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The ancient laws of all men concerning the gods are two-fold: some of the gods
whom we honour we see clearly [the astral gods], but of others we set up statues as
images, and we believe that when we worship these, lifeless though they be, the living
gods beyond feel great good-will towards us and gratitude. So if any man has a father
or a mother, or one of their fathers or mothers, in his house laid up bed-ridden with
age, let him never suppose that, while he has such a figure as this upon his hearth, any
statue could be more potent, if so be that its owner tends it duly and rightly.
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Abstract

This dissertation addresses the question of how Plato conceived of the relationship between theology,
political theory, and human transformation by examining the previously underappreciated concept of
the theoeikelon andreikelon ("god-like image of man") in Republic 6.501b as the unifying framework
connecting the Republic's political philosophy with the Timaeus's cosmogony. Through close textual
analysis of the Greek combined with cultural contextualization—particularly regarding the
Panathenaic festival setting and fourth-century sculptural revolution—this dissertation argues

that eikonopoiia provides the ontological, epistemological, and soteriological framework unifying
macrocosmic cosmogony, mesocosmic political life and microcosmic human psychology. The study
demonstrates three interconnected theses: first, that Timaeus functions simultaneously as rhapsodic
poet and lawgiver, composing a new theological nomos (strain/law) modelled on the musico-
mathematical ratios of the World Soul that replaces traditional Homeric-Hesiodic poetry; second, that
the Timaean discourse itself embodies an "agalmatic" (statue-like) structure simultaneously depicting
the Divine Macrocosm, the tripartite ideal constitution, and the properly ordered human body-soul
compound; and third—most innovatively—that the entire cosmogonic discourse operates through the
dynamics of oneiromantic image-making described in Timaeus's account of hepatic divination (70d-
72b), where rational nous guides sub-rational mortal elements of the soul through dream-imagery.
This oneiromantic hermeneutic reveals previously unrecognized connections between the Myth of
Metals, the Allegory of the Cave, and Timaeus's account of Chora as “cosmic mould." Ultimately the
main claim of this dissertation is that Plato's political theory cannot be separated from his theology
because his conception of the ideal polity is centred on the philosopher-kings acting as microcosmic
‘demiurges’ imitating the Demiurge's crafting of the Visible Cosmos as a living statue (zon agalma,
37¢) in their “moulding” and "painting" of the citizens in their care into god-like likenesses (eikones)
of both the Divine Macrosom but also of the equally theomorphic and anthropomorphic constitution

they devised, the theoeikelon andreikelon.

Keywords: Plato, Timaeus, Republic, theology, image-making (eikonopoiia), theoeikelon
andreikelon, analogism, macrocosm, microcosm, mimesis, oneiromancy, agalmatopoiia, Demiurge,
political philosophy, cosmogony, Panathenaea, soteriology.

Primary Texts: Plato's Timaeus, Critias, Republic.



Plato's Imaging of Man, Polis and God

Introduction

This dissertation will pursue a line of inquiry that is very much underdeveloped in modern
scholarship—namely Plato’s theology of image-making. This dissertation will map out the
manner in which Plato constructs a unitary vision of the relational analogism between
microcosmic man, the polis and the Divine Macrocosm. This three-tiered analogism between
man, polity and God is the crux of Plato’s typological theology of imaging. This analogism-
based theology of imaging can only be appreciated when both the Republic and the Timaeus
are read together in conjunction. In designing his ideal polity Plato’s Socrates styles himself
as a painter who sketches out a constitution which is a likeness of a man (andreikelon). This
‘man-shaped’ constitution encapsulates what Homer calls the God-like (theoeikelon) element
within humanity (R. 6.500e-501b). Socrates’ constitutional zographia (painting) is directly
related to the Timaean cosmogony, for Socrates invites Timaeus to speak by expressing his
desire to see his polity rendered a living zéon in motion (7i.19b-c). Timaeus achieves this for
he concludes his cosmogonic speech by praying to the ‘God just now begotten in words
though generated long ago in deed’ (Criti. 106a). That is to say that Timaeus successfully
‘paints out’ through the words of his cosmogony a living zographia of the Divine
Macrocosm. This living image of the Divine Macrocosm also doubles up as a delineation of
Socrates’ ‘man-shaped’ political constitution. This is because, much like that andreikelon,
Timaeus’ eikon (likeness) of the All is a statue (agal/ma, Ti.37¢). Socrates’ and Timaeus’
jointly paint out a unitary schema that links man, polity and God in a singular ‘painted statue
constructed out of words’. This unitary schema comprised of Socrates’ ideal polity ‘in the

shape of” a zographia-andreikelon depicting the divine element in microcosmic man and



Timaeus’ ‘living statue’ (zon agalma) of the Divine Macrocosm has never been fully

explored until now.

The Timaeus stands unique among Plato's works as the only dialogue consisting almost
entirely of an uninterrupted mythic narrative containing a complete cosmogony (account of
cosmic origins), theogony (account of divine origins), and anthropogony (account of human
origins). Despite this remarkable status, much of the modern scholarship on Timaeus’

creation myth treats it as a non-literal didactic tale.! The general modern tendency to focus on

1 Ferrari (2023), 48 states that even though the non-literal interpretation was championed by the “great
commentators of the last century” (grandi commentatori del secolo scorso) nonetheless "in recent years the
literalist attitude, from which Platonic research seemed to be immune, has regained a certain vigour" (ultimi
anni l'attitudine letteralista, da cui la ricerca platonica sembrava ormai immunizzata, ha ripreso un certo
vigore). Indeed the greatest Anglophone commentator of the last century had the following to say, Cornford
(1937), 27: the Demiurge “is to be taken, not literally, but as a poetical figure". Cornford (1937), 26 took the
technical issue of ‘creation in time’ to be “bound up with the question whether the Demiurge, as such, is
mythical” since “if he was not really a maker, then there was no moment of creation”. Cornford is influenced
here by an exegetic tradition going all the way back to Aristotle that attacks the validity of the Timaean
cosmogony on the ground that its account of ‘creation in time’ is inherently unfeasible and supposedly
inherently contrary to the Platonic doctrine that the cosmos is eternal and un-generated (see Cael. 279b17-
280a10, 280a27-32). Xenocrates, an important representative of the early Academy is reported as having
spoken of the Timaean cosmogony as being a mythic schema used ‘“for the sake of teaching’, didaskalias charin
(Xenocrates Fr 153-157 Isnardi). Does that mean Xenocrates saw the creation myth as a mere didactic fable
rather than being a sacred revelation to be accepted at face value? Or is that Xenocratean testimonium that
has shaped the bias against taking the Timaean myth seriously a product of Aristotelian influence? The impact
of the biased interpretative tradition started by Aristotle is so strong that it led Cherniss to argue that the
creation story of the Timaeus was essentially merely a metaphor: Cherniss (1944), 421-431 and nn. 314, 349,
382, 385). This provoked the response of Vlastos who sought to establish that the myth was in fact intended to
be taken literally: Vlastos (1965b), 401-19. See Taran (1966) on the question or literal interpretation. The
argument that ‘creation in time’ precludes the Timaean myth being ‘literal’ has been succinctly overturned by
Vazquez who simply points out that even those seeking to defend the ‘factual’ reading have accepted a false
premise of ‘pre-cosmic time’ that is erroneous. Vazquez rightly points out that to presume that there is some
kind of ‘time’ prior to the point when Heaven is created and Astral Time is instituted does the text a gross
injustice (this is what all modern exegetes do, non-literalists and factualists alike). The text expressly says that
Time only comes into being when the Visible Heaven is completed. Time/Chronos is identified with planetary
movement and with the Visible All, the astral bodies and everything that is below them that is influenced by
them, the sub-lunar universe, the World of Becoming. Time qua World of Becoming is modelled on Eternity the
Paradigm, the World of Being (see Ti.37c—38c). Vazquez rightly points out that modern “readers of Plato
erroneously assume that a succession of events implies time, but that is to impose a conception of time absent
in the text”, see Vazquez (2022), 111-133 generally, quote at 111. For an example of the typical reticence about
the reality of the Timaean God, see Kalkavage (2001), 111: "Timaeus’ craftsman is simply postulated. There is
no proof for his existence. The question is not whether there really is such a being but rather what he was
looking at when he made the world...He leads us to suspect that the demiurge is a practical postulate that fills
the gap of our theological ignorance". Cf. Sallis (1999), 95 who rightly understands elements of the Timaean
cosmogonic narrative as pre-chronological or extemporal.



the provisional and conjectural character of the narrative arises from the label which Timaeus
himself gives to his discourse: eikds mythos/logos.” The supposedly different connotations of
the words mythos and logos have also received much focus. The word mythos is often
supposed to have connotations of the fabular, the religious or even the counterfactual whereas
logos is typically presumed to be associated with science and rationality.> Rather than being
weighed down by the alleged dichotomy between science and religion this dissertation will
argue that Plato intended the 7imaeus as a sincere religious revelation designed to replace the
mythic classics of his civilization—the works of Homer and Hesiod—within his ideal state.*

This radical reinterpretation emerges from paying careful attention to a previously

2 |n asserting that Plato "would have been ready to accept most of it [the Timaean myth] as provisionally the
most likely story" Taylor (1928), ix adds that “the science of Timaeus is, in the main, pretty much what might be
expected from a progressive Pythagorean contemporary of Socrates, and. that Plato has, at least, originated
very little of it". Thus Taylor sees the work as an ‘un-Platonic’ Pythagorean scientific tractate providing a ‘likely’
scientific conjecture about cosmogony. For the typical reading of the eikds logos as a provisional, non-dogmatic
hypothesis incapable to total verification but rather only plausibility, see Santa Cruz (1997), 137.

3 pender (2010), 219-245 and Sedley (2010), 246-258 see use of the label mythos as establishing kinship
between the Timaean cosmogony and the Hesiodic tradition. Burnyeat (2005), 143-145 143-145 in deciding
where the Timaean discourse sits between the two poles of the fictive/religious realm of Hesiodic myth and
the 'scientifico-mathematical' peri physeés tradition says that it is characterised by un-Hesiodic rationality but
also free of the allegedly atheistic materialism of the Pre-Socratic physiologoi which Plato criticises in Book 10
of the Laws. Betegh (2010), 222-224 sees the term mythos as simply referring to a narrative and disagrees with
Burnyeat on the point of the apparent religious connotations of the word. This dissertation asserts that such a
dichotomisation between scientific fact and allegedly counterfactual myth is not helpful in interpreting the
Timaeus. Instead, one is to favour the view advanced by Kalkavage (2019), 84 that the Timaean narrative “blurs
the distinction between science and myth, mathematics and poetry”. Cf. Sedley (2007), 93: “the speech's
outward form is largely that of a creation myth, although the register of its discourse switches repeatedly
between myth, fable, prayer, scientific analysis, and philosophical argument”. At any rate, the phrase when the
eikos label is first introduced in Timaeus’ proem it is used only once with mythos (29d) twice expressly (29c)
and once implicitly (29b: mepi te gikdvoc...toUg Adyouc) with logos. In the cosmogonic monologue itself the
word mythos occurs three times (59c¢, 68d, 69c) whilst eikds occurs fourteen times (30b, 34c, 44d, 48c, 48d,
49b, 53d, 564, 56d, 57d, 59c¢, 68d, 72d, 90e). There are two occurrences of eikds mythos and eight of eikés
logos. In tabulating this data Vlastos (1995), 248-250 interprets it in light of the unhelpful dichotomy between
the ‘mythical’ and the ‘scientific’. He deems the "sober, systematic prosaic tone" of Timaeus the master
astronomer (27a) "who, in Socrates' estimation has reached the highest summit of all philosophy (20a)" to
contrast starkly with the allegedly counterfactual, inaccurate, or un-scientific myths told elsewhere in the
Platonic corpus, particularly by Critias just before Timaeus begins his discourse. Indeed, the Greek myths of
Phoroneus, Decaulion and Phaethon are all treated rather contemptuously by the Egyptian priest who instead
proffers a naturalistic world-view (22a-23b).

4 Socrates states that as the founder of the ideal polity it is not his role to act as a poet but rather to simply set
up the ‘rules’ (typoi) determining according to which the poets are to depict the Divine (R. 2.378e-379a). Even
though Socrates expressly refuses to act as a poet he nonetheless sets up the conditions for the composition of
an ideal mythic poem—the Timaean eik6s mythos should be seen as the fulfilment of expectation set by
Socrates in the political discourse prior to Timaeus’ cosmogonic one.

10



underappreciated concept mentioned in Book 6 of the Republic: the theoeikelon andreikelon
(501b). This dissertation takes that phrase to represent Plato's conception of an over-arching
schema that unifies the Divine Macrocosm, the ideal political constitution, and the
microcosmic human being into a single image or blueprint that constitutes a point of
teleological, and soteriological focus for a what is effectively a political theology. This
unitary, all-encompassing image or blueprint functions as a relational roadmap laying out
how each stratum in the descending hierarchy of macrocosm-polity-man relates to each other.
By doing this the theoeikelon-andreikelon implicitly explains how Being and Becoming

intersect with each other.’

It is the process of ‘image-making’ (eikonopoiia) that facilitates this understanding of how
Being and Becoming intersect and how it is that microcosmic man constitutes a mimetic
image of the Divine Macrocosm as mediated through constitution of the ideal polity, the
theoeikelon-andreikelon, which itself constitutes a kind eikon.® The Visible Cosmos, the
divine World of Becoming serves as the macrocosmic likeness (eikon) of the Divine
Paradigm qua World of Being and Perfect Noetic Zoon containing all invisible, noetic

animals, all Forms (77.30c-d, 92¢).” Human beings represent the microcosmic likeness of the

5n its treatment of R.500e-501b this dissertation will speak of the theoeikelon-andreikelon as one compound
expression even though they are technically separate in the text. Plato first has his Socrates speak of
delineating (diagraphein) as a z6graphos (painter) a political constitution in the form of an andreikelon. Then in
reference to that andreikelon Socrates adds that the zographoi are to draw from that which Homer calls the
‘God-like’ quality in humans (am’ ékelvou Tekpalpopevol, O 61 Kail"Ounpog EKAAECEV v TOlC AvOpWOoLS
£yylyvouevov Beoelb£g Te kat Beoeikelov, 501b). As such the Homeric theoeikelon is technically an abstraction
that is used to judge the accuracy of the painted andreikelon. Nonetheless hyphenation as a compound is still
constructive and convenient—it serves to express how, provided it is mixed and painted correctly
(OUMMELYVUVTEG TE Kal KEPAVVUVTEG €K TGV EmTnSeupdTwyY TO avdpeikehov, 501b), then the andreikelon-
constitution should also bear the likeness the Homeric theoeikelon. Such then is the logic behind the
convenient hyphenised compound.

51n Phlb 29a-30b Socrates projects the microcosmic structure of man out on the cosmos. This is in a sense the
reverse of what the Timaeus does in imposing the structure of the Divine Macrocosm onto microcosmic man.
7 In referring the to the Paradigm as ‘divine’ a question arises—is it the Platonic Godhead? If not, then where
does the Paradigm stand vis-a-vis God? Karfik (2004), 102, 117-127, 145-146, 147, albeit with limited textual
support, assumes that there are sets of noetic gods that correspond with the four elemental kinds of creatures
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Generated Divine Macrocosm, the World of Becoming, the Perfect Visible Zoon containing
all visible animals. Mediating between microcosmic man and the Divine Macrocosm is the
ideal political constitution, the theoeikelon andreikelon, which functions as a "mesocosm"—
an intermediate ordering structure embodied in the astronomical clockwork of Heaven. This
mesocosmic constitution provides a roadmap not only for aligning one’s own individual
body-soul compound with the Divine Macrocosm but also for forming a polity that functions

as a cosmos-imitating superorganism.

and takes the theoi theon in Ti.41a to be a partitive genitive with the nominative gods being the astral ones
(not the anthropomorphic ones of tradition that are not expressly said to be made by the Demiurge) and the
others being the aforementioned noetic gods that are identified with the Demiurge and the Paradigm . Whilst
Van Riel (2013), 84 is to a degree warranted in calling Karfik’s presumption that there are noetic gods
corresponding to the elemental classes of visible zoa a “highly questionable inference” there is a passage that
suggests that the Paradigm contains noetic gods that are likely to be the Forms—Ti. 37c calls the Visible
Cosmotheos a statue of the invisible/eternal gods (t®v ddiwv BV yeyovoc Gyahpa). This may suggest that
the Forms are Eternal, Invisible Noetic Gods within the Divine Paradigm. Whilst that is a possible construal the
line is a stand-alone and could easily be deemed to fall short of clear identification of the Paradigm with the
Forms if one is so inclined. It largely depends on whether one considers the Forms deities. For an excellent
assessment of the possible presence of the Forms in the Timaeus, see Ostenfeld (1997), 167-177. Wolfson
(1961), 3 differentiates between extradeical and intradeical readings of the Forms: "the Ideas have an existence
external to God, either ungenerated and coeternal with God [e.g. Ti. 28a,29a, 52a-b and Philebus 15b] or
produced and made by God [R. 10.597b-d, the famous couch passage]". Van Camp & Canart (1956), 421 & Van
Riel (2013), 35 argue that despite the Forms being described as 'divine' (B€la) they are not to be seen as
deities. Nightingale (2021), 52-53 says that “gods are divine because they continually contemplate the Forms’
which “indicates that the Forms themselves must have divinity”: “to be sure, Plato makes this point indirectly:
we infer the divinity of the Forms by way of the gods”. This statement is made when commenting on the
famous chariot myth of Phaedrus 249c where the souls of philosophers, relying on memory, are said to get as
close as possible to the very things which make God divine, these things being the onta, the Forms (mpog yap
gkelvolg el £0Tv PVApn KoTd SUVapLY, TPOC olomep Bedg (v BETOC éoTw). If the Forms or the Paradigm give
God His divinity, are they more divine than Him? What is He without them? Bordt (2006), 91-92 claims that the
Forms do not have ontological superiority vis-a-vis the God qua Nous. Bordt (2006), 161-162 identifies the
Good and God. So too Zeller (1922), 710-718, Friedlander (1928), Ritter (1923), Wilamowitz (1920), 582 and
597ff, Robin (1968), Kramer (1959), Loenen (1951), 217-37, Gerson (1990), de Vogel (1970), 210-242 and
Wood (1968), 255-258 all identified the highest metaphysical principle, the Form of the Good, as Plato’s
impersonal, non-mythic Godhead with the Demiurge being that ultimate principle’s mythic personification.
Similarly Benitez (1995), 113-140, Menn (1992), 543-573, Baltes (1966), 317 ff, Halfwassen (2000), 39-62, Dies
(1927), 61-67 and Karfik (2004), 119-127 also all identify the Demiurge and the Paradigm but are not as
expressly anti-mythical in doing so as many of the metaphysicalising modern exegetes are. Perl (1998), 81-92
identifies the Timaean Demiurge with the process of intellection (noésis) and deduces that the Forms are both
the content of noésis as well as the object thereof. Similarly Verdenius (1954), 241-83, and Enders (1999), 131-
185 interpret Plato’s gods as being the Forms themselves in a state of perpetual self-contemplation. Similarly
Dies (1927), 61-67 sees the Platonic gods as the Forms which are in turn contemplated by the Creator God
(Demiurge) of the Timaeus Who is to be identified with both Divine Intellection (Nous) and the Paradigm or
Model that He uses in creating the universe.

