce a companion who is good, nor can a man
who exhibits shamelessness and lack of self-control make his beloved show self-control
and respect. (Symp. 8.26)

While criticizing Pausanias’ admiration of the Theban Sacred Band,
150 pairs of lovers who fought side by side (8.32), Xenophon appears
to acknowledge Pausanias’ relationship with the poet Agathon. In
doing so, he sets his work in conversation with Plato’s Symposium,
from which the female performers were excluded.53

However, the dancers’ final scene, representing an erotic encounter
between Dionysus and Ariadne, provides a reminder of the allure of
heterosexual love within citizen marriage (9.2–5). Autolycus leaves
with his father, while the other married guests rush home to their
wives (Symp. 9.7). While male friendship is central to existence in
the city, the household and the wife within it have an importance for
Xenophon not shared by Plato.

52 Huss 1999a.
53 Danzig 2005, Pl. Smp. 176e, 178e (Phaedrus’ speech).
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The Athenian gentleman on his estate and in the agora

Just as Xenophon has a clear view of the proper role of women in
maintaining their households, he outlines the behaviour and activity
appropriate to citizen men who are heads of households and
responsible for what might be substantial estates. The political and
legal duties of a citizen towards the polis might appear as a disruption
to this core responsibility, as seen in the routine of Ischomachus,
presented as the supreme example of the ‘fine and good’ gentleman,
the kalos kagathos (Oec. 7.2–3).54

Physical self-improvement was a key task for the gentleman.
Ischomachus explains how his daily routine contributes to a regime
of fitness and the care of self and others:

Well now, Socrates, I’m in the habit of getting out of bed when I might find others still
indoors, if I need to meet anyone. If I have anything to do down in the city, in
conducting this business I take the opportunity for a walk. And if there’s no business
in town, my slave leads my horse to the field, but I take a walk on the path to the
field, and it’s probably better, Socrates, than if I were to walk in the arcade. When I
reach the field, if they are planting or clearing or sowing or reaping the harvest, I
look closely at how each task is being done and suggest improvements, if I have any-
thing better than their present method. After this I typically mount my horse and prac-
tise horsemanship (hippasian), as like as I can make it to the cavalry functions needed in
warfare. . . (Oec. 11.14–17)

Ischomachus’ involvement with farming is a supervisory one, although,
as he and Socrates observe, supervision requires a knowledge of the
tasks being supervised. His key task is to train the managers who take
care of farming for him and directly manage his workforce. Socrates
is somewhat sceptical that such supervisory skills can be taught, as
Ischomachus insists (12.4). This point keys into a significant debate
about the teachability of virtue, seen in Plato’s dialogues.55

Although Ischomachus’ manager is enslaved, like those he manages,
Xenophon suggests that a citizen who had fallen into poverty might take
up the work of an estate manager rather than labouring work (Mem.
2.8.3). Eutherus has lost his own property, and his best option for
income is day labouring in the city, as unpropertied free citizens did.
But, Socrates suggests, working for the owner of a large estate would

54 For an exhaustive survey, see Bourriot 1995.
55 See Pl. Meno 70a–73d; Lach. 190bd; Prt. 323c–328a.
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not involve physical labour. It would, however, challenge Eutherus’
ideas about what activities are appropriate for a free citizen:

‘I would find it hard, Socrates,’ he said, ‘to submit to the condition of a slave
(douleian).’

‘And yet those who take charge of their cities and supervise public affairs are not
regarded as thereby lowering themselves to the status of a slave (douloprepesteroi), but
rather as displaying more of the qualities of a free man (eleutheriot̄eroi).’ (Mem. 2.8.4)

One of the problems introduced by identifying the rule and
management of a household with that of the polis is that in Athens
the two tasks were undertaken by people of different statuses:
office-holders in the city were free citizens, whereas stewards in private
households might well be enslaved. The aristocratic idea that subjection
to the will of the majority was a form of enslavement, most clearly
voiced by Aristippus (see Chapter 4), also impacts the idea that working
for another citizen in his private business was not a suitable task for a
free citizen.

A further division among Athenian citizens was between those who
undertook civic roles and played an active part in the administration
of the city, and those who kept a low profile and focused on their private
affairs.56 Ischomachus appears to adopt a quietist attitude, and to avoid
public entanglement in politics; some have argued that this implicates
Xenophon in an oligarchic perspective.57 Socrates argues against this
notion, encouraging Charmides, something of a real-life Ischomachus,
to take a more active role in civic affairs, and re-emphasizing the view
that managing household and city are the same function. Socrates tells
him he has an obligation to use his skills for the public good, but
Charmides insists that his private abilities are not transferable to the
public sphere:58

Charmides replied, ‘Conversation in private is not the same as debate in a crowded
assembly, Socrates.’