2

12



It shall be shown that astronomy, mathematics and music play a key role in the pedagogy or,
for lack of a better word, ‘education system’, of Socrates’ ideal polity and in Timaeus’
correlating poem because those disciplines along with the demiurgic art of image-making
(eikonopoiia) help the philosopher-king to understand the relationship between and
intersection of Becoming and Being.® The process of image-making (eikonopoiia) underpins
the ontology, epistemology, pedagogy, anthropology, teleology, soteriology and theology of
the Timaeus-Republic. As such these two texts will be treated as a unit articulating a theology
centred on the dynamic of demiurgic mimesis whereby philosopher-kings imitate Nous the
Demiurge’s image-making not only in order to individually divinise themselves but also to
establish an ideal polity that is as God-like as possible and can impart that quality to all its

citizenry.’

8 Cf. Sedley (1989), 377: 'astronomy becomes par excellence the discipline which can bridge the gulf between
sensible and intelligible worlds and enable man to transcend his own mortal existence'. See also Sallis (1999),
44-45 citing R.528a-b & 530d.

° This dissertation will use the capitalised ‘God’ in reference to the Timaean Demiurge Who will be assumed to
be the highest (known) deity in the Platonic corpus and will be identified as Nous (Intelligence). For the
Demiurge as Nous, see Van Riel (2013), 81 with Ti.47e-48a. The capitalisation of ‘God’ in reference to the
Demiurge may appear problematic due to the issue of potential monotheistic bias in the interpretation of
Plato’s theology which was of course articulated in polytheistic context, e.g. Van Riel (2013), 66 n16:
“personifications like the Demiurge in the Timaeus, and the divine checkers-player in the Laws (X, 903d) allows
for a recognition of monotheistic tendencies [which]...are much weaker than commonly held in literature”. For
Plato’s polytheism, see Cornford (1938-a) and (1938-b), 321-330. with Taylor (1938), 183-184 and Mueller
(1936), 462-469. Rather oddly Plato alternates between the plural theoi and the singular theos throughout the
Timaeus when describing demiurgy. Baltes (1996), 76-96 takes this to mean that the many gods acting as sub-
demiurges are to be ontologically identified with the single Demiurge Nous. Karfik (2004, 115-116 argues that
such a henotheistic compounding is not supported by the text and suggests instead that one is to see the plural
form as referring to planetary demiurgy specifically and the singular as demiurgy on the whole. The
capitalisation of God when used in reference to the Demiurge in this dissertation is not done in the spirit of an
arbitrary monotheistic tendency but rather simply to emphasise the Demiurge’s role as supreme deity in a kind
of henotheistic polytheist panentheism, cf. Baltzly (2010), 214: “Plato’s Timaeus describes a situation in which a
cosmic god and a plurality of encosmic gods depend (beginninglessly) upon a creator god”. The created ‘cosmic
god’ though ontologically distinct from Nous the Demiurge will nonetheless be referred to with the capital
pronoun He/Him in order to properly express His importance as the single deity that constitutes the visible
eikon of the Noetic (Paradigm?) as per Ti.92c that is to be prayer prayed to (as per Criti.106a). This is not say
that Nous the Demiurge and the Visible Cosmotheos should be totally identified —the ontological distinction
between Becoming and Being must be maintained. More (1921), 22—23 cautions that identification of the
World Soul animating the Cosmotheos and the Demiurge would result in pantheism that is to say total
immanentism that identifies the noetic Godhead with the created world, something very un-Platonic. However,
Dombrowski (2005), 129, n20 rightly notes that “More is not helpful in his suggestion that if the World Soul
were God, pantheism would result” since “panentheism is an option he does not consider”. For ‘panentheism’
as an apt descriptor of Timaean cosmotheology, see Cooper (2006), 27 & 36 & Mohr (1982), 41-48. Nous the
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What This Dissertation Will Accomplish?

The fact that the opening dialogic portion of the Timaeus-Critias contains Socrates’ synopsis
of his ideal polity (7i.17c—19a) which clearly presents content from the Republic leads to the
rather obvious conclusion that Critias’ tale of Palaeo-Athens’ struggle against Atlantis and
Timaeus’ creation-story’s epistemology and ontology are indebted to and thus intended to be
read in conjunction with the Republic.'® However, what is far less obvious and will constitute
the main novel contribution of this thesis is that it is not only the expressly politico-historical
tale which Critias tells which satisfies Socrates’ desire at 7i.19b-c to see his ideal polity
animated as living, moving zoon but also the Timaean eikos mythos. It has not been duly
noted in modern scholarship that it is not Critias’ politico-historical narrative but rather
Timaeus’ monologue dealing with cosmotheogony and anthropogony that expressly results in
a living, moving zoon being generated. Timaeus concludes his discourse by praying to "the
God begotten earlier in deed but just now in words" (1@ 8¢ mpiv pev médot mot” Epyw, vOv O
Loyotg dptt Bed yeyovott mpossvyopo, Criti.106a).!! This remarkable passage suggests that
just as Nous the Demiurge created the Visible Cosmotheos "back then" when time was

instituted, so too Timaeus has "birthed Him anew just now" through the words of his

Demiurge is identified with the World Soul that He creates by Cherniss (1944), 603-610, Cornford (1937), 39,
Theiler (1965), 69-74, Carone (2005), 42-52 & Festugiere (1949), 104, 146-147. On the other hand Brisson
(1974), 81-84, Reale (1997), 583-712 & Proclus, In Ti. 1 310.3—312.26 see the Demiurge as the Intellect
intermediating between the Paradigm and World Soul. The exact character of the Demiurge and His relation to
both the Paradigm and the Visible All and Anima Mundi that He begets is unclear. Ultimately it is not necessary
to resolve these problems for the purposes of this dissertation.

10 Owen (1953/1965), 313-338; Zeyl (2000), xxvii. For treating the Timaeus-Critias as a unitary work defined by
narrative continuity, see Clay (1997), 49-54 & Broadie (2012), 115-172. It is not universally accepted that the
polity summarised by Socrates in the incipit of the Timaeus is the ideal polity presented in the Republic, e.g.
Brann (1989/1990), 23: “the city Socrates recapitulates in the Timaeus is, in any case, not the city of the central
books of the Republic, for, although his account is said to be complete (19a7), the philosopher kings are
omitted; it is rather the 'third city' with all its notorious features". This dissertation will nonetheless take
Socrates’ Panathenaic discourse of the prior evening to be identifiable with the discourse of the Republic. This
identification will be insisted on despite the two political discourses being set in different festive contexts (the
Bendideia and the Panathenaea) and despite the synopsis of Ti.19a being ‘complete’ but not including much of
the detail found in the Republic—it is not reasonable that a synopsis of such brevity can include every single
detail of the discourse, it simply provides salient features, not an exhaustive recapitulation.

11 For the Cosmotheos as a God worthy of worship and not simply a shadowy eidélon, see Petrucci (2023), 101-
121.
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discourse. This overwhelmingly significant line has received insufficient attention in modern

scholarship.

The notion that a living eikon of the Visible Cosmotheos freshly-generated in words could
simultaneously also be Socrates’ ideal polity animated as a moving zéon may seem strange in
the abstract but it is clearly the case when one reads the text of the Timaeus carefully in
conjunction with R. 6.500e-501b.'> When Critias explains how his speech will follow on
from Timaeus’ and Socrates’ discourses he says that he will receive the humans that will be
‘generated through speech’ by the former and have been exceptionally-well educated by the
latter (®¢ Tapd pEV TOLTOL JESEYUEVOV AVOPDOTOVS T AOY® YEYOVOTAS, TAPA GOV OE
TETAOEVUEVOLG O1peEPOVTMG, Ti.27b). Thus it is not only a living eikon of the Visible
Cosmotheos that Timaeus births through his speech (logos) but within that image is a host of
humans virtually generated through speech (1@ A0y® yeyovdtag) who are identified with the
perfectly-educated citizens of Socrates’ ideal polity. Critias in telling of the exploits of
Palaco-Athens against Atlantis takes on the men that have just-now been virtually moulded
by Timaeus and educated by Socrates and makes them the population of his Palaeo-Athens.
As such the three discourses of Timaeus, Socrates and Critias together form a unitary
‘puppet-play’.!* Timaeus moulds the puppets or agalma-men, Socrates educates them and
Critias sets them in motion in war (cf. Ti.19b-c). Given then that the discourses function in
such a way, Socrates’ speech is to be seen as having virtually created a polity and
implemented an education system within the eikon of Visible Cosmotheos that Timaeus

constructed through his cosmogonic eikonopoiia (image-making).

12 ¢f. petraki (2013), 71-94.
13 Cf. Lg.644d7-645b and the Allegory of the Cave.
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This dissertation will emphasise for the first time the hitherto underappreciated fact that there
is a clear analogism between Timaeus’ Demiurge looking to the eternally self-same Noetic
Paradigm (6 dnpiovpyog mpog 10 kot TanTtd Exov PAEnwV det, 7i.28a) whilst structuring the
All as both an ensouled zoon endowed with reason ({®ov Euyvyov &vvouv, Ti. 30b) and a
dodecahedral diagraphé (Ti.55¢: owalmypae®dv) and the philosopher-kings in Book 6 of the
Republic that paint out the ideal polity as a diagraphé whilst relying on a Divine Paradigm (&l
U1 a0 TV dtaypdyetay ol @ Osio mapadsiypatt ypopevol Loypdeot, 500e). Whilst the latter
political diagraphé is not an eikon of the Divine Macrocosm per se they are looking at the
Paradigm, that which is by nature Just, Beautiful, and Temperate (np6g 1€ 10 @OGEL dikaiov
Kol KoAov kol cd@pov, 501b) and on the basis of this Divine Model they create an image
(andreikelon) of that which Homer called ‘God-like’ (theoeikelon) in man (501a-b). Unlike
the Demiurge the philosopher-kings painting out the theoeikelon-andreikelon do not produce
a comprehensive likeness of the Paradigm in the form of the Visible Cosmotheos but rather
condense the qualities of the Divine Macrocosm into an image of the ideal microcosmic
human. Socrates as philosopher-king produces an ideal constitution in the form of the
divinised microcosmic man and in so doing sets up the parameters for the Timaean
cosmogonic myth which will bring that zographia to life and expand that image of man and

polity into an eikon of the whole Divine Macrocosm (7i.19b-c).

The point in all this is that one needs to appreciate the typology of image-making
(eikonopoiia) developed by Plato across the Timaeus-Republic in order to appreciate how this
unitary political, anthropogonic and cosmotheogonic discourse constitutes the perfect

exemplification of the goal articulated in the Theaetetus—achieving maximum possible
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likeness to God (opoiwoig Oe®) through emulating His qualities (176a-b). No better profile of
Plato’s conception of God and His relation to man can be procured than by tracing out the
divinising and Demiurge-imitating process of eikonopoiia as developed in the Republic-
Timaeus. This process of eikonopoiia not only moulds humans and polities into perfect
microcosmic and mesocosmic eikones of the Divine Macrocosm but the words (/ogoi) that
make up such discourse collectively form a simulacrum of the Divine Macrocosm that is
itself worthy of worship (1@...vOv 8¢ Aoyoig dpti Bed yeyovott mpocevyopar, Criti. 106a). The
logos (discourse) is just as much the means of imaging God and moulding man in His image
as it is the object of worship in its own right. This is not an un-Platonic conflation of image
and archetype—rather it is a display of how the true philosopher-demiurge can produce such
a reasonable likeness of the Paradigm that it can be worshipped in lieu of the Godhead

Himself.

Image-Making in the Platonic Project

Whilst clearly novel in many respects this dissertation nonetheless builds upon prior
scholarship. For instance Rémi Brague's groundbreaking essay "The Body of the Speech: A
New Hypothesis of the Compositional Structure of Timaeus' Monologue," argues that the
entire Timaean cosmogonic monologue is structured according to the proportions of
Polyclitus's Doryphorus—an idealized statue of a spear-wielding warrior.'* This agalmatic
(statue-shaped) structure is not an arbitrary superimposition for Timaeus says that God
created the Visible Cosmotheos as a living (zon) statue (agalma) of the invisible/eternal gods
(aidion theon, Ti.37c). Should it come as a surprise then that the Timaean discourse depicting

God’s creation of the All as a living agalma should also be itself animated as a statue and a

14 Brague (1985).
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zoon? Is this not in keeping with the image-based analogism of the text which this

dissertation brings to the fore?

The idea that both the discourse itself and the cosmos it describes are both ‘living agalmata’
is directly connected to Socrates’s desire to see his ideal polity rendered as a living creature
(zoon) moving in warfare. The whole Timaean discourse is a response to that prompt (7i.19b-
¢). The constitution of the ideal polity which itself is not merely a political structure but is
also the blueprint of the All, the theoeikelon andreikelon, is to be ‘painted’ or ‘sculpted’ and

animated by Timaeus in his cosmogonic speech.

The Timaean discourse thus becomes the realization of Socrates's desire: it is simultaneously
a virtual simulation of the birthing of the divine World of Becoming (the visible Cosmotheos)
and a statuary representation of both the theoeikelon-andreikelon political constitution and
the ideal divinized warrior-philosopher of that perfect city, Callipolis. The Cosmotheos, the
ideal polity and the perfect human are all unified in one image, in the eikon of the theoeikelon
andreikelon. Further, the discourse describing this unity itself bears the very likeness of what
it describes—it depicts macrocosmic cosmogony, mesocosmic politogony and microcosmic
anthropogony in the unitary image of the theoeikelon andreikelon. Whilst at face value
Timaeus’ eikos mythos-logos seems only to expressly deal with the ordering of the generated
macrocosm (cosmogony) and of microcosmic man (anthropogony) it also subtly contains an
account of politgony, of how Socrates’ ideal polity can be animated as a living creature

(zoon). But how is this so?

18



Zacharoula Petraki's recent work titled "Sculpture, Weaving, and the Body in Plato" provides
a crucial foundation for understanding how image-making (eikonopoiia) extends throughout
Plato's political theory.'*> The most obvious instance of this is the "Noble Lie" or Myth of
Metals in Republic Book 3 which describes citizens being crafted as living statues from four
metals (gold, silver, bronze, iron) corresponding to three social classes (415¢—d). The word
typos (mould) is used to describe the pattern that correctly-composed myths should bear, with
their contents being impressed upon young citizens by the nurses who "mould" (plattein)
their souls through sacred stories just as they shape their bodies with their hands (R. 377b-d).
Petraki has emphasised the agalmatic significance of the word #ypos here and has connected it
to a broader repertoire of sculptural imagery and diction used by Socrates in describing the
education of citizens in his ideal polity in terms of moulding statues through the lost-wax
technique.'® What then is the relevance to the present dissertation of Petraki’s recent work on
Plato’s employment of a typology of agalmatopoiia in his depiction of Socrates’ education of

citizens in the ideal polity?!’

Though Petraki does not make the connection expressly herself, the depiction of Socrates as a
sculptor (andriantopoios) of citizens’ body-soul compounds in R. 7.540c¢ relates directly to
the way that Timaeus’ cosmogony fulfills Socrates’ desire at 7i.19b-c to see his ideal polity
rendered a moving, living zéon. Thus, the typology also relates to the depiction at 7i.37¢ of
God creating the Visible Cosmotheos as a living statue (zon agalma) of the eternal/invisible

gods (aidion theon) and to Brague’s conviction that the Timaean discourse itself is structured

15 petraki (2023). For the concept of eikén in the Timaeus specifically, see Grasso (2012), 353-355 & Poetsch
(2019), 210-222. For eikén in the Platonic corpus generally, Gonzalez (2017), 47-65 & Moore (2017), 88-106.
For the Alcibiades and the Symposium, see Ford (2017), 11-28.

16 petraki (2023) 122 & 137 with Isoc. Euagoras 74 and Pollitt (1974), 287-288 for mould-casting. See also
Mattusch (1980), 435-444.

17 For the word dyaApatonotio, see LSJ s.v. dyaipatornotia with PhilostrVS1.11.2 & Porph. Abst. 2.49.
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according to the proportions of Polyclitus’ Doryphorus, a statue of the ideal warrior. The
point here is that the typology of agalmatopoiia links the Republic and Timaeus and helps
delineate the connections between microcosmic man, the intermediating ‘mesocosm’ of the
ideal political constitution and the Divine Macrocosm all of which are unified in the concept
of the theoeikelon andreikelon, the singular eikon of the All. The account of the education of
the citizens in the Republic will be shown to be inextricably linked to the exemplary
cosmogonic prose-poem of the Timaean monologue wherein a likeness (eikon) of the
Theocosmos is virtually constructed in words which bears the proportions of one of the
warrior-philosophers metallurgically crafted in Socrates’ ideal polity. Thus, when read
through the typology of agalmatopoiia, these two texts reveal themselves as fundamentally
concerned with the same singular project rather than being separate treatises on political
theory and cosmology respectively. Both texts deal with the interfacing of Being and
Becoming through eikonopoiia, both in terms of painting (zographia) and sculpting of statues
(agalmatopoiia/andriantopoiia). The three enterprises of cosmogony, politogony and
anthropogony and/or mythopoetic education are centred around the same dynamic of image-
production (eikonopoiia) and are all inherently theological—all are concerned with the

theoeikelon andreikelon, the imitation of the Divine Paradigm.

The tripartite class structure of the ideal polity (philosopher-kings, guardians, workers)
corresponds directly to the tripartite structure of the human soul (nous, thymos,

epithymétikon).'® Just as a city requires thinking, spirited, and productive elements working

18 For analogism between man’s soul and the polis, see R. Book I, 368c-369a and 435a.-d. For the tripartite
body-soul compound of man, see Ti.41d-47e & 69c—72d. For Socrates' first articulation of the tripartite soul,
see R. Book IV 436 — 439. For the ideal polity’s class structure and how it relates to the body-soul compound of
individual humans, see R.2.376¢, ii.427c and 433d. See Ti.17d-18b on the Phylakes, the martial class of the
ideal polity. See Ti. 24a-b for Sais' class hierarchy. For Plato’s tripartite soul, see Ti. 68e-70e & Phdr.246a-257b
with Barney (2016), 53-83; Whiting (2012), 174-208; Arruzza (2019), 227-250; Fletcher (2016), 397-434;
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in harmony, so too must the individual souls achieve proper internal coordination.!® As
Guthrie and Waterfield have argued, theology and individual psychology constitute the
central focus of the Republic, with political theory simply being completely subordinated to
those concerns.?’ The Timaeus provides the cosmological foundation for this psychological
and religious project by revealing how individual human transformation participates in the
same divine demiurgic activity that orders the entire cosmos. The philosopher-king’s own
soteriological enterprise of divinising himself through the proper ordering of the microcosm
of his own body-soul compound and his subsequent establishment of a polity that embodies
the ideal of the theoeikelon-andreikelon constitution parallels Nous the Demiurge’s creation

and maintenance of the Divine Macrocosm qua eikon of the Paradigm.

Cultural Context: Festivals, Rhapsody, and Sacred Art

This dissertation employs a crucial two-pronged methodology: close textual reading
combined with cultural contextualization. This second element proves particularly important
for countering the dominant "secularizing approach to Platonic philosophy" in modern
scholarship that Nightingale has identified as a major impediment to the correct

understanding of Plato:

“[Modern-day] philosophers tend to ignore Plato’s references to Greek religious
practices because these fall outside of the modern philosophical enterprise. If we elide
the religious discourse in his dialogues, however, we see only one ‘rational’ strand of
Plato’s philosophy. This does not do justice to his philosophical program. Plato
regularly refers to religious rituals, festivals, and mystery cults in his discussions of
the soul and the Forms. To understand his philosophy, we need to locate his ideas in
the context of Greek religious discourses and practices. In this book, I aim to
challenge the secularizing approach to Platonic philosophy. Plato’s theory of the

% The analogism between Plato’s ideal polity and his conception of man’s well-harmonised body-soul
compound is very well established in modern scholarship. E.g. Bléssner (2007), 345-385; Waterfield (1993),
p152, Annas (1999), 72-95; Uebersax (2016), 108-109; Evrigenis (2002), 590 610; Hall (1959), 149-158; Smith
(1999), 31-49; Neu, (1971), 238-254; Bluck (1959), 166-168; Barker (1959), 68. Popper (1962), 76.

20 Guthrie (1986), Waterfield (1993). See also Hoerber (1944).
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Forms and the soul have distinct and quite prominent theological aspects. If we ignore
9 21

this aspect of his philosophy, we lose an essential part of his thinking”.
For this reason, the present dissertation must, along with close textual reading, also focus on
cultural contextualisation so as to avoid anachronistic interpretation, something that
inevitably occurs when the inherently religious diction and imagery of a Platonic text is
overlooked and the modern scholar’s own secularising bias is allowed to fill the vacuum in

t.22 How then will the relevant Platonic texts assessed in

which these now non-living texts exis
this dissertation be ‘re-animated’ in their original cultural contexts? Critically both the
Republic and Timaeus are explicitly set during religious festivals—the Bendideia (R.1.354a)
and a festival of Athena respectively.?? Thus, close attention must be paid to added meaning
imparted to the Critias-Timaeus by its festive back-drop. Critias presents the speeches that he
and Timaeus will deliver as both a favour to Socrates in return for his political discourse on
education in the ideal polity and as "encomiastic hymn-offerings fitting for the feast taking
place in honor of the goddess" (trjv 0gdv &pa &v Tf Tavnyvpet dicaing te kai GANO&GS oldvrep
vuvodvtag ykoudlev, Ti. 21a). The festival dedicated to Athena that constitutes the cultural

backdrop for the drama of the Timaeus-Critias and Socrates’ Republic-like discourse the prior

day (see 7i.17b) is not expressly named. Nonetheless there is good reason to presume that this

21 Nightingale (2021), 7-8.

22 petersen (2017), 9-10: “the question of whether we think of Plato as an exponent of philosophy or of religion
is also inextricably related to a more principal stand: should we ultimately read Plato in light of the subsequent
historical development of a modern philosophical tradition detached from a religious context, or should we
rather examine his thinking with an appreciation of what it was a reaction to? Our proclivity to classify him as
either a philosopher or an exponent of religion is, | think, often self-revelatory in this regard”

2 proclus, In Ti., 1.84-85 suggests that the Lesser Panathenaea on the 19" of Thargelion directly followed the
Bendideia whereas as per 1.26 the Greater Panathenaea occurred every fourth year during Hecatombaeon (the
main day being on the 28™). Festugiére thinks that Proclus or his source has conflated the Lesser Panathenaea
with the Plynteria that was held on the 25 of Thargelion, the confusion being due to the fact that on that day
the peplos of Athena was also a central focus—it was washed in the sea along with the goddess’ cult statue,
see Festugiere (1966) vol.1, 55, 85, 121 & 122. Cornford (1937), 5: "neither [Panathenaic] festival, in fact, came
within two months of the Bendidea. Plato probably intended the Greater Panathenaea". Cf. Bury (1929), 28
identifies the festival of the goddess mentioned at Ti. 21a as “the Lesser Panathenaea, held early in June, just
after the Bendideia”.
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feast is the Greater Panathenaea.’* The traditional Panathenaic peplos (robe) which was
presented to Athena during this festival depicted her role in the gigantomachy, showing the
goddess and Zeus triumphing over the Giants?*. However, R.378a-d shows Plato's Socrates
explicitly rejecting such depictions as theologically incorrect, since they portray deities at war
with each other and as sources of evil. Thus it will be argued that, by virtue of their
placement against the back-drop of the visual depictions of the peplos and the myths of the
Panathenaeic poetry-performances, the Timaean cosmogony and Critias's epic are implicitly
being offered as replacements for these traditional unseemly depictions of divinity. Critias
emphasizes that his story "will be admirably suited to the festival of the Goddess which is
now being held, because of its connection with her; and the fact that it is no invented fable
but genuine history is all-important" (6¢ 1] T& Tapovon tiig Og0d Bvoig S TV oikelOTT AV
npémot PiMoTa, 6 TE uf TAacOEvTa udov GAN" dAndvov Adyov etvar mappeyd wov, Ti. 26e).
The veracity and appropriateness of these new myths for religious contexts indicates their
function as genuine divine revelations. This is a radical departure from the typical

hermeneutic of suspicion that dominates the modern scholarship that typically sees both the

24 Cornford (1937), I n.1: "that the festival of the goddess' (Athena) mentioned at 21a and 26e is the
Panathenaea is clear from the context in both places and would never have been doubted but for the
unfounded notion that Socrates is supposed to have narrated on the previous day the whole of the Republic, or
a substantial part of it, as it stands in our texts." Taylor (1928), 45 deems the Plynteria a more likely candidate
than either Panathenaic festival. For a thorough introduction to the Panathenaea, see Neils (1992a), 14-27.
ZSparker 2005: 255-256; Sourvinou-Inwood 2011: 276-80; Pinney (1988), 471. The peplos presented to Athena
in the festival showed her victory over Enceladus, her giant-foe, see schol. on Ar. Knights 566a and Suda s.v.
némAog. For iconography of Athena and Enceladus see Musée du Louvre, Paris, E732: Vian (1951) no.96, pl.22;
Vian (1988) no.170; Vian (1988), 269. In addition to Enceladus a giant named Aster/Asterius is also said to have
been defeated by Athena in the context of the Panathenaean mythology, see school. on Aristid. Panath. 189, p.
323 Dindorf= Aristotle Fr. 637 (Rose). See also Stratt. fr. 73 (PCG), schol. vet. Eur. Hec. 467 (Schwartz); PI.
Euthphr. 6b-c, Origen, C. Cels. 6.42; Procl. In Prm. 1.643; schol. on PI. R. 1.327a; schol. vet. Eur. Hec. 468, 472
(Schwartz); [Verg.] Ciris 21-35. Euripides himself in Hecuba 466-473 and Iphigenia in Tauris 221-224 has Titans
instead of Gigantes on the peplos, a common conflation. For identification of Titanomachy and gigantomachy,
see Vian (1952), 173; Collard (1991), 154-5. Gregory (1999), 101-102. Matthiessen (2008), 131. Kyriakou 2006:
105; Stamatopoulou 2012: 73 note 7; cf. Cropp 2000: 190. Shear (2021) 157-158 with Ar. Knights 565—-568 for
the peplos’ ties to patriotism. Proclus in Ti. 1.172 notes that Critias' tale about Palaeo-Athens defeating Atlantis
was well suited to the patriotism of the Panathenaea for its orations were focused on Athen's successes in the
Persian war—see also Cornford (1937), 361-362.
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Timaean cosmogony and Critias’ story of Atlantis and Palaeo-Athens as untrue fictions.?® In
making this argument in favour of the serious character of the Timaean myth in light of its
performance context, this dissertation is heavily indebted to Gregory Nagy's work on Plato’s
modelling of the relay-structure of the sequential rhapsodic performances of Homeric poetry
during the Panathenaea in the speeches of the Timaeus-Critias.>’ This connection to
rhapsodic tradition proves crucial for understanding Plato's broader project. Just as the
Panathenaic peplos was rewoven annually with new designs, and just as Homeric poetry was
"rewoven" through new performances at each festival, so too the Timaean cosmogony
represents a new sacred "tapestry" composed of ideal stories that would replace problematic

traditional myths while maintaining their religious and educational functions.?

Chapter One—The Timaean Discourse as Nomos

This first chapter explores the significance of Socrates calling Timaeus’ discourse a ‘strain’
(nomos) at Ti.29d. Timaeus’ mythic prose-poem’s identity as a nomos will be assessed in
terms of its performance context, the rhapsodic agones of the Panathenaea. Given that the
Timaean discourse is a response to Socrates’ request at 7i. 19b-c to see his ideal polity’s
constitution rendered a martial animal (zoon) in motion, the bivalence of the word nomos

must be considered—it carries both the musical meaning of ‘strain’ but also that of ‘law’ or

26 Rosenmeyer (1956), 165: "there is so much harping on the word truth, and the complications of the tradition
that the reader is soon convinced of the fact that he is about to listen to a pseudos". Johansen(1998), 212:
"Socrates' statement that it is by good fortune (agathéi tuchéi) that the Atlantis story has come up since it
would be impossible to 'find others if we dismiss these [i.e. the ancient Athenians conceived as historical
representatives of the ideal city]' (26e5-6) sounds suspiciously as if he thinks that he is being rather too lucky
and that the story might indeed be plastheis muthos”. cf. Morgan (1998), 101-118 who deems the Atlantis-
narrative to be a 'noble lie' and interprets it in its original geopolitical context as a historiographical reflection.
See also Zuckert (1996), 235, Sallis (1999), 30, McCabe (1994), 176 & Berger (2005), 471-472.

27 Nagy (2002), esp. 33-69 for the influence rhapsodic performance of Homer on the Timaeus-Critias.

28 Nagy (2002), 97 argues based on Hom. Od. 8.429 (where the word hymnos is used in conjunction with the
word for mantle, dpog, in a manner that suggests an etymological connection between the weaving of robes
and of songs) that the festive “re-performance of Homer [was] equated, metaphorically with the re-weaving of
the Peplos”.
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‘custom’ more broadly.?’ In the text’s cultural context, customary law and music are deeply
interrelated. Plato presents Timaeus as a song-composer (nomopoios) and a law-giver
(nomothetés) simultaneously.* Further, Timaeus’ law-song (nomos) with its astronomical and
musico-mathematical focus in describing the motions of celestial bodies and the harmonic
ratios of the World Soul will be interpreted in light of Socrates’ suggestion in Book 9 of the
Republic that the Paradigm of the ideal polity may be laid out in Heaven (€v ovpov® iowg
napadeypa avakertat, 592b). Timaeus is a new kind of rhapsodic bard whose dialectical
prose nomopoiia (song-making) will not only eclipse traditional mythic poetry but will also

establish a new kind of ‘law-making’ (nomothesia) at the same time.

Timaeus’ new mythic nomos will be interpreted as being intended to eclipse the traditional
bards (Homer and Hesiod) by putting forward a new kind of poiésis and a new theology free
of the inaccuracies dominant in traditional mythopoetics. Timaeus will be styled as a
rhapsode and law-maker who is exegetically adapting and reworking Homer’s conception of
the god-like man (theoeikelos) and his famed depiction of cosmic order in the description of
Achilles’ Shield. Just as Homer painted an image of the cosmos condensed into typoian
artisanal artefact, a shield, so too Timaeus uses a metallurgical product in his rhapsodic

depiction of the cosmos, that being the armillary sphere.

Timaeus’ account of the Demiurge’s structuring of the World Soul (7i. 35a-36d) resembles the

crafting of an armillary sphere and the ratios used by God in His animating of Heaven will be

29 See Rocconi (2016), 71-89 on the interconnection of nomos qua ‘law’ and qua ‘music’ in the Laws.

30| SJ s.v. voporoldg with D.L.2.104. See also LSJ s.v. vopoBétng with Antipho 5.15, Th.8.97 and PI.R.429c. For
the terms use in the legal system of Athens specifically, see Decr. ap. And.1.83,1G22.140.8, D.3.10 & Lex
ap.eund.24.21.
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interpreted as constituting a Dorian nomos, a martial song of creation. God’ use of the
musical ratios of the Anima Mundi to war against the initial disorder of the prima materia
(30a) by arranging it into the elemental geometric solids (7i. 53b ff) is set up as a
soteriological and teleological standard to be imitated by microcosmic man. Timaeus teaches
that the rotational workings of man’s mind, his cephalic nous-soul, which shares the same
rotational structure as the World Soul animating Heaven, must be musically calibrated to
follow the same ordering ratios of the Anima Mundi so that the disordered movement of his
own microcosmic body-soul compound can be brought into a state of resemblance vis-a-vis
the orderly Divine Macrocosm. Timaeus’ role as rhapsodic song-writer (nomopoios), law-
giver (nomothetés) and city-founder is reflected in his construction through the words of his
eikos logos-mythos a virtual armillary sphere that replaces Homer’s Achilles Shield. This
demiurgic artefact depicting the macrocosm which Timaeus constructs is a new Panathenaic
peplos that he woven by his rhapsodic strain (nomos) not only establishes a new custom
(nomos) of poésis but it is intended to function as a new legal system (nomothesia), a new

constitution delineating the theology, cosmology and anthropology of Socrates’ new polity.

Chapter Two—Logos and Cosmos as Agalma

Chapter Two of this dissertation will involve interpreting the Timaeus as a literary work
against the cultural backdrop of the revolution occurring at that time in the visual art of
sculpture. The prior chapter’s identification of the ideal polity’s constitution with the musico-
mathematical order of Heaven is relevant to this chapter because the aforementioned
sculptural revolution of the fourth century was centred on Polyclitus’ Canon which essentially

reduces man’s anatomical structure to ratios of proportionality (as exemplified in the
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archetypal statue titled Doryphorus, the Spearman).’! As such the demiurgic art of
agalmatopoiia is inherently ‘uranomimetic’—that is, it imitates the heavenly harmony of the
ratios of the World Soul and seeks to endow that perfection to the human body-soul
compound. This chapter will vindicate Brague’s hypothesis that the Timaean monologue is
itself structured to resemble an ‘anthropomorphic’ statue, specifically Polyclitus’ Doryphorus,
with the macrocosmic events of the /ogos ’ narrative being arranged in such a way that they
positionally correspond with the proportional distribution of the conceptually analogous parts
of man’s microcosmic body-soul compound (e.g. the World Soul’s structure corresponds to
the head, the Demiurge’s speech to the mouth, the account of zooogony with the genitalia
etc).>? To this the dissertation will add that the tripartite structure of both the Timean eikds
logos and of man’s body-soul compound also corresponds to the three-tiered class structure
of the ideal polity.*® Thus the point here is that if Brague’s hypothesis is true not only does the
Timaean logos itself embody an eikon of the Cosmotheos worthy of worship (Criti.106a) but
it is also an agalma that simultaneously depicts the optimal arrangement of man’s
microcosmic body-soul compound vis-a-vis the Divine Macrocosm as well as the ideal

ordering of the tripartite class-structure of the theoeikelon andreikelon, the ideal mesocosmic

31 Hurwitt (1995), 3-18. Pliny NH 34.56 ascribes to Polyclitus the invention of the contrapposto pose. Indeed,
this is a major break-away from the rigidity of the Archaic kouros. For Polyclitus’ Doryphorus as the
embodiment of the major shift from the crude sculpture of the Archaic Period to the distinctive realism of the
classical period, see Clark (1972), 36-38, Carpenter (1960), 108 & Stewart (1990), 162. Cf. Havelock (2007), 17:
“Virtually every textbook on Greek art argues that a critical turning point was reached with this statue.
Reflecting the Pythagorean theories of opposites, the Doryphoros has, according to some present-day writers,
almost cosmic implications. Polykleitos may have attempted in sculpture to portray numerical harmonies that
could lead to an ideal conception of human nature; perhaps he sought a divine pattern that expressed the
essential nature of man in Pythagorean terms. The Doryphoros displays a living chiastic balance, in which a
supporting limb on one side of the body is countered by a relaxed element on the other. Rest and movement,
contraction and expansion, are exactly calibrated and resolved”.

32 Brague (1985), 82.

33 The division of the Timaean logos into three sections was established in Cornford (1937), xv-xvii and has
been reiterated in Zeyl (2000), xci- xciv. The division is as follows: the Works of Reason (29d-47e), the Works of
Necessity (47e-69a) and the Co-Operation of Reason and Necessity (69a-92c). The initial presentation of the
tripartite soul in R.4.436-439 occurs in the context of discussing analogism between the polis and the individual
citizen’s body-soul compound. See Morgan (2010), 267-285 for the narrative structure of the Timaeus, the
overall context of the Timaeus-Critias-Hermocrates trilogy and for the function of discourse as an ordered
artefact.
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political constitution. This matrix of analogisms built into the single ‘agalmatic’ eikon
embodied in the proportional structure of the Timean /ogos itself is the summation of Plato’s
compounded and stream-lined understanding of cosmotheology, politogony and
anthropology. The Timaean eikon-logos simultaneously depicts the Divine Macrocosm, the
ideal mesocosmic political constitution and an example of a microcosmic body-soul
compound of a fully divinised agalma-citizen moulded by the education system of Callipolis.
All of these layers and their analogical relationship to each other are incorporated into one
comprehensive divine macro-image. This macro-image is not so much a static a picture as it
is living organism and a ‘process’ or ‘ongoing narrative’. First God qua Nous the Demiurge
makes a visible eikon of the invisible Noetic Paradigm. He then delegates the creation of man
to the generated gods, the sub-demiurges (41b-c, 69c-d). Philosophic humans are then
expected to reciprocate by engaging in demiurgic mimesis—first they are to mould their own
microcosmic body-soul compounds into a likenesses of the Divine Macrocosm and then,
turning their attention outwards, they are to act as a God-imitating agalmatopoioi-zographi in
crafting an ideal mesocosmic political constitution (the theoeikelon andreikelon) which is to
be made a tangible reality through an educating system that uses eikotes mythoi to
‘metallurgically’ shape the citizens into theoeikela andreikela themselves.>* This dissertation
will show that the Timaean discourse itself achieves all of this as an exemplar of the
soteriological discourse of eikonopoiia. Just as the Demiurge crafts the Visible Cosmotheos
as an agalma (37¢) in Chora the gold-mould (50a-b) and ‘Wet Nurse of Becoming’ (49a,
52d: yevécewg TiBMvnv & 88d: Tpopov kai TiOvNV ToD TavTog) so too Timaeus through his
eikos mythos-logos is to mould the body-soul compounds of Socrates’ ideal city’s citizens

into agalmatic likeness of the Divine Macrocosm (theoeikela andreikela) in the same way

34 For the outlawing of poetry along with all mimetic arts other than that which emulates and encourages good
conduct, see R.392c-392d with Murray (1996), 169.
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that the mothers and nurses of Callipolis are said to mould the souls of children through

myths more so than they do their bodies with their hands ( R.2.377¢c).

Chapter Three—Timaeus the Oneiromancer

One of this dissertation's most important contributions involves reinterpreting Timaeus's
description of his cosmogony as an eikos mythos/logos—typically translated as "likely story"
in ways that diminish its religious significance by making it appear to simply be a speculative
narrative. Instead, the term eikos should be understood as relating to the word eikon (image or

likeness) rather than merely pertaining to probable conjecture (eikasia).*

The notion of image-making (eikonopoiia) clearly lies at the heart of the cosmogony of the
eikos mythos-logos wherein the Demiurge makes use of the Paradigm (28a: mpooypdpevog
napadetypart) to produce the Visible All as an eikon thereof (92c¢). Not only that but the
relationship between image and model is expressly said to define the epistemological
character of exegetic accounts such as the one Timaeus himself is providing: "in dealing with
a copy and its model, we must affirm that the accounts given will themselves be akin to the
diverse objects which they serve to explain" (08¢ obv mepi te eikdvoc kai mepi

10D mopadeiypotog avtiig dlopiotéov, Mg dpa Todg Adyovg, Ovaép gicty EEnyntad, TovTwV
avTAV Kol cuyyevelg dvtag, Ti. 29b). Clearly, Timaeus seeks to imbue eikos with specific

meaning expressing imagistic likeness rather than simple probability.

35 Cf. Grasso (2012), 353-355; Béhme (1996), 29
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In interpreting the key Timaean phrases eikos mythos and eikos logos as referring to a mode
of discourse which assumes the character of what it describes one should keep in mind the
distinction drawn in the Sophist between ‘eikastic art’ (which accurately reproduces model
proportions) and ‘phantastic art’ (which introduces distortions).*® This dissertation will show
the Timaean cosmogony to represent perfect eikastic discourse—the production of a verbal
image that truly corresponds to divine reality without significant distortion despite Timaeus’
limitations as a mortal.’” A particularly innovative aspect of this dissertation involves
interpreting the entire Timaean cosmogony through the oneiromantic hermeneutic that
Timaeus himself provides for understanding dreams (70d-72b). This passage explains how
the nous (immortal intellective soul) controls the mortal appetitive soul by projecting images
(eidola and phantasmata) onto the liver's surface during sleep. Through this process the non-
rational part of the human being partakes of transcendent truth through the intermediating
shadow-puppet shows of dream images (dAn0eiac...tpocdntotro, 71d). Though Rotondaro
and Brisson have examined this passage in detail, its significance for understanding the text
as a whole and its connection to the Allegory of the Cave in the Republic has never been fully
realized.*® This dissertation will demonstrate that the same psychagogic dynamic of oneiric
eikonopoiia operates at three levels: microcosmic (liver and dreams), mesocosmic (cave-
education in the ideal polity), and macrocosmic (Demiurge's creation through Chora). In each

case, nous (intelligence) imparts reasoning (/ogos) to sub-rational parties (either the

36 p|.Sph.235e-236a. Janaway (1995), 171 in commenting on that passage explains the distinction in terms of
mimesis only being truly successful when the artist understands the model correctly.

37 Cf. Villela-Petit (1991), 53-90.

38 Rotondaro (1997), 275-276 ff; Brisson (1974), 220-248; Gallop (1971), 187-201. For Plato on dreams and
their role generally, see Rotondaro (1998); Capitani (2015) 399-416; Sheppard (2003), 203-212; Tigner (1970),
204-212; Moss (2012), 259-280. Thein (2019), 1-32 provides an excellent account of how, within the structure
of the tripartite soul, the reasoning nous governs the lower irrational parts through dream imagery making use
of R.9.571d-572b along with 71a—72b. See also Kalkavage (2001), 132 &125 for observations on the
connections between Chora and the hepatic oneiromancy to which this dissertation is indebted. Kalkavage
(2001), 104 (with n.19) connects the occurrence of "the word pathos to designate our condition (and affliction)
of lacking education" in the Allegory of the Cave (R.514a) to Socrates' pathos to see his polity animated in
Ti.19b-c but sees this as characterising Timaeus as a shadow-puppeteering projectionist mis-representing the
ideal polis rather than the ideal myth-maker that this dissertation takes him to be.
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individual’s epithymétikon, the bronze and iron agalma-citizens of the cave-polity or Chora)
through the psychagogy of eikonopoiia (image-making). In tracing these connections this
dissertation will argue that the Myth of Metals or Noble Lie and the Allegory of the Cave
depict one and the same thing, namely the mythic eikonopoiia through which the ideal
polity’s citizens are moulded into eikones or likeness of the theoiekelon andreikelon. In so
doing not only with these two myths, the Noble Lie and Allegory of the Cave, be interpreted
together in an unprecedented manner but they will also be shown to play a critical role in how
Plato conceives of eikonopoiia as the medium linking Being and Becoming. Further, the
eikonopoiia of both the Myth of Metals and the Allegory of the Cave will be connected to
that of the Timaean Demiurge’s Who is depicted as shaping molten gold in an agalma by
using Chora as a mould in 7i.50a-b and to the hepatic zographia of Timaean man’s
microcosmic nous that paints dream-images onto the liver during sleep (71c: pavidcparta
amolwypagoi). Indeed, the common thread uniting these passage from throughout the
Republic-Timaeus is the theme of oneiric eikonopoiia oneiromanctic exegesis—the
production and viewing of sub-rational, psychagogic dream-images during sleep that can only
be interpreted rationally through use of logismos in the waking state (7i.71e-72a). The
dichotomy between the dreaming and the waking state is also related to the ontological

distinction between Being and Becoming.

Thus in short, this dissertation will show how the whole of Timaean cosmogonic discourse is
centred on this dynamic of psychagogic eikonopoiia whereby the philosopher’s nous,
imitating Mind the Demiurge, imparts images to the sub-rational parts of his own body-soul
compound just as God imprints likenesses of the Forms in Chora. In the dreamy cave of this
World of Becoming wherein we are bound Timaeus is to be seen as a charitable divinised
philosopher descending from on high in order to explain how the shadowy eidola before us
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relate to their noetic archetypes in the World of Being. He does so as an exéegetes, a
hierophantic interpreter of oracular dream-revelations— the whole universe is a living
painted animal (zoon) or sculpted agalma shaped by Nous within Chora in a manner directly
analogous to how Timaeus’ own nous has imprinted an image (eikon) of that cosmogony on
his liver during sleep. It can be imagined that Timaeus received his divinely inspired
cosmogonic dream when he went to bed after hearing Socrates discourse the day prior to his
own speech in which he then oneiromantically explains his oneiric revelation in a manner that
can both psychagogically entice the lower parts of his audience’s body-soul compounds
through sub-rational mythic imagery but also appeal to their rationality through reasoned

accounts of the metaphysics underpinning the eikos mythos.

This novel reading is not totally without precedent. Both Burnyeat and Nightingale have
stressed that the term ‘exégetés’ used by Timaeus when he says that accounts are related to
what they explain (Ovrép ictv éEnynrai, ToVTOV 0TV Kai GLYYevelc Svtac, 29b) is to be
interpreted as a religiously charged word and that Timaeus is to be seen as a kind of hieratic
exegete of oneiromancy.®® Indeed the relevant LSJ entry defines éényntc as an
"interpreter...of oracles, dreams or omens" (Hdt.1.78) and, specifically at "Athens, of sacred
rites".** This is what is meant by the second step of the thesis” methodology that follows on
from close textual reading, namely cultural contextualisation. The meaning of the term eikos
mythos is illuminated by investigating the framework of the religious culture in which the

author is operating—the text cannot be understood in a vacuum.

39 Burnyeat (2005), 149 & Nightingale (2021), 223.
40| SJ s.v. €é€nyntni¢ with Pl. Euthphr. 4d, 9a, Lg.759¢, 759, 775a, D.47.68, 1s.8.39, Thphr.Char.16.6.
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Chapter One: The Timaean Discourse as Nomos

Chapter One: Introduction

This chapter examines the dual significance of Timaeus' cosmogony being called a nomos—
both a musical 'strain’ and a legal enactment. At 7i.29d Socrates introduces the impending
monologue as a nomos. This term can be best translated as ‘strain’ or ‘melody’. Indeed, that is
the definition found in the LSJ: whilst the auletic nomos is “without sung text” (Plu.2.1133d,
cf. 138b, Poll.4.79), the term nomos is especially used of “a type of early melody created by
Terpander for the lyre as an accompaniment to Epic texts”.*! This latter meaning is what is
relevant for present purposes. It should be recalled that the lyre-accompanied recitations of
Homeric poetry by rhapsodes at the Panathenaea constitute the cultural backdrop of the
Timaean nomos.*> Not only is the term nomos of significance for framing Timaeus as a
nomopoios, a composer of a rhapsodic ‘strain’ for the Panathenaea, but it also implies that he
is acting as a nomothetés, a law-giver—after all, he is animating Socrates’ ideal political
constitution as a zéon so he is just as much a law-giver as he is a mythic rhapsode. The dual
musical and legal meaning of the term nomos will be the focus of this chapter. This chapter
will demonstrate two key points. First, the Timaean cosmogony was intended to be the staple
myth of children's education in Socrates' ideal polity. Like Homeric epic at the Panathenaea,

it was to be celebrated through rhapsodic performance. Second, the Timaean discourse

41 1SJ s.v. vopoc.
42 The bivalence of the word nomos is expressly punned on in Lg. 7.799e-800a. Cf. Lg. 700b, 722d & 734e.
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embodies in its musical schema the legal constitution of the theoeikelon-andreikelon polity.
That is to say, the Timaean discourse being called a nomos has two dimensions: (1) it
functions as a musico-mythical lay for both the education of children and for rhapsodic
agones of citizens during religious celebrations in the ideal polity. (2) Timaeus’ discourse
itself constitutes an eikon of Socrates’ legal constitution. Musico-poetical rhapsodising
(nomopoiia) and law-giving (nomothesia) are combined in Plato’s Timaeus in a surprising
way to breed or create a new kind of theomimetic or ‘God-imitating’ poiésis. In this poiésis, a
cosmogonic poem can be a nomos in both senses: melody and law. It will be demonstrated
that just as the Demiurge ordered the All through a mathematical harmony (a nomos), with
the Cosmotheos embodying the ideal cosmic constitution (the theoeikelon andreiekelon), so
too does the Timaean creation myth functions as both rhapsodic song and legal promulgation.
These two identities, musical and legislative, are intimately linked. The ratios of the World
Soul constitute the musico-mathematical order used by God to shape the Visible All and this
same order is employed by Timaeus in his discourse animating Socrates’ polity as a zoon. As
such Timaeus’ ‘legal strain’ (nomos) essentially involves him acting as a microcosmic
imitator of the Demiurge, the macrocosmic Nomopoios-Nomothetés. Just as God orders the
All through the harmonic ratios of the Anima Mundi so too Timaeus produces an eikon of the
Macrocosm and Socrates’ theoeikelon-andreiekelon polity by making use of that same

musico-mathematical order.

Timaeus’ rendering of Socrates’ theoeikelon andreikelon a living zoon (Ti.19b-c) is to be
viewed in light of the idea that a poem’s structure should resemble what it describes. This

chapter will demonstrate that Plato adapted this principle from the Homeric art of zographic
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poetics The famed Shield of Achilles (I1.18. 484-609) exemplifies this art.** Plato’s Socrates
and Timaeus qua rhapsodic nomopoioi-nomothetai are heavily indebted to Homeric poetry.**
This debt appears both in the ‘sketching out’ of the theoeikelon-andreikelon constitution and
in its animation through a prose-poem the words of which ‘paint’ an eikon of its subject
matter. In the /liad it is the metallurgical structure of the shield that constitutes the mise en
abyme within the poem that leads to an appreciation of its overall structure. In the case of the
Timaeus, a different metallurgical product plays the role of mise en abyme: the armillary
sphere virtually constructed in the description of the World Soul animating heaven (35a-40d).
This astronomico-mathematical portion of the text is critical for two reasons. First, it
constitutes a mise en abyme—an image of the Cosmotheos within the cosmogonic poem.
Second, it provides the musical nomos underpinning creation, since the analogous ratios used
for structuring the Anima Mundi and Uranus-Cosmos embody a musical harmony.*> Musical
nomopoiia and legal nomothesia come together in the Timaean cosmogony. Both God the
Maker (Poietés) and Timaeus the mortal poiétés imitating Him rely on astronomico-
mathematical harmony to structure their respective poiémata. Both works are ‘legal
constitutions’: God creates Heaven and delineates therein the musico-mathematical order of
the theoeikelon-andreikelon constitution whilst Timaeus produces an eikon of that demiurgic
process and its outcome. Thus it is not only nomothesia (law) and nomopoiia (music) that are

synthesised in the Timaean eikos logos-mythos but also poiésis in both the sense of poetry

43 Ford (1992), 169: "It is beyond doubt that the shield of Achilles is an ideal, even magical artifact, but it also
precisely transcends the limits of any mortal construction in the same way that Hephaestus's mechanical
handmaids transcend statuary...If the immense lliad spans only the time that Hector lived and Achilles raged,
what text could ever hope to be so vast as the shield, depicting both war and peace, encompassing the earth,
sea, and stars, circumscribed only by Ocean? This is finally an uncanny making that the poet cannot hope for.
The shield transcends even the limits of its plastic form: the engraved scenes incorporate motion, process, and
sound...The shield is perhaps a paean to the metalworker, not the singer, and not to the beauty of his work but
to its superhuman limits...these admirable artifacts are in some ways like ideal poems, they are decidedly
beyond human making and even endurance”. As such the Shield of Achilles is to be considered as a kind of
open-challenge to subsequent poets: can anyone achieve the super-human feat of producing a vivid zographia
in words of pan-cosmic divine craftsmanship?

44 Griffin (1980), 6: "the ancient commentators remark regularly on Homer's 'graphic' power".

45 For the identification of Uranus and Cosmos as Uranus-Cosmos, see Ti.28b & Epin.977b.
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and demiurgic creation. Poiesis in both the sense of poetry and demiurgic creation as well as
law and music are all inextricably linked in the unitary cosmic schema of the 7imaeus—this
is the main point of calling the discourse a nomos. To understand this dual nature of the
Timaean nomos, we must first examine the cultural context in which nomopoiia (song-

making) and nomothesia (law-giving) were intimately linked.

Cultural Context of Nomothesia and Nomopoiia

Having established the dual nature of nomos, this study will proceed in two dimensions.
First, the Timaean nomos should be seen as a kind of prose ‘rhapsodic strain.’ It presents the
cosmogonic musical harmony (nomopoiia) used by the Demiurge to order the Visible Al
Second, in doing so the Timaean nomos animates Socrates’ ideal polity as a zoon (Ti.19b-c).
It is thus simultaneously an instance of law-giving (nomothesia) and an exercise in rhapsodic
‘song-making’ (nomopoiia). The Timaean nomos needs to be interpreted in light of its
traditional cultural context wherein nomothesia and nomopoiia were intimately linked. The

Panathenaeic rule was established by Solon.

This rule (nomos) mandated that Homeric poems be performed rhapsodically (rhapsoidein) in
relay fashion (ex hupobolés).*® Thus the apportioning (vépewv) of poems to rhapsodes in
agonistic contests during Panathenaic festive agones—the very activity that Timaeus, Critias
and Socrates are partaking in when performing their ‘nomoi’—is itself a Solonic nomos.
Indeed, Solon was well known in antiquity for ‘weaving’ politico-legal teachings into his own
poetic compositions (koi T®V TOMTIKGV TOALYL cLYKATETAEKE TOIG ol pacty, Plu. Sol. 3.3).

Critias clearly alludes to Solon’s role as the archetypal nomothetés-nomopoios. He mentions

4®Djeuchidas of Megara FGH 485 F 6=D.L. 1.57. Cf. ascription to Hipparchus the Pisistratid in Hipparch. 228b—c.
See also Lycurg. Against Leocrates 102. See also Nagy (1996), 80-82 and (2002), 9-16, Davison (1955), 1-21 and
Skafte-Jensen (1980), 145-149 for the Panathenaic rule.
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that his story own story about Atlantis and Palaeco-Athens is derived from a Solonic poem that
he performed rhapsodically in an agonistic relay-agon at the Koureotis festival when he was a
youth (20e-21b). To appreciate the importance of Solon’s nomopoiia-nomothesia as the
cultural backdrop for the Timaeus-Critias-Republic, one must keep in mind two key points.
First, Solon criticised the poets whose works were celebrated in festive rhapsodic
performances. He accused Homer and Hesiod of lying (ywevdovtar doidot, fr. 25 G.-P).
Second, he also criticised the lack of restraint at the elite symposia at which such poems were
celebrated.*’ Indeed Collins says that “Solon may be less overtly critical of Homeric
performance than Xenophanes and Heraclitus, but he registers an acute awareness that the
symposium is functionally a microcosm of the polis”.*® Collins explains that “if epic poets,
by means of their performative vehicle, rhapsodes, are deceptive—Ilike Xenophanes Solon
must surely have had Homer’s and Hesiod’s claims about divine misadventure in mind—they
deserve as much censure as unjust leaders since both can be politically dangerous” and adds
that “the only use that Solon ever had for pure hexameters, as opposed to elegy, was for his
own laws—another rebuke to rhapsodes and epic tradition”.** As such Plato’s presentation of
the Timaean eikos mythos as a Panathenaic encomiastic hymn-offering (21a) against the
backdrop of Critias’ rhapsodic performance of Solonic nomoi at the Apaturia serves to frame

it as akin to Solon’s nomopoiia-nomothesia which sought to replace the unseemly morality

47 Fr, 3.7-10 G.-P.: 8o B’ AyeROVWY BSKOC VOOC, olowv ToTHoV/UBPLog €K HeYAANng Blyea TOAAA aBetv- /ol
yap éniotavra; KatéXelv kopov o08E apovcac/ eldpocuvag Koouelv Sattog v nouyin. Cf. also the account in
D.L. 1.59 and Plu. Sol. 29.6 of Solon denouncing the Yeudohoyia of Thespis when he went to the latter to
acquire knowledge of tragedy.

48 Collins (2004), 157. See also Heraclitus (Fr. 30 Marcovich = 22 B 42 DK): tév te‘Ounpov édackev &Elov ék TV
aywvwv ekParleoBdal kai pamnilecBarl kai "Apxidoxov opoiwc. Here the word for slapping (pamiecBau) likely is a
pun alluding to the rhabdos of the rhapsodic relay, cf. Anacreont. 31 (Campbell): UakwBivn e papdw/xaleng
“Epwg pamilwyv ékéleve ouvtpoxdalewv. As such Heraclitus is criticising rhapsodic performance generally. One
might object that Archilochus' poetry is not a rhapsodic but in Clearchus Fr.92 (Wehrli) speaks of Simonides of
Zacynthus reciting Archilochus' work as a rhapsode (é¢ppawdel). See also PI. lon 531a with Ford (1988),
302.For Xenophanes see Frr. 21 B 11 and 12 DK from his Silloi along with B 1.13—24 West = 21 B 1 DK = Ath.
462c—f). According to Diogenes Laertius Xenophanes rhapsodically performed his own didactic poetry as a
nomopoiois-nomotheteés in rhapsodic fashion (D.L.9.18: dA\& katl a0tog £ppapwidel T £autol). Cf. Rudberg
(1972), 282 who rejects Laertius’ testimony about Xenophanes performing his own poetry rhapsodically.
4Collins (2004), 157 with Plu. Sol. 3.
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and theology of culturally established mythic poetry with a new kind of mytho-poetic mode
of ‘legislating’. This Solonic precedent of combining legislative and poetic authority
establishes the framework within which Plato presents Timaeus' cosmogony as both nomos

and mythos.

Delphic Nomothesia and Timaeus as Exegetes

In seeking to properly contextualise the nomopoiia-nomothesia of the Timaean eikos mythos,
we must recognise a third element: divine revelation. Musical performance and legislation
were not only intimately connected in the ancient world; they were also both tied to the
Oracle of Delphi. Given that Delphi's religious authority was so intimately tied to the
promulgation of divine nomoi, it is significant that the Pythia's oracles were delivered in
hexameter verse. This poetic form connects Apollo's nomothesia to the musical nomopoiia of
poets like Terpander and Tyrtaeus. The Delphic oracle thus links divine lawgiving, musical
performance, and poetic composition. This connection between divine revelation, musical

performance, and law-giving is precisely what we see in the Timaeus.

The term exégeéteés is vital for understanding the intersection between the religious tradition of
Delphic nomopoiia-nomothesia and the Timaean nomos. Not only does Plato uses that term
with reference to Delphic Apollo and his oracle (R.4.427b-c) but it also occurs in Timaeus’
proem where he says that discourses (/logoi) are related to the subjects of which they are
exégetai (Tovg Aoyovg, OVIép eicty dEnyntal, TovTOV adTéV Kol cuyyeveic dvtag, 29b).
Timaeus here is stating that his nomos is ‘of the same stock’, so to speak, as the cosmogony
which it depicts. Timaeus’ nomos ‘enacts’ the very nomopoiia-nomothesia through which the

Demiurge ordered the All—that is why it begets a living eikon of the Cosmotheos through
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words for it embodies the same dynamic of divine poiésis (Criti.106a). Given then the
impending discourse’s theological theme and that exégétés has clear hierophantic
connotations, Timaeus’ use of that term in introducing his nomos serves to subtly frame him
as a divinely-inspired oracular figure.’® The connection between divinely-inspired legislation
and poetic nomothesia must be explored so as to appreciate the way in which Timaeus’

nomos is both a rhapsodic musical performance and a legislative act.

The connection between nomothesia and oracular divine revelation, is seen in the Republic
where Socrates’ interlocutor asks “what part of legislation [vopo6eciag]...1s still left for us?”
to which he answers: “for us nothing, but for the Apollo of Delphi, the chief, the fairest and
the first of enactments” (vopoBetnudtwv, 427b). Thus, despite the apparently innovative
character of Socrates’ novel ideal constitution, his philosopher-kings’ nomothesia is totally
subject to the oracular authority of the Delphian Pythia and Apollo Patroos in matters of

religion, R.4.427b-c:

0 yOp 01 TowodTo 00T Emotapebo fueic oikilovtég te mOAY 00devi AAA® TTelcouEDa,
gav vodv Exopev, 00dE ypnooueda EEnymti GAL §| T® matpie: ovTOg Yap SHmov O
0g0¢ mepl T TOLODTO TAGY AVOPOTOIS TATPLOG EENYNTIS €V LECH THG YT €l TOD
ouearod kabnuevog EEnysitor.

For of such matters we neither know anything nor in the founding of our city if we are
wise shall we entrust them to any other or make use of any other interpreter than the
God of our fathers.>! For this God surely is in such matters for all mankind the
interpreter of the religion of their fathers who from his seat in the middle and at the
very navel of the earth delivers his interpretation.

50 Burnyeat (2005), 149 & Nightingale (2021), 223.

51See Euthd. 302d for Apollo Patréos as forefather of the Athenians. Holding offices in Athens required
candidates to have altars for Zeus Herkeios and Apollo Patréos in their homes and familial funerary complexes,
see Arist. Athn. Pol. 55.2-3, D. 57.66 & Sjovall (1931), 30-35). The rise of the cult of Apollo Patréos in the late
fifth century BC coincided with the establishment of phratries as a mode of civic organisation, see Plu. Alc. 2,
Hedrick (1988), 185-210, Nilsson (1967), 556f & Farnell (1896-1909), 154, 373 n.54.
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Here Socrates presents Delphi as a vital cultic site centred on the navel of the earth. From
this site, divine law is issued.’? Shorey says that here “Plato prudently or piously leaves the
details of ceremonial and institutional religion to Delphi”.>®> Who is the patrios exégétés here
issuing laws from Delphi? Shorey opts for the capitalised ‘God’ in his translation. However,
rather than Plato’s henotheistic conception of the Godhead, the primary referent seems to be
a traditional deity: the Delphic Apollo.>* How does Apollo’s status as primary exégétés of all
laws (nomoi) pertaining to religion square with the argument made by Burnyeat and
Nightingale that Timaeus’ use of the term exégetes where he says that accounts are related to
what they explain (Ovrép giowv £ényntad, To0TmV adTdY Kai cuYYeVEic dvtac, 29b) is to be
interpreted as a religiously charged word and that Timaeus is to be seen as a kind of hieratic
exegete?”’ Burnyeat cites this very passage (R.427b) when arguing that Timaeus is himself
stylised as an exégétés of divine revelation despite the fact that here “Apollo himself is
described as exégetes for all mankind of what their rituals should be...[because] readers
would know that the utterance of the Pythia through whom he spoke required £é€nynrai to
render their meaning”.>® Thus Delphic Apollo’s status as chief exégétés does not preclude
Socrates’ ideal polity having its own exégetai qua religious experts. These experts interpret
the sacred laws (nomoi) promulgated by God qua Nomoethetés. The oracular authority of
Delphic Apollo qua Divine nomothetés and exégétés is not mutually exclusive vis-a-vis
human exéegétai carrying out law-making with God’s blessing. This made somewhat clear in
Herodotus 1.65.2-5. There Herodotus says that Lycurgus’ social reorganisation of Spartan

society (koteote®dtao KOGHOV Xmaptitnot) and his changing of all laws or customs

52 paus. 10.16.3 and Pi. P. 4.74.

53 Shorey (1937), 344 citing 540b-c, Lg. 759¢, 738b-c, 828a, 856e, 865b, 914a & 947d.

54 For the henotheism of the Timaeus and the position of the Demiurge vis-a-vis the created gods, see Ti.41a
with 111

55 Burnyeat (2005), 149 with Nightingale (2021), 223. LS s.v. é€nyntric with Pl.Euthphr. 4d,9a, Lg.759c¢, 759,
775a, D.47.68, 15.8.39, Thphr.Char.16.6; Hdt.1.78.

56Burnyeat (2005), 149 n16.
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(netéotnoe T voupa wévta) are sanctioned by Delphic Apollo. Moreover, the famed
nomothetés is even given divine status through Pythia’s hexameter oracle: “I am in doubt
whether to pronounce you man or god,/but I think rather you are a god, Lycurgus” (61w 1} o€
0cov pavredoopar §j GvOpomov/dAL £t kai podiov Oedv Emopatl, @ Avkdopye). Similarly
Diodorus Siculus describes Lycurgus acting as a Delphically-sanctioned nomothetés who
enacted laws on the authority of the following divinely-inspired hexameter. This Apollonian
oracle from the Pythia was given in the form of ‘Terpandrean’ or ‘Tyrtaean’ poetry: ‘love of
money and nothing else shall destroy Sparta’ (& ploypnuatio Zndptoav OAel, GALO 6& 00OEV,
7.12.6).>” Van Wees argues on linguistic grounds that it should not to be ascribed to Tyrtaeus.
Instead, it should be attributed to a Terpandrean citharodic nomos due to the apparent mixing
of the Doric and Ionian dialect.’® Terpander is the reputed inventor of the citharodic nomos
who named the various kinds.** According to Clement of Alexandria Terpander was said to
have set the Lacedaemonian civic laws (nomoi) to music (emelopoiése) thus rendering them
nomoi qua ‘strains’ as well (Strom. 1.16.78). The peripatetic Hieronymus of Rhodes On
Citharodes (fr. 33 Wehrli ap. Athenaeus 14.635f) claimed that Lycurgus’ nomothesia as
embodied in the later Great Rhetra was produced in the eighth century together with
Terpander’s nomic melopoiia. Similarly, Plutarch, relying on Aristotle’s lost Lacedaemonian
Constitution describes a particular amendment made to the Great Rhetra by two kings who
received sanction to do so from the oracle of Delphi and who had Tyrtaeus 'musically' enforce

it through melopoia ® Plutarch tells of Terpander, Thaletas and Pherecydes being honoured as

57D.S. 7.10. Diodorus' form is presumably also preserved in Eus. P.E. 5.27.8 but with the last line missing. See
Parke & Wormell (1956) 14, 89 with Fontenrose (1978) 115—116. For Terpander, see Gostoli (1990), 77 & 106
and van Wees (1999), 7-8. For Tyrtaeus, see Plu. Lyc. 1.1 with Prato (1968), 8-20 and van Hilten-Rutten (2019),
72 who speaks of how little is known about the performance-context of Tyrtaean poetry.

58 Van Wees (1999), 4.

59 Ps.Plu. On Music 4.1132d. For attribution of this testimony to Heraclides, see Gostoli (1990), 92-93. See also
Fr. 157 Wehrli apud Ps.Plu. On Music 3.1132c.

50For the historicity of this account, see Prato (1968), 63-70; Wade-Gery (1944), 1-9, Wade-Gery (1943), 62-72,
Wade-Gery (1944), 115-126 & Nafissi (2010), 99.
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foreigners among the Lacedaemonians because they sang and philosophised (¢dovteg kol
erhocopodvteg) in accordance with Lyrcurgus’ Great Rhetra (4gis 10.3). Unlike the
legislation of modern secular states, in the cultural context of the Timaeus-Critias-Republic,
law-making (nomothesia) was conducted through the media of divine revelation, poetry and
music. This multifaceted dynamism needs to be kept in mind when examining how Timaeus
as a divinely-possessed hierophant, a rhapsodic bard, a ‘musician’ and a nomopoios all at the

same time animates Socrates’ ideal polity as a zéon (Ti.19b-c).%!

Having established that divine authority, musical nomopoiia, and legal nomothesia converge
in the Delphic tradition, we can now understand how Timaeus' discourse participates in this
same tradition. His cosmogony is simultaneously divine revelation, musical composition, and
legislative enactment. By framing his cosmogony as a nomos, Plato links Timaeus' discourse
to the tradition of Delphically-sanctioned nomothesia. The connection between the Timaean
nomos and Delphic Apollo's authority as exégétés becomes clearer when we consider
Timaeus' role. He is not merely providing a philosophical account of cosmogony. He is
delivering a sacred teaching that has the force of divine law. This is why his discourse is
called a nomos. Timaeus acts an exegétés of divine truth. Timaeus is one of the few humans
capable of performing a nomos which depicts with reasonable likelihood and accuracy the

very nomopoiia-nomothesia of God Himself which gave the All its order.

Beginning and Ending the Nomos with Musicality

61 Cf. Arist.Pr.19.28 which describes nomothesia among the Thracian Agathyrsi as being conducted through
song.
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Not only does the Timaean discourse open with Socrates expressly calling Timaeus’
impending monologue a nomos, a rhapsodic strain (29d), but it also ends at Criti.106a-b with
a prayer that is replete with musical diction and symbolism. Given then that the Timaean
cosmogony is hedged in on both sides with references to musicality, it makes sense that Plato
is characterising Timaeus as a Panathenaic rhapsode. Socrates praises Timaeus’s proem
establishing the epistemological and ontological basis of the impending cosmogonic prose-
poem and encourages him to commence the discourse. Socrates does so by using phraseology

that is distinctly rhapsodic (29d):%

dpiota, @ Tipnote, movtdmooi T Og KeAEVEIS AmodeKkTEéOV: TO eV ODV TTPOOipIoV
Oovpoaciong anedelapedd cov, Tov 6& o1 vopov MUV Epeéiic méparve.

Excellent, Timaeus! We must by all means accept it, as you suggest; and certainly we
have most cordially accepted your prelude; so now, we beg of you, proceed straight
on with the main theme [or: Recite for us your law-song!|

As per the LSJ the verb mepaiveo can simply mean to “proceed with a discourse” but it can
also refer to the performance of poetry or a song specifically and thus more narrowly mean
“recite from beginning to end”.®® Indeed the LS]J cites 7i.29d as an example of the latter
meaning. Critically Plato's Socrates uses this exact same verb (peraino) when he puns on the
bivalence of the word nomos as meaning both law and ‘strain’ in the Republic: "the very law
which dialectics recites, the strain which it executes" (a0TOg £oTv 6 vOUOG OV T0 dlaAyechat

nepaivel, R.532¢).°* Bolded above are two cognate forms of a key verb in rhapsodic

52 For a profile of Plato’s understanding of rhapsodic performance in his lon, see Nagy (2002), 22f. As per lon
530b the eponymous character won first place as a rhapsode in the Panathenaea.

83 LSJ s.v. mepaivw. For the meaning "proceed with a discourse", see A.Th.1056, E.Med. 701, A.Pers.699,
Ar.Pl.64. For "recite from beginning to end", see Ar.Ra.1170, D.19.245 and Antiph.1.6.

54 This pun occurs as he introduces dialectic in the following terms: “it belongs to the intelligible, we may see
an imitation in the progress of the faculty of vision, as we described its endeavor to look at living things
themselves and the stars themselves and finally at the very sun” (6v kai 6vta vontov ppott av A thg 6P ewg
SuvapLg, fv EAéyopev TTPOG aUTA HON TA Do EMLXELPETY ATTOPBAETELV Kol TTPOG aUTA TA AoTpa TE Kol TeEAeuTalov
61 mpog auTov TOV Aoy, 532a). Here Socrates is alluding to the famed Allegory of the Cave (cf. 516a-b) which
will be treated later in Chapter 3 of this dissertation. What is important to note for present purposes is that the
pun on the bivalence of nomos occurs in conjunction with a reference to the difference between vision (sense-
perception) and noésis vis-a-vis the ontological difference between images and the realities they depict. That is
the exact same ontological and epistemological dichotomy which Timaeus explores in his proem that Socrates
has just accepted when he again makes the nomos-pun above along with the verb paraino (Ti.29d). The bolded
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paradosis, dechomai (dmede&apedd and drodextéov). What is so rhapsodic about this diction
of ‘acceptance’? Just before Socrates alludes to Timaeus’ impending nomos, Critias speaks of
"receiving" (dedeypévov) the humans ‘generated in words’ by Timaeus in a manner that
directly parallels the terminology of rhapsodic relay performance (7i.27a-b: ®¢ mapd pév
TOVTOL OEOEYREVOV AVOPDOTOVS TM AOY® YeEYOVOTOG, Tapd 60D ¢ memardevpévoug). Nagy has
shown that déypevog appears in the /liad when Patroclus waits for Achilles to finish reciting
the "glorious deeds of men" (klea andron, 11.9.191) so he can take up the song, thus
embodying "the aesthetics of rhapsodic sequencing."% This dynamic of singing in relay is
thus baked into the Homeric epics themselves in a meta-dramatic manner: characters in the
epic sing about heroic deeds in sequence in exactly the same way that the later rhapsodes do
when recounting their exploits. Diogenes Laertius records that Solon legislated rhapsodic
performance in relay fashion (€€ VmoPoAf|g) in agonistic contexts such as the Panathenaea.
Each performer began where the previous one ended (otov 8mov 6 TpdToc EAnEev, ékeilev
dpyecor Tov éxouevov, 1.2.57). When one puts the two together, it becomes apparent that
Critias is acting like a singing Homeric hero or Panathenaeic bard. He waits his turn to

participate in the rhapsodic relay of ‘song’.%®

It is also worth noting that Solon the Athenian law-giver (nomothetés) formalises this custom
by legal decree. Solonic law was very much concerned with rhapsodic performance as a key
social institution. It is this same Solon whose strange story (atopos logos) was originally told

in a rhapsodically-performed poem (7i.20d). It serves as the inspiration for Critias’ own

reference to seeing animals themselves as opposed to images of them correlates with Socrates’ reference to
living z6a and painted ones in motion in the programmatic opening of the Timaeus (19b-c). The whole Timaean
nomos is subtly being framed as a ‘shadow-puppet play’ addressing the same ideas as Socrates’ presentation of
the ideal polity’s pedagogy in the Allegory of the Cave.

55 Nagy (1996), 73.

56 For rhapsodes memorising their material, see X. Smp.3.6.
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account of Atlantis and Palaeco-Athens. Solon, as we have seen, was both nomothétes and
nomopoios. By tracing his story back to Solon, Critias establishes a genealogy of legislative
poetry that runs from Delphi through Solon to the present gathering. Critias explains that he
performed Solon’s poem as a youth during the Koureotis festival when the tribal ‘fathers’
(elders) set up a rhapsodic competition (GOLa yop Mpiv oi matépeg E0ecav paywdiog, 21b).5
Thus within the back-story of the origins of Critias’ impending historical epic there is express
reference to mythopoetic education of youths in a festive, religious context wherein the dual-
meaning of nomos as both ‘strain’ and ‘law’ comes to the fore—youths are incorporated into
the body politic by performing the mythic lays composed by Solon the law-giver. Solon acts
in dual capacity. In legislating nomoi (laws) determining how rhapsodes are to perform, he
acts as a nomothetés. In composing musical poems to be performed in festivals educating
youths, he is also a nomopoios, a bard, a musician. Through Critias’ framing-story, Solonic
nomopoiia-nomothesia and the pedagogic rhapsodic agones of sacred festivals constitute the
cultural back-drop of Timaeus’ nomos, a song expressly intended to embody Socrates’
constitutional (nomothetic) ideal. Thus the Timaeus-Critias-Republic trilogy should be
understood as participating in the tradition of Delphically-sanctioned nomopoiia-nomothesia.
The dialogues are not merely philosophical treatises. They are religiously-charged, legislative
prose-poems that seek to establish new nomoi for the ideal polity. This is the cultural context

in which we must understand the term nomos at Ti.29d.

57 Collis (2001), 147 situates Ti.21b within a wider framework of epigraphic evidence so as to show that, in
addition to the cottage industry run by professional rhapsodes as discussed in the lon, "rhapsodic
exchange...also took place at the non-professional level of boys’ games". A second century BC inscription (CIG
2214=SIG 95) from Chios describes boys of various age-groups partaking in rhapsodic competitions as well as
other similar competitions in a festive context: reading (anagnésis), harp-playing (psalmos), lyre-playing, and
foot-races (diaulos). An inscription from Teos (CIG 3088=SIG 960n1) listing the same kind of festive agénes also
includes reference to an event for older youths (hélika) denominated hupobolés antapodoseds, that is, relay
recitation. On this kind of relay-game, see Wilamowitz (1884), 266. See Pallone (1984) 156-166 and Gentili
(1990), 174-176 for rhapsodic agones at various festivals across Greece.
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In the above passage (7i.29d) Socrates is not simply accepting the contents of Timaeus’
proem but is, through his diction, affirming that the Timaean nomos will constitute a
rhapsodic continuation of his own prior discourse on the ideal polity and will in turn be
followed by Critias’ recitation of the story of Atlantis and Palaco-Athens. Nagy has shown
that the technical diction used in the Hipparchus (228b—c) by rhapsodes performing Homeric
poetry at the Panathenaea, namely their ‘going through’ (diienai) recitals ‘in sequence’
(ephexes) through relay-like responses to each other (hupolépsis), is incorporated into the
Timaeus-Critias in the phraseology of 7i.23d (panta...hexés dielthein) and Ti.24a (ephexés
diienai).%® Indeed Timaeus when closing his monologue in the opening of the Critias refers
back to the hexés logos (continuous discourse) that they had agreed upon (Criti.106b). The
end of Timaeus’ nomos is followed immediately by Critias opening his own rhapsodic
performance with the verb dechomai (106b), the verb used for rhapsodes taking up the lead
role of singing as it is passed on in relay-fashion.®” Furthermore, the term ‘proem’
(mpooiov) used by Socrates in the above-extracted passage has specific meaning when read
in the context of rhapsodic performance. This term ‘proem’ in a rhapsodic context can refer
specifically to a kind of hymnic introduction to a much longer epic song.” The Iliad itself

was actually known to have had several different introductory prooimia.”' Given the

58 Nagy (2002), 10 with n5. For hypolépsis in this sense of a relay of replies, see R.1.331d, Herod. 1.11.5, and
1.27.4, Ar. Pol. V 1310a10.

59 See Nagy (2002), 36—69 esp. 59-60.

70 |n discussing the Homeric Hymns, Shelmerdine (1995), 8 argues that, rather than being stand-alone
devotionals, many of the “hymns were originally intended as preludes to the recitations of other songs,
including epic narratives. That there were such introductory hymns and that they were expressly called
‘proems’ is in fact well evidenced in ancient literature. Thucydides 3.104 cites a portion of the Homeric Hymn
to Apollo and terms it a ‘proem’. So too Pindar (N.2.1-5) alludes to Homeric bards commencing most of their
‘sewn-together odes’ (rhapsodies) with a proem dedicated to Zeus (66gv mep kol Ounpidal pantiv / EmMéwv Ta
TOAN’ dowdol/ apyovral, Alog £k mpootpiou). There are hymns within the Homeric corpus itself that expressly
confirm their own function as proems for longer epic narratives such as h.31.18-19 and 32.18-20. Such hymns
conclude with the typical reference to another song following on (cf. Hes. Op. 1-10 and Th. 1-115).

"1 For such a prooimion, see Vitae Homeri et Hesiodi=Wilamowitz (1929), 32.16-20: i 5¢ Sokoloa dpxaio
IALGG, A Asyopévn ArteAAk@vTog [armeAikwvog ms., corr. Nauck], mpooiptov €xel tade: Mouaoag deibw katl
ArtoAwva kAutotofov. we Kai Nikdvwp pépvntal kot Kpdtng év toig Stwpbotikoic (The seemingly more ancient
[recension of the] lliad, that called Apelllicon’s, has the following proem: “I sing unto the Muses and Apollo of
renowned bow”, as Nicanor and Crates recall in the ‘Corrections’ (Diorthotika), (my translation). See West
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Panathenaic backdrop of the ‘feast of discourses’ (t1®v Loywv Eotiacty, 27b) in the Timaeus-
Critias Plato’s use of the term prooimion for Timaeus’ philosophic preamble serves implicitly

to frame the impending nomos as a rhapsodic performance of Homeric proportions.

Even without having recourse to the significance which the term prooimion has in the context
of rhapsodic performance one can still ascertain from a plain reading of the text itself that
Timaeus’ nomos and Critias’ tale of Atlantis are being framed as a Panathenaic rhapsodic
performances. The text of the Timaeus expressly refers to Critias’ story told in the lead up to
the cosmogonic monologue as being “chanted as it were duly and truly, in honor of the
Goddess on this her day of Festival” (dmododvar ydpv kai T 0gov dua &v Ti) mavnydpet
Sicaiog te kai dAN0dS oldvrep vuvodvTag dykomalev, 21a). Even though it is only Critias
telling the tale, the plural participle duvodvtog implies that all the banqueters are jointly
singing the same hymnic encomium—the discourses of Socrates, Timaeus and Critias are part
of the same rhapsodic continuum. It is not only the proemic portion of the Timaeus that
constitutes a hymn but all of the discourses woven together. As such it could be said that
Socrates’ use of the term ‘proem’ (7i.29d) in anticipation of the Timaean nomos serves to
subtly portray Timaeus as a rhapsodic bard, a new Homer or Hesiod about to commence an
inspired cosmogonic song that eclipses the traditional poems and establishes a new form of

poiésis worthy of the ideal polity and its God.”® Having established the cultural and religious

(2015), 73 for Apellicon, Nicanor and Crates. The /liad has several known variant incipits. See Vitae Homeri et
Hesiodi=Wilamowitz (1929), 32.20-24, West (2003), 454—457, Pfeiffer (1968), 239, Nagy (1998), 215, 223, Nagy
(2010), 110, Muellner (1996), 97. The recension beginning with ‘asiéw kat ArtoAwva kKAutotooV’ is
conventionally titled the ‘Anecdotum Romanum of Osann’ (after its first editor, see Osann (1851). This
recension is one of only two that were unknown to the Alexandrian scholars of Ptolemy's library, the other
being the version edited by Aristotle and owned by Alexander the Great (starts thus: f ano to0 vapbnkog), see
Str. 13.1.27, Eustathius 1.11.5 (van der Valk), Plu. Alex. 8.2 and Brunelle (2017), 257-278. The Anecdotum
Romanum of Osann consists of the prologue to the D scholia in codex-recension Z. For the most recent edition,
see Montanari (1979), 47-56.

72 The divinely inspired character of rhapsodic poetry is reflected in the oft-repeated epic phrase 8€log dot54c,
see Od. 1.336; 4.17; 8.43, 47, 87, 539; 13.27; 16.252; 17.359; 23.133, 143; 24.439.
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context of the Timaean nomos, we can now turn to the dramatic frame of the dialogue itself.
The opening exchange between Socrates and his interlocutors reveals much about how Plato
conceived of the relationship between the Republic's political discourse and the Timaean

cosmogony.

The Programmatic Incipit of the ZTimaeus and its Significance

Now that it has been established that the Timaean nomos is to be interpreted as both divinely-
inspired ‘legislation” and as a Panathenaic rhapsodic performance the significance of the
opening words of the Timaeus can truly be appreciated. Socrates' opening count of 'one, two,
three' establishes more than a procedural roll call. The count can be seen as ‘tapping out a
rhythm’, as it were, for the impending cosmic ‘law-song’.”® Not only that but this
enumeration sets up the mathematical and musical framework that will structure Timaeus'
entire cosmogony. The rhythmic count of the incipit will be taken in conjunction with the
reference to marching in Timaeus’ closing prayer (Criti.106a). This will be done in order to
show that the whole nomos is in essence a kind of virtual chariot-march across the cosmos
that imparts to the reader/listener knowledge of the musico-mathematical order which God
uses to structure and sustain the All. It is important to recall how Timaeus first treats
anthropogony. He describes the souls of mankind being mixed by the Demiurge with the
same ingredients and same ratios as the Anima Mundi and being sown into astral chariots
(7i.41d). These astrally-embodied human souls are then taken on a ‘tour’ of the All by the
Demiurge Himself wherein they are shown the ‘fated laws’ (heimarmenoi nomoi) delineated
in Heaven (7i.41e). In describing that cosmic chariot-march immediately after describing the

musico-mathematical and astronomical structure of Heaven Timaeus is essentially implying

73 For an excellent study of the programmatic significance of the opening count as a referenced to Plato’s
indebtedness to Pythagorean cosmology, see Burnyeat (1998), 305-326.
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that what he has just narrated constitutes what the souls were shown by God. Given that the
musico-mathematical ratios of the Anima Mundi were treated just prior (35b-c) it is fair to
say that the tour involved being taught that cosmogonic and cosmos-sustaining harmony.
There is a strong degree of identification between the harmony of the Anima Mundi
structured by God and shown to the proto-human astral charioteers and the Timean nomos
which presents and embodies that very harmony. The implication is that, just as God orders
the All through musico-mathematical harmony so too the man who wishes to imitate Him
must emulate that cosmic ‘battle song’ when attempting to structure his polity and his own

body-soul compound

At the opening of the Timaeus, Socrates counts his interlocutors and discovers that one of
yesterday's company is absent while three new guests have arrived (17a-b). He then asks
Timaeus, Critias, and Hermocrates to reciprocate for his previous day's account of the ideal
polity. Specifically, he wants them to set his polity in motion and show it at war (19b-c). This
request is crucial for understanding the relationship between the Republic and the Timaeus.
Socrates wants to see the static constitutional diagraphé of the ideal polity brought to life as a
moving zoon. This desire to see the ideal polity 'in motion' connects directly to Timaeus'
subsequent description of the cosmos as a moving eikon of eternity (37d). Just as the
Demiurge creates the cosmos as a living, moving likeness of the eternal Paradigm, so too the
ideal polity must be rendered a living entity. The Timaean cosmogony accomplishes this by
showing how the mathematical order of the cosmos provides not only the model for political
organisation but also for waging war against disorder within one’s own microcosmic body-
soul compound. From the opening count of the interlocutors to Timaeus' closing prayer about
being 'in tune’, musical and martial imagery pervades the text. This imagery reveals how
Plato conceived of cosmogonic discourse as analogous to both socio-military organization
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and musical performance. That the Timaean nomos is not only musical and legal but also
‘martial’ is significant for Socrates does request that his polity be not simply be animated as a

zoon but one in a state of war (19b-c).

The fact that the very incipit of the Timaeus itself is a count, “one, two, three” (&ic, d0o, Tpsic,
17a) can be seen as Socrates tapping out a rhythm which he expects Timaeus to take up in
rhapsodically ‘sewing’ his cosmogonic discourse into the prior political one. This counting is
not merely procedural. It sets up the mathematical theme that will dominate Timaeus'
cosmogony. The absent fourth member of yesterday's company creates an imbalance that
must be addressed. This numerical imbalance mirrors the cosmic disorder that the Demiurge
must order through mathematical harmony. Kalkavage claims that “by counting rather than
naming his hosts, Socrates supressed their human identity: for the purposes of a count, the
hosts are just monads.”’* This atomised understanding of the symposiasts as monads is
reflected in the definition of number found in Euclid’s Elements, namely that multiplicity is
understood as being constituted by a collection of severable units (Chap. 7 def. 2). Thus
rather than being distracted by the specific characteristics of the dramatis personae one must
focus on the idea of units being added together to form a well-ordered whole.” Brague, in
light of the teaching in Phaedrus 264c that the perfect logos should be a well-articulated
zoon, makes an important observation. He says, “no author anxious to write in an artful way
would compose any literary work without marshalling its parts into a definite order [and] no
written work should be a patchwork of disorganised elements”.”® Indeed, this notion of

orderly (cosmic) arrayment is emphasised in the incipit through Socrates’ use of the verb

74 Kalkavage (2001), 101 n13.
75 For the opening frame-story generally, see Regali (2012), 19-22, 106-118.
76 Brague (1985), 53.
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énétaéa to describe the way he has ‘arrayed’ or ‘marshalled together’ the topics to be
discussed in the wake of his own political discourse. The verb epitattein with the noun of
taxis and other associated terms such as kosmos and diakosmein are not only “words in Greek
for order and putting things in order”.”” They also carry “a martial meaning [and thus] fit
nicely with Socrates’ desire for a war story (19b)”.”® Indeed, the education system of
Socrates’ ideal polity is geared towards making the children of the phylakes ‘spectators of
war’ (Bewpovg moAEOL TOVG Taidag motelv, R.467¢). Socrates’ foreshadowing desire for a
moving, martial creature and his ordering of topics for discussion at the beginning of the
work serve to establish an orderly military march. This like a hoplite-formation in which the
following /ogoi will advance. It is as if Socrates, with his count and his designation of duties,
is planning an attack as a commander counting out a rhythm for a march. Socrates is singing
his army into formation, as it were. Athenaeus tells of Spartiates on campaign singing a pacan
of thanks-giving after dinner. They then competed for a slab of meat by singing Tyrtacan
enoplia, marching songs. The polemarch acted as judge in choosing the winner.”® Just as
sacrificial feasting at the Panathenaea involved the presence of the gods along with agonistic
poetry, so too did warfare, which, also involved sacramental meals.®’ It is unsurprising that in
such a theocentric and collectivist context that the identity of the individual should take the
backstage as the numinous /ogoi themselves are marshalled and unified in a divine

singularity. That the military marching songs, enoplia, and the ranks (taxeis) of hoplite

77 Kalkavage (2001), 143.

78 Kalkavage (2001), 143.

79 Ath.14.29=630f=Kaibel 3:391.23-25 states that the Spartiates memorised marching-songs (embatéria) and
recite Tyrtaean poems by heart in war whilst making the corresponding rhythmic movements. Philochorus
FGrH 328 F 216 that the Spartans also had the custom of performing a paean at dinner and then taking turns
reciting Tyrtaean poems in a competitive relay with the polemarch adjudicating and giving a portion of meat to
the winner. See also Plu. Instituta Laconica 16=Moralia 238b=3:434. For marching songs generally, see Th. 5.69,
Plb. 4.20.12 & D.Chr. Orationes 2.59.

80 p|u. Lyc. 22.2-3 describes in detail the pre-battle procedure of goat-sacrifice, garland-wearing and the
performance of an aulodic Hymn to Castor followed by an aulos-accompanied paean and marching song that
dictated the troops' rhythmic movement in combat and kept them calm and confident that they had divine
support and were being led to victory. See Gersbach (2022), 101-102.
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warfare are relevant here may seem contrived but there is actually a great deal of emphasis in

the Timaeus on Athens’ military character.

The Egyptian priest in Critias’ story tells Solon that Palaco-Athens before the great cataclysm
was the best city in warfare and generally was distinguished by her legal organisation (1} viv
AOnvaiov odco TOMG ApioTn TPOC TE TOV TOAEUOV KOl KOTO TAVTO EDVOUMTATY SI0QEPOVTOC,
23c). Critias then relays that Athena chose the land that became Athens to generate there her
people (the Athenians) on account of the territory’s perfectly balanced seasons (tnv
evkpoaciav TdV op®dv), which she saw as conducive to bringing forth a most wise and war-
ready populace, something which accorded with her philosophic and martial character
(ppovinmTéTove &vdpag oicot: fite oLV PIAOTOAENOC T Kal PILMOGOQOG 1) 08¢, 24c-d).
Socrates imitates his city’s patron goddess by acting as a polemarch-symposiarch marshalling
his guests’ logoi into a battle formation. Socrates’ opening count establishes the rhythmic beat
for Timaeus’ impending martial enoplion which is expressly identified as a ‘virtual march’

when Timaeus concludes his nomos (Criti.106a-b):

0O GOUEVOC, ® TAOKPOTEC, 010V &K POKPag avamemavpévog 680D, vOv obtmg EK THg
700 AOYoL dramopeiag AyamnT®dG GmAfAlaypor. T@ € Tplv pev TdAot Tot Epym, VOV
0 AOYols dptt Bed® yeyovoTt Tpocevyopal, TV pnoéviav dca pev Eppnon petpiong,
cotpiov MUV aOTOV aDT®OV 01006vaL, Tapd pélog o8 £l Tt mepl adTdV drovteg
glmopev, diknv v mpémovcayv Emtiféval. dikn 6& OpON TOV TANUPUELODVTO EPPELT
TOLETV.

How gladly do I now welcome my release, Socrates, from my protracted discourse
|diaporeia] even as a traveller who takes his rest after a long journey [hodos]! And
I make my prayer to that God who has recently been created by our speech (although
in reality created of old), that he will grant to us the conservation of all our sayings
that have been rightly said [uttered in metre], and, if unwittingly we have spoken
aught discordantly, that he will impose the fitting penalty. And the correct penalty is
to bring into tune him that is out of tune.

That Timaeus’ nomos is here conceived of as being ‘sung’ is reflected in the way he prays

that all that was said was uttered petpioc. This adverb primarily means ‘modestly’. Thus
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Timaeus is praying that he has not erred in his teaching by speaking inaccurately or with
excess. He hopes that the system of cosmic law (nomos) he has articulated is moderate and a
fair representation of reality. However, it can be argued that petpimg carries yet another subtle
meaning: that the nomos (strain) was sung éuuétpwg, ‘in metre’.3! Whilst moderation is the
primary meaning, the potential musical sense serves to frame ‘sin’ and ‘inaccuracy’ in speech
as a breach of harmony. That Plato intended the adverb to carry a musical meaning is
reflected in how Timaeus prays for God to chastise him if he has erred. If his song has at
some point been out of tune (mapa pérog) God should make the out-of-tune and sinful speech
melodious by rectifying all errors (mAnuuelodvrta Eupeii) moieiv). Timaeus prays that his
cosmogonic nomos be purified of error by being harmonising to accord with the music of
God’s truth. Man sinning in speech and deed is a violation of the cosmic harmony which
must be rectified by God and brought back ‘in tune’. This chapter seeks to demonstrate that
Timaeus conceives of his nomos as embodying a model of divine cognition that is to be
imitated by man for him to succeed in his battle against disorder in his own microcosmic
body-soul compound just as God does at the macrocosmic level in the body-soul compound
of the Cosmotheos. In Timaeus’ closing prayer, extracted above, there are two words which
both clearly refer to not just a journey on foot, but specifically a military march: hodos and
diaporeia. The phrase ‘makra hodos’ literally means a long road or journey.®> However, it can
have the more specific meaning in military contexts, namely that of a ‘march on the offensive
during a campaign’.3* So too Stamopeia can simply mean ‘journey’ and can be used in a
metaphoric sense: indeed the LSJ cites Criti.106a as an example of such figurative usage.®*

However, an inscription from Knidos records an injunction about the movement of troops

81 See LSJ s.v. pétpov and s.v. Eppetpog with Pl.Smp. 197c, Phdr.252b, Arist.Rh.1408b21.
82 SJs.v. 666¢.

83 See Bailly s.v. 86c¢: «avec idée d'hostilité marche offensive, campagne, incursion».

84 .SJ s.v. Stamopeia.
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that uses dtomopeio in the specific sense of ‘march’.% The LSJ entry for the word Swamopeia
notes that it can also refer to the “procession of heavenly bodies” with the Platonic Epinomis
being the paradigmatic citation (&otpa & Kol cvundoa...t| Stamopeia, 982¢).2¢ In that passage
it is not only the individual planetary movements signified but also that of Uranus-Cosmos as
a whole. That same Platonic text identifies Heaven, ‘Uranus’, as well as ‘Olympus’ and
‘Cosmos’ as alternative names of God, ‘the most Just’, to be worshipped in a manner
different to all other divinities (hence the capitalisation as ‘God’ here in English).®” As such
the whole of the Visible Divine Macrocosm can be referred to as Uranus or Heaven because
the name of the outermost, All-containing layer is used synecdochically to refer to everything

contained within.

At any rate, the point in all this is that the diction of Timaeus’ closing prayer serves to frame
it as both a military marching-song (nomos) and a complete astronomical or cosmic course of
rotation. This odd depiction of the overall ‘course’ of Timaeus’ eikos mythos as both a journey
on foot accompanied by militaristic music and as the rotational trajectory of celestial bodies
and of the cosmos at large has a very particular meaning when viewed in light of Timaeus’

account of anthropogony as ‘celestial chariot-tour’ of the All (41d-42a):%

oLOTNOOG OE TO AV O1ETAEV Yuyag icapiBlovg Toig dotpotg, Evelpéy B éxdotny mpog
gkaotov, kol EuPiacoc mg &G Hynpa TNV Tod TAVIOg QUG £0€1EEV, VOLOVGS TE TOVG
gipappévovg eimev avtais, 811 yéveoic mpdt pv Ecotto tetaypévn pio oy, fvo
PTG €A0TTOTo VT AVTOD, 001 08 GTaPEIcAG AVTAG €15 TO TPOCNKOVTA EKAGTOLG
gxaota Opyava xpovav edvar {dov O BeocePéotatov

And when He had compounded the whole He divided it into souls equal in number to

the stars, and each several soul He assigned to one star, and setting them each as it
were in a chariot] He showed them the nature of the Universe, and declared unto

85 DGE s.v. Swamopeta citing IKnidos 31.3.13: ) mpooay£tw €t pn Stamopeiag Evekev.

86 | SJ s.v. Stamopeia.

87 Epinom.977b.

88For commentary on this passage, see Taylor (1928), 255-258. Cf. Cornford (1937) 142-143 who cites Lg. 904c:
KaTa TG slpappévng TAELV Kal vopov.
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them the laws of destiny,—namely, how that the first birth should be one and the same
ordained for all, in order that none might be slighted by Him; and how it was needful
that they, when sown each into his own proper organ of time, should grow into the
most god-fearing of living creatures;

Here the Demiurge divides up the total number of human souls out of a whole, ‘freshly mixed
soul-substance’ as it were. The number of human souls accords with the total number of
celestial bodies and they are each ‘sown’ into one which they then ‘ride’ as an ‘astral
chariot’.%’ The reason this is relevant to the closing prayer of Timaeus wherein his discourse
is likened to both a martial march and the rotational course of the celestial bodies and the
whole cosmos is that Timaeus here depicts the Demiurge as leading the human-souls on a
‘tour of the All’ as astral charioteers wherein He teaches them the ‘fated laws’ delineated in
the body-soul complex of Uranus-Cosmos (t1v 100 movtog eOowv E6e1Egv, VOUOVS TE TOVG
gipapuévouc simev avtoic). When Timaeus’ prayerful summary of his discourse as a march
and cosmic rotation is viewed in light of his anthropogonic myth presenting the freshly-
mixed human souls being given a celestial chariot-tour of the ‘fated laws’ of the All it
becomes apparent that the whole eikos mythos is essentially a virtual re-enactment of that
pan-cosmic chariot journey or harmatodromia.’® Whilst Timaeus does not specify exactly
what the ‘fated laws of the All” are nor does he provide detailed description of what the astral
charioteers are shown it is quite obvious contextually what this pan-cosmic harmatodromia
consists of. The above passage opens with a reference to the Demiurge composing a whole
(ovotoag 0¢ 10 mav). The Demiurge has just returned to the ‘mixing-bowl’ wherein He
mixed the World Soul, the Soul of the All or the Whole and then poured into the same krater
the remaining ‘psychic stuff” left over from His former construction that He now uses to
make human souls (koi méAv &mi 1OV TpdTEPOV Kpatiipa, &v @ TV 10D TavTdC YoV

KEPAVVG ELLGYEY, TO TV TpdcOev Hrdlouta koteysito pioymv, 41d).°! It is remarkable that

89 For Plato’s depiction elsewhere of astral ensoulment in terms of charioteering, see Lg. 899a.
90 See Str.5.3.8. for the word dppatodpopia.
91 This same mixing language is used of Socrates as zégraphos of the theoeikelon-andreikelon in R.
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not only are the souls of humans presented as being constructed out of the same ‘stuft” as the
World Soul in the same ‘mixing-bowl’ but even the way Timaeus speaks of ‘assembling the
whole’ (cvotioag 0¢ 10 miv) when speaking of the collective substance out of which human
souls are divided serves to frame anthropogony as parallel to the creation of the Macrocosmic
Whole, the All. Indeed when the demiurge ‘sows’ the freshly-mixed human souls into
celestial bodies He is essentially incorporating them into the body-soul compound of Uranus-
Cosmos. This answers the question as to what it was that the proto-human astral charioteers
were shown on their chariot-tour—they complete a ‘harmatodromic’ round of the body-soul
compound of Uranus-Cosmos from within. The musico-mathematical structure of the World
Soul that animates Heaven and which is used by the Demiurge to ‘tame’ and order the Visible
All is what is shown to the proto-human astral charioteers who are ‘marching’ and ‘rotating’
through the very body-soul complex of the Visible Macrocosm. Up until this point in the
cosmogony only the planets, stars and humans have been created so the ‘fated laws of the All’
wherein all the impending ‘biodiversity’ of the World of Becoming is ‘laid out’ is found in the
stars and in the musico-mathematical harmony of the order of the World Soul, the harmonic
ratios of the Anima Mundi. It is of note that there was a major kind of militaristic nomos that
was specifically associated with charioteering, the Harmateios Nomos.*? As astral-charioteers
the proto-humans ‘march’ or ‘rotate’ around the whole body-soul complex of Uranus-Cosmos
within which they are ‘sown’ and they do so with the accompaniment of the ‘music’ of the
harmonic ratios of the World Soul which the Demiurge shows to them and presents as the

‘fated laws of nature’.”® All of this is narrated by Timaeus in the eikds mythos which he

92 See Almazova (2014), 518-538 for an assessment of the limited ancient evidence about the Harmateios
nomos. The myth of Athena inventing the polykephalos nomos as told in Pi.P. 12.18-28 & Nonn. 40.227-233;
24. 36—-38 in imitation of the Gorgon’s cry is worth noting given the Panathenaic context of the Timaeus. Cf.
Apollod. 1.4.2, Arist. Pol. 1341b, Ath. 14.616e-f & Paus. 1.24 for Marsyas taking up the aulos after Athena
rejected it on account of it puffing up her face and thus making her ugly.

93 |n presenting the souls of proto-humans as being sown into astral bodies that are themselves parts of the
body of the Divine Macrocosm, an oddity arises—the planets into whose bodies the souls of proto-humans are
sown are themselves the very gods to whom the Demiurge will delegate the task of creating the bodies of
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prayerfully concludes by calling it a cosmic-rotation journey (diaporeia). Thus Timaeus’
nomos is in essence a harmateios nomos’ recapitulating that initial chariot-tour of the All
given to the Demiurge to the astrally-incarnate souls at the dawn of Time. Timaeus lays out in
his own ‘rhapsodic nomos’ the Demiurge’s ‘song of creation’, His ordering of Uranus-
Cosmos according to the harmonic ratios of the Anima Mundi which He then shows to the
humans He creates as astral charioteers. Timaeus essentially re-creates that tour which the
Demiurge gave to the proto-human astral charioteers and relays to his readers/listeners the
same information that God gave on that pan-cosmic harmatodromia. Let us now turn to
examining the ratios of the Anima Mundi which constitute the ‘cosmogonic song’ used by the

Demiurge to order the All.

The Ratios and Musical Mode of the Anima Mundi

Having established the cultural and dramatic context of the Timaean nomos as well as its
narratological framing as a virtual chariot-tour of the cosmos, we now turn to its
mathematical substance. The account of the Demiurge's structuring of the World Soul
provides the musical nomos—the harmonic ratios—by which the Visible All is ordered.
Timaeus' account of the Demiurge's structuring of the World Soul (35a-c) is the mathematical

heart of the dialogue. This passage establishes the harmonic ratios that structure both the

terrestrial humans. Thus the divinely ensouled celestial bodies are the ‘chariots’ into whom the freshly-mixed
souls of humans are ‘sown’ and then those gods go on to implant these humans souls they are ‘carrying’ into
the earthen bodies which they themselves go on to create. Given that this is the case, are human souls
participants in anthropogony? That the planets specifically are themselves the gods which the Demiurge
commissions to be ‘sub-demiurges’, that is, to carry out the creation of terrestrial life-forms is evident in the
way He addresses them. That this is the case is clear when the Demiurge addresses them thus: “gods of gods,
those works whereof | am framer and father” (Beot Be®v, Wv éy® SnpoupydC mathp te Epywv, 41a). Kalkavage
(2001), 28, n50 points out the theoi theon here is a partitive genitive that makes it clear that the planetary gods
are the referent here as they are being separated from the anthropomorphic Olympians of traditional myth
who were referred to just prior (40d-e): “the Craftsman separates the whet from the chaffs, the legitimate heirs
from the usurpers of the title [of ‘gods’]”. Cf. Cornford 369 who changes the manuscript reading due to an
inability to make sense of theoi theon.
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cosmos and the ideal polity. Despite scholarly debate about whether these ratios constitute a
recognizable musical mode, their significance for framing the cosmogony as a nomos is

undeniable

It will now be argued that the mathematical schema underlying Timaeus’ account of the
Demiurge’s construction of the World Soul (and thus by extension of Heaven and Time) is
intimately related to his fulfilment of Socrates’ request to see his polity animated as a zéon at
war. However, before that can be demonstrated it is necessary first to examine the musico-
mathematical schema of the Anima Mundi. Timaeus’ account of the Demiurge’ structuring of
the World Soul (35a-c) serves to frame the whole cosmogony as a piece of music, as a strain,
a nomos. The Visible All is said to be animated and governed by harmonic ratios. Do these
ratios of the Anima Mundi form a melody? Cornford in his commentary on 35b-c is of the
opinion that there is no clearly identifiable musical mode in the scale delineated in the Anima
Mundi and that even if there were, it is allegedly not a significant consideration worthy of
attention.’* Cornford’s observation has some merit in a certain sense. Archer-Hind has rightly
observed that the scale starts in the Dorian mode in its first half. However, it descends into an
unidentifiable state of musical disorder in the latter half.”> Nonetheless Kalkavage points out
an important consideration. Since R.3.399a teaches that the Phrygian and Dorian modes are
the only types of music permitted in the ideal polity, there is good reason to see significance
in Timaeus’ use of the Dorian mode. These modes have ubiquitously positive impacts on the
soul. It makes sense that the cosmogony Timaeus provides in answer to Socrates’ desire to

see a belligerent zoon (19b-c) should begin with a cosmic psychogony structured as a scale in

94 Cornford (1937), 69.
9 Archer-Hind (1888), 108-111, esp. 109.
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the Dorian mode.”® Kalkavage claims “the scale of Timaeus is a sort of cosmic background
music for Critias’ promised story about the war between Athens and Atlantis”.”” He adds that
“even apart from the designs of Critias, the world of Timaeus is one in which the war against
chaos is constantly being waged”.”® Kalkavage explains this ‘war against chaos’: “the war
mode of the cosmic soul reflects the central role played by thymos or spiritedness throughout
the dialoguel:] it is that power of the soul that reason [nous] uses to subdue the irrational
desires [epithymétikon] (70a)”.”° Thus Kalkavage argues that there are functional analogisms

in the aspects of the ensouled Theocosmos and the microcosmic soul of man. This theme that

will more thoroughly be explored in the next chapter of this dissertation.

The World Soul’s mathematical and astronomical structure, when contextualised in terms of
Pythagorean number-symbolism, embodies a kind of musical blueprint of sacred geometry:
the ‘song’ of Demiurgy. Timaeus’ description of the musico-mathematical and astronomical
schema of God’s cognition as manifest in the World Soul and the visible body of Uranus-
Chronos Whom the Anima Mundi animates is vital for understanding the concept of the
‘mesocosm’ mediating between the totality of the Divine Macrocosm and the microcosm of
man. Socrates’ starry constitution (R.9.592a), the theoekelon andreikelon, will be identified
with the musico-mathematical order of the dual-tetractys schema of ratios delineated in the
Anima Mundi as well as ‘the armillary sphere’ that is generated through Timaeus’ description
of Uranus-Chronos. Before discussing the notion of the virtual armillary sphere it is first

necessary to turn to Timaeus’ structuring of the World Soul.

9 Kalkavage (2001), 161.
97 |bid.
% |bid.
% |bid.
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Timaeus says that God took two essences, the indivisible, eternally self-same essence (Being,
the Same) and the divisible substance generated with bodies (Becoming, the Different). God
mixed the two together to create a third species, an intermediary between the Same and the
Different that partakes of both (8¢ auoiv &v péoe cvvekepdoato ovoiac gidoc, 35a).1% After
the Demiurge “with the aid of Being...had mixed them, and had made of them one out of
three, straightway He began to distribute the whole thereof into so many portions as was
meet; and each portion was a mixture of the Same, of the Other, and of Being” (petyvig 6&
LETA TG 0VGI0G Kol EK TPV TOMSAUEVOGS €V, TaA OAoV TODTO Hoipag OGOC TPOCTKEY
diéveluey, Ekdotny 8¢ &k € TaToD Kol Batépov kal Thg ovoiag pepetypévny, 35b). Thus, it is
not only the overall substance of the Anima Mundi that is a tripartite mixture. Each
component therein is equally tripartite: even the composite parts fractally reflect the whole’s
structure. Bury rightly points out that Timaeus is informed here by “the Greek principle that
like is known by like” for “Plato makes real substances out of these three abstractions [Same,
Difference and the mix of the two] and puts them as plastic material into the hands of the
Demiurgus for the formation of the Soul”.!®! Implicit in this mixing then is the idea that the
cognition of man through the discernment of sameness and difference is modelled on the way
the ensouled Cosmotheos was made to think by the Demiurge. This macrocosm-microcosm
analogism between the cognition of God and man will be discussed shortly but first it is
necessary to examine the harmonic ratios delineated in the structuring of the Anima Mundi
(Ti.35b-c). Even though the simplistic tetractys-formula “(1+2+3+4=10) is not employed by

Plato” in his account of the ratios used to build the Anima Mundi (35a), it is the nonetheless

100 Cf, the péylota yévn of Sph. 244-245 with Shorey (1888), 298.
101 Byury (1929), 66.
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the case that “Plato is really pythagorizing”.'"? The ratios he provides “form the basis of a

musical scale” in the form of the following Pythagorean tetractys-schema:!%

8 27

This schema is fundamental to understanding the musical structure of the cosmos. Archer-
Hind explains that here "this Tetpaktvc is double, proceeding in one branch from 1 to 23, in
the other from 1 to 33".!% He notes "that the sum of the first six numbers, 1, 2, 3, 4, 8, 9
equals the last, 27".!% This double tetractys generates the harmonic ratios that structure the
World Soul. It will now be argued that these numebers which make up the tetractys provide
Timaeus with the conception of cosmic mathematical order that he needs to utilise in order to
both accurately describe cosmogony and to animate the ideal polity as a zoon at war—two
enterprises that are actually one and the same.Though Archer-Hind does not cite any ancient
source, he is clearly following Theon of Smyrna who provides this double-tetractys
schema.!%® Whilst it is not worth paying attention to the symbolic numerological exegesis
provided by that late-antique author since is more likely to represent neo-Pythagorean

tradition rather than authentic ancient Pythagoreanism, there is nonetheless one element of

102 Archer-Hind (1888), 107.

103 |bid. The above diagram is produced there. See also Sallis (1999), 71-73.

104 |bid.

105 |pid.

106See the relevant parts of the text of Theon in Hiller (1878), 93-94, 97-99. There the tetractys-schema of the
World Soul is linked to the Pythagorean aphorism that ‘all things resemble number’ (dplOu® &¢ te mavt'
£méolke). See LS/ s.v. éméowka which cites this Pythagorean maxim for the definition “resemble”. S.E. Against
the Logicians 1.93-95 links the Pythagorean aphorism that 'all things resemble number' to the oath that
identifies the tetractys as the source of everything. Sextus identifies the tetractys as the harmony that
Pythagoreans believed ordered the entire universe. Further all this discussion of the tetractys follows on from
Sextus citing Posidonius' exegesis of the Timaeus as teaching that it is through logos that one understands the
nature of the All. The tetractys oath is also preserved in Aetius 1.3.8 ff (DK 58B15).
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that ancient author’s commentary that does warrant attention. Theon notes that the term
tetractys referred to the quaterny made up by adding the first four numbers together (1, + 2,+
3, + 4=10) and identified that series of numbers (1,2,3,4) as having cosmogonic significance
and a Pythagorean oath: by the one who has bestowed upon our soul the tetractys that
contains the source and the root of eternal nature (physis)” (00 po TOV QUETEPA YUY
napadovta tetpaxtvv).'” This oath can reliably be taken to represent authentic early
Pythagorean belief about the structuring of the Divine All according to the harmony
delineated in the count ‘one, two, three, four’.!% That this count (one-two-three-four) was
associated with a sacred Pythagorean oath representative of the ‘root’ of the All is significant
because this very same count constitues the opening words of the 7imaeus. In the incipit
Socrates eunumerates the three symposiasts present using cardinal numbers before using an
ordinal number for the missing forth: “one, two, three,—but where, my dear Timaeus, is the
fourth of our guests of yesterday, our hosts of today?" (&ic, 800, Tpeic: 6 8& 81 téraptog Hiv,

® ¢ike Tipoue, Tod TdV ¥OEC pev Soutvpdvav, T viv 8¢ Eotiatdpmv; 17a).!% It is quite likely

107 My translation of Theo Sm. 94 (Hiller). See also Theo Sm. 93.19- 20 (Hiller): Tv pév y&p teTpaKTiV
ouvéatnoev I ekac. £v yap kal B’ kaly’ kat &' L'. The tetractys-oath is preserved in a great number of sources:
Carm.Aur. 47-48; S.E.M. 4.2.3.9 & 7.94. 100; Porph. VP. 20; Macr. Somn. Scip.1.6.41; lamb. VP.150.162; Stob.
Ecl. 110.19; Ps.-Plu. de plac. phil. 1.10.12; Theol. Ar. 4=Ast (1817), 18 & Hippol. Haer. VI.23.4.

108 The antiquity of the tetractys oath is reflected in the reliable testimonium ascribing the belief that the
tetractys was the arché of health to Philolaus of Croton (DK 44 A 11). Huffman 1993, 355-256 avows that this
testimonium is reliable despite the objections of Zhmud (2012), 302 n56. Cf. Burkert (1972), 461 n.71 who
rejects Athenagoras' testimonium concerning Lysis and the tetractys (DK 46.4). Diels (1899), 15 argues in favour
of the antiquity of the Pythagorean tetractys by claiming that Empedocles' elemental tetrad ("Vierzahl der
Elemente") was indebted to it. Zeller & Nestle (1920), 951 also made this suggestion though far more
tentatively. For the identification of tetrad and tetractys, see also Kucharski (1952), 18 n. 2. For the connection
between the cosmic harmony of the Sirens in Pl. R. 10, 617b and the belief that Delphic Apollo revealed the
tetractys as the pan-cosmic harmony, see Delatte (1915), 259- 261 and Kucharski (1952), 75— 77 with lamb. VP
82; p. 47.15— 16 Deubner (= Ch. 3, MuBaydpoac kai ol &’ avtod, fr. 106 mp): Ti £0TL TO év AeAdoic pavteioy;
TETPaKTUC BTiep £0TWV ) Appovia, &v ) ai Selpijvec. For an excellent account of how the tetractys-oath and its
associated with the count ‘1,2,3,4’ plays a central role in Empedocles’ cyclical cosmology and can thus be
presumed to be a genuinely ancient Pythagorean doctrine Primavesi (2021), 135-182.

109For the importance of this tetractys-incipit in flagging Pythagorean influence, see Burnyeat (1998), 15-16 &
Sedley (2019), 48-49. lamb. in Tim Fr 3 (Dillon) interpreted the incipit count of one-two-three-four as
symbolising the Divided Line and the absence of the fourth indicated this missing figure was the one capable of
treating the highest epistemological and ontological category, the Intelligibles. Indeed R.6.510b-511d treats
mathematics and geometry as the third highest class in the Divided Line, that of dianoia. See Dillon (2006), 21—
22 and Procl. in Ti. 1.19.32-20.14 for ancient commentary on the count-incipit, e.g. Dercyllides claimed thy
missing fourth party was Plato since he is elsewhere recorded in the Phaedo as being absent on account of
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given the generally mathematical character of the cosmogonic account provided by Timaeus
that Socrates’ opening tetractys-count functions as a kind of ‘shibboleth’, a subtle hint
preparing the reader/listener for what is to come.!'” Indeed as shall be demonstrated in this
dissertation-chapter, Number and Ratio qua musico-mathematical harmony are the means by
which both the Timaean Demiurge orders the Divine Macrocosm and by which Socrates’
oikistai-zographoi regulate their mesocosmic polity and the microcosmic human souls in

their care.

The Heavenly Diagraphé of the Macrocosmic and Microcosmic Zographoi

The mathematical harmonies of the World Soul find their visible manifestation in the

geometric structure of the cosmos. The Demiurge completes His ordering of the Visible All

sickness (MAdtwv 8¢ otlpat RoBével, 59b). For Aristocles' belief that the missing party was Theaetetus who,
according to the eponymous Platonic text (142b) had major health problems, see Horky (2013), 195 n105: “if
this is right, the clever response by Socrates takes on new valence: “it’s for you and your friends to fill in for him
in his absence.”

110 |ndebtedness to Pythagoreanism or influence from it does not mean that the mathematical outlook of the
Timaeus is purely Pythagorean. Indeed, in his account of the mathematical aspects of the Timaeus Gregory
(2022), 359-389 makes a point of differentiating Plato’s use of Number from prior Pythagoreanism. Sayre
(2002), 172 provides a clear explanation of how Plato differed from his Pythagorean predecessors: “in contrast
with the Pythagoreans for whom mathematical number is constitutive of sensible things, these numbers for
Plato occupy an intermediate position between sensible things and the Forms, differing from the former in
being eternal and unchangeable and from the latter in being many alike”. Xenocrates, an immediate successor
of Plato, believed that Number constitutes the very substance of God’s soul or intellect, see Xenocrates Fr 16
(Heinze). According to Arist.Metaph. 987a29 the Pythagoreans conceived of the gignomena of the World of
Becoming as existing through imitating Number whereas Plato saw them as participating in Forms. Further, as
per Metaph.987b20-22 the Forms and/or Numbers (the text at this point seems to conflate the two) are
derived from the Great (mega) and Small (mikron) through participation in the One which both Plato and the
Pythagoreans allegedly identified with the Essence of Being (ousia). Aristotle alleges that Plato understood the
Great and the Small as a Dyad called Unlimited (apeiron), the ‘other nature’ (tr)v €tépav ¢puaowv) vis-a-vis Being
out of which all numbers (with the exception of the prime numbers) were produced (987b26 and 987b33). Cf.
Arist. Metaph.1084a3-7. Cherniss (1945), 34-37 argues that that Form-Numbers are an Aristotelian
interpretative invention. For potential identification of Number and the Forms, see Metaph. 987b10-13 with
Gadamer (1988), 245. For the discussion of Number in the Phaedo, see Phd.96a-97b, 100e-101a, 102b-103a.
See also Renaud (2019), 362. For the ‘Unwritten Doctrines,’ see O’Brien (2025). The term dypada doypata is
coined in Arist.Phys. 209b14-15.
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through diazographia—a term whose dual artistic and geometric meaning links cosmic

creation to political constitution-making (Ti.55¢).

Just as Socrates marshals and bestows order upon his fellow symposiast with his opening
count so too the tetractys-based Dorian harmony of the Anima Mundi is used by the
Demiurge to ‘musically’ tame and geometrically organise into elemental solids the initially
indeterminate pre-cosmic residue that is simply moving about chaotically without /ogos (both
ratio and reason are meant) and without metron (dAOy®C kol AuETpwe, 53a). Timaeus says
that the Demiurge shapes the All through both Forms and Numbers (dieoynuoticaro €idect te
kai ap1Buoic, 53b). This at the very least implies a strong degree of cooperation, participation
or even identification between Form and Number.'!! At any rate, the ordering of the Visible
All reaches its climax when the Demiurge devises through diazographia (Ti.55c:
dwloypap®dv) a geometric solid that contains all gignomena and delineates the animalian
constellations of the sphere of the fixed stars against which all planetary movement is
observed. This solid is the dodecahedron and in cosntructing it the Demiurge is said to use up
all the cosmic material that He had at His disposal thus bringing to completion the Visible All
(11 0€ 0hONC GVOTAGEWMC AC TEUTTNG, L TO AV 0 0€0C AVTT] KOTEYPHOATO EKEIVO
dwlwypapdv, 55¢). In order to explain why this dodecahedral diazographia in particular is
so important in bestowing order it is necessary to first understand how Timaeus conceives of
Time and Number as manifest in the motions of the celestial bodies. Timaeus identifies Time
with the motions of the celestial bodies that collectively make Uranus-Cosmos and constitute
a moving eikon of Eternity. The stationary Paradigm, unlike its model, moves according to
Number (gik®d ' Emevoet KivnTdv TIval aiddvog oo, Kol O10KOGUMY G 00pavOoV Totel
LEVOVTOG VoG €v évi Kat' apBpov iodoav aidviov gikdva, Tobtov Ov o1 ypdvov

avoudxopev, 37d). As such Time is generated along with Heaven and motion according to

iSchipper (1965), 66-68.
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Number which imitates the Noetic Paradigm. The Dorian nomopoiia of the mathematico-
musical order of the ratios in the structure of the Anima Mundi are embodied in Uranus-
Chronos as the visible moving eikon of Eternity the Invisible Paradigm. The outermost part
of that eikon moving according to Number, the sphere of the fixed stars, should be identified
with the dodecahedral diazographia of Ti.55c. That constellational dodecahedron-ball should
be seen as encompassing the entire Visible All. It is vital to note that this outermost layer of

the visible cosmos is adorned with animalian constellations.

Interpreting the Demiurge’s diazographia in Ti.55c¢ as involving Him adornming the
dodecahedral firmament with constellational zoa is important because doing so elucidates
how the eikos mythos fulfills Socrates’ desire to see his ideal polity animated as a moving
zoon and why Socrates even makes that request in the first place. Not only that understanding
the constellational diazographia of Ti.55¢ connects the eikos mythos to its dramatic and
cultural context, the lived experience of the Panathenaea. The reason this latter connection to
the Panathenaea is significant is because Socrates’ request to see his polity rendered an
animal moving in warfare (19b-c) is influenced by the visuals of that festival. Those festive
visuals shed light on the ‘diazdographic’ dynamic at play in the eikos mythos and allow us to
understand the true significance of the subtle infix ‘z0’ in the participle diazographon used of
the Demiurge’s delineation of the dodecahedral firmament. In order to reconstruct the visuals
that Socrates and Timaeus would have experienced at the Panathenaea and appreciate how

they shape the meaning of the Demiurge’s diazographia it will be beneficial to examine the
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following Attic black-figure cup (circa 560 BC) depicting a Panathenaic pompeé

(procession):!!?

Here on the far left one sees a priest and Athena (either an idol or the goddess herself) being
approached by procession of humans and sacrificial animals. First in line (from the left to
right) is a bearded man with a branch. followed by a kanephoros (basket-bearing maiden) and
then five men leading a trittys, a special sacrifice comprised of a bovine, a pig and a sheep.'"?
Next follow three musicians (two playing the aulos and another the kithara), three
thalophoroi (ritual branch-bearers), three hoplites and then, most likely three horse-riders.
Even though only one rider is visible, given the established pattern the viewer is probably
supposed to imagine another two here but the painter ran out of room due to the handle).

Neils ascribes significance to the trios in the procession here by suggesting that they are

112 This image is given as Fig. 2. In Neils (2007), 45. The cup is from the Niarchos collection kept in Paris, photo-
credit: D. Widmer 837. See Marangou (1995) 86-93. For the significance of Panathenaic prize-amphorae
generally, see Neils (1992b), 29-52.

113 Eor the trittys, see Van Straten (1995), 16-17. Unlike Neils (2007), 44-45 who identifies this sacrificial scene
as Panathenaic, Van Straten is of the opinion that is depicts the proceedings of a Deme festival. The specifics of
the Panathenaic procession need not concern us—this dissertation’s case stands regardless of the details.
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likely to represent a tripartite division of the polis’ citizenry.!'* The Panathenaic sacrificial
procession was not the only instance of zoa in motion which Socrates and Timaeus would
have witnessed—as spectators they would have enjoyed a great many athletic contests
involving humans and animals often engaged in martially-themed competitions.'!> The
Panathenaic agones were diverse and included the following: the pentathlon, wrestling,
boxing, pankration, horse races, chariot racing, javelin on horseback, a jousting-like game
called 'anthipassia', torch-races, footraces including the hoplitodromos, a race wherein

contestants were fully armed as hoplites and possibly even boat races.!!®

In addition to viewing a procession of zoa accompanied by music and marching militants
(hoplites and horsemen) all of which symbolically embody the polis in their motion as well as
seeing zographiai of these very animalian processions on the prize amphorae awarded in the
festive agones Timaeus and Socrates would also have witnessed a procession of celestial zoa
overhead in the night’s sky. Boutsikas notes that even though it is well known that, “like most
Greek festivals, it began at sunset with a torch race... the night sky [itself] is not generally
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114 Neils (2007), 45. This tripartite division is suggested by the three-bodied daimon (a serpent tail with three
human torsos and heads) depicted on the Hekatompedon pediment from the Acropolis. For the political
interpretation of that pediment as representing the division of citizens into three regions, the sea-shore, the
plains and the hill, see Boardman (1972), 57-72 & Ridgway (1993), 286-287.

115 For the nature of ancient Athenian animal-interactions generally, see Smith (2021), 199-214.

116 Kule (2018), 177-194. For anthipassia, see X. Eq. 3.11-12.
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taken into account in either historical or archaeological studies of the festival”.!!” Indeed her
reconstruction of the night sky over the acropolis during the Panathenaea shows a stellar

array of animalian shapes in motion:''®

The observation of constellational zoa ‘marching’ across the sky was an integral part of time-
keeping. Parapégmata from the fifth century make it clear that star-gazing in conjunction
with reliance on a luni-solar calendar was how the Athenian sacred calendar was composed
and observed.'!” Thus it is not only the Panathenaea but festivities generally that were
determined by starry heaven, for, as Parker notes, “festivals...had a proper and even ‘natural’
relation to the cycle of the stars and seasons”.'?° In the case of the Proarktouria the festival’s
very name describes the relevant astronomical event for it was timed based on Arcturus’
heliacal rising and so too on the island of Keos, Sirius’ rising was celebrated with sacrifices
to that very astral deity.'?! In his study of the archaic-period Halai Skyphos which depicts
hunt scenes Barnes has shown that rather than being arbitrarily grouped animals the terrestrial
z0a are arranged 1in imitation of constellation-clustered that marked the change in season
such that the artefact itself functioned as a kind of astronomical clock consisting of panes of
animal-clusters.'?? The point here is that visual context of the Panathenaic procession, the
vases depicting those marching zéa and the constellation-studded sky above all influence
Socrates’ framing of the Timaean nomos. These above visuals are what Socrates is referring
to when he likens himself to a man who, upon seeing beautiful animals (either painted or

truly living) that are motionless desires to see them brought into motion, specificallyexerting

117 Boutsikas (2011), 303.

118 Fig, 2 in Boutsikas (2011), 305.

119 | ehoux (2007).

120 parker (2005), 193.

121 A.R. 2.516-27 (with scholion to 2.498). For more references on this custom, see Thphr. vent. 14. Cf. Arist. Frr.
511, 611.27; Callim. Fr. 75.32; D. 4.82.1-3; Heraclid. Pont. Fr. 141. See also Burkert (1983), 109—-16 & Davidson
(2007), 207. See also Parker (2005), 479 for Proerosia/Proaktouria.

122 Barnes (2014), 257—276.
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themselves in martial, athletic contests (gig émbopiav deikorto Bedoachat kivoduevd te
aOTd...... Kot TV dyoviav abiodvta, 19b-c). However, the Panathenaic processions and
games as well as the painted vessels depicting them are not sufficient for contextualisation of
Timaeus’ nomos. As the polis congregates around the zoa in motion in the Panathenaic
agones all of these terrestrial proceedings are imitating the celestial blueprint of Time—the
constellational zographia overhead that determines the festive calendar. Socrates’ wish to see
painted or living zoa in motion (19b-c) is not only a reference to the processions and agones
of the Panathenaea he has just witnessed. It must be recalled that in his political discourse he
has acted as a zographos producing a constitutional diagraphé by making use of a ‘divine
paradigm’ laid out in Heaven (R. 500e-501a & 529b). The terrestrial zoa in motion at the
Panathenaea ‘mirror’ the constellational zoa moving across the sky above and this inspires in
Socrates who has just heard rhapsodic poetry unworthy of his ideal polity to a yearn for a
nomos capable of incarnating a cosmic vision of polit that accurately corresponds the
celestial paradigm. Timaeus’ eikos mythos is coloured by Socrates’ desire for a spectacle of
moving animalian zographia for he depicts Uranus-Chronos as the perfect Visible Animal
containing all other visible zoa just as the Paradigm contains all noetic ones (30c-d). Uranus-
Chronos, the perfect all-containing zoon is framed as a ‘moving image’ of stable Eternity the
Paradigm, 37d in response to Socrates’ Panathenaea-inspired desire to see a moving
zographia of his celestial polity (19b-c). The connection between Socrates’ Panathenaea-
inspired desire to see ‘moving, living zographia’ and Timaeus’ painting-out in words of a
living, moving eikon of the cosmotheos (Criti.106a) is obvious enough. However, the
element which has thus-far escaped notice is the connection between the Demiurge’s
adornment of the dodecahedral firmament with stars (7i.55c) and Socrates’ constitution qua
paradigm in heaven both of which are framed in terms of ‘diagraphé’. Further, as will be

demonstrated shortly, there is also a vital connection here to rhapsodic tradition. The Homeric
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Shield of Achilles which Timaeus adapts in his new rhapsodic nomos puts forward a
uranomimetic (Heaven-imitating) vision of cosmos and polity wherein the agricultural,
cultural, and martial activities of humans qua politika zoa are ordered by the constellations
above that establish the cycling seasons. As such the ‘constellational’ dimension subtly
present in the participle diazographon not only connects Timaeus’ cosmogony to Socrates’
ideal constitution laid out in Heaven as well as the Socrates’ desire inspired by the moving
zoa of the Panathenaea but it also connects the eikos mythos to one of the most important
passages in Homeric poetry which deals with demiurgy and uranomimesis