‘And yet’, said Socrates, ‘anyone who can count is able to count just as well in front
of a crowd as on his own, and the best lyre-players in the privacy of their home are also
the best in public performance.’ (Mem. 3.7.4)

56 Carter 1986.
57 See L. Strauss 1970; Pangle 2020: 77–84.
58 Johnson 2021: 259–60.
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There is a balance in Ischomachus’ activities between farming on his
estate and transacting commercial business in the marketplace or
with fellow citizens. One might expect a kalos kagathos to favour
farming over trade. David Johnson suggests that Ischomachus’ business
activities and views may mark him as a less than perfect exemplar of a
conventional gentleman.59 Xenophon certainly appreciates the Spartan
prohibition of citizen participation in trade (LP 7.1–3), and his
contemporaries shared such views. Plato largely disdains the financial
sphere, forbidding property to his philosopher rulers, while Aristotle’s
Politics polices a line between good citizen behaviour and interest in
profit-seeking and money matters (chrem̄atistike,̄ Pol. 1.10.1258a18–
25).60 Yet Ischomachus points out that grain traders love the produce
they trade just as much as farmers do (Oec. 20.27–9).

Matthew Christ, by contrast, suggests that Xenophon is arguing
against an aristocratic ideology of non-participation, by showing that
the skills of good estate management, exemplified by Ischomachus
(and also by Charmides), should benefit the city and earn honours
for those who possess them.61 Xenophon, he contends, shows ‘a new
vision of elite identity’ in which hard work in managing private business
benefits the public standing of the elite, and successful estate
management is achieved through cooperation with democratic
processes and participation in office-holding. Xenophon attributes a
similar view – that the kalos kagathos should provide the necessities
for his household – to the Persian king Cambyses (Cyr. 1.6.7). Such
activity should be supported by relevant expertise; the later sections
of the Oeconomicus provide detailed instruction on farming practice
for producing and harvesting crops (Oec. 15.10–19.19). By setting
Socrates’ and Ischomachus’ conversation in the agora, where business
was undertaken, rather than in a private setting, Xenophon underlines
Ischomachus’ commitment to taking charge of his business affairs, and
also aligns him with Socrates’ practice of public conversation.
Ischomachus’ international perspective may also be unusual. As well
as his praise for Persian leaders as farmers (Oec. 4.4), his model of
good order is a Phoenician trading ship (Oec. 8.11–16).

While elite Athenian women’s responsibilities were largely restricted
to their households, other than the performance of religious ritual

59 Johnson 2021: 234.
60 On Plato, Xenophon, and business, see Ober 2022: 295–344.
61 Christ 2020: 97–101.
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outside the home, men’s lives required social and political interaction
in other venues, both through formal institutions and through informal
friendship networks. Xenophon has firm views on the proper leisure
activities through which kaloi kagathoi could demonstrate their status
and maintain their skills and physical fitness, valorizing these efforts
as labour (ponos), which he contrasts with the physical work of
lower-class citizens and the enslaved, which damages rather than
improves.62 Simply having the time and resources for leisure marked
the elite as superior to propertyless wage-labourers; whatever form
their non-productive activity took, from symposia in the city to hunting
in the countryside, it demonstrated their status and command of
expensive resources, and their ability to build relationships through
bestowing generosity (charis).63

In the countryside, hunting was an important leisure pursuit for
the elite, and could play a part in preparing young men for military
service: ‘Those who are keen on this pursuit will benefit in many
ways. For it furnishes health for their bodies, keener sight and hearing,
slower ageing, and above all educates in matters of war’ (Cyn. 12.1–2).
The practical benefits of hunting include fitness, better horsemanship
(elite men rode to the hunt, but the actual hunting was done on foot
with the assistance of slaves), and experience of roughing it – all useful
for military life. Further benefits include the development of character
virtues, because hunting required cooperation between hunters in the
pursuit of prey and driving it into nets, and the sharing of resources
including both equipment and trained hounds (as practised in
Sparta, according to LP 6.3).

Xenophon has a great deal of detailed comment to make on the
breeding and management of hounds, the most important resource
needed for hunting hares, a typical activity in Attica (Cyn. 3–4,
6–7).64 Yet the Cynegeticus ranges far beyond the practicalities of
keeping hounds and training support staff for this purpose. It considers
the hunting of larger animals: the wild boar of heroic hunting (10.1–23)
and, briefly, the large cats and bears found far beyond Greece (11.1–4).
Fishing and trapping birds for subsistence or trade (‘night-hunting’,
12.7) was not valorized in the same way; as with other activities, the
distinction between elite and non-elite forms serves to further link

62 Loraux 1982; Johnstone 1994.
63 Azoulay 2018a: 73–6.
64 See Phillips and Willcock 1999.
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the non-elite with the enslaved.65 Xenophon concludes with the claim
that hunting contributes to the development of desirable qualities in
the kalos kagathos (12.1–9), against those who argue that it is an
indulgence.

Conclusion

The household is central to Xenophon’s model of organization
and rule, both as the site in which individuals develop and live
cooperatively, and as a miniature example of hierarchy through which
virtue can flow from top to bottom. His focus on the household enables
him to grant women as household managers some capacity to organize,
lead, and exhibit virtue. He also pays great attention to the personal
relationships, within and beyond families, which negotiate the
interrelationship of household and city, showing how friendships of
different sorts, including pederasty, bring citizens together, including
into each other’s homes. But citizens also interact outside their
homes, and do not always agree. The next chapter explores
Xenophon’s thought on the city as a collectivity of individuals and
households.

65 Compare Pl. Leg. 8.822d–824a.
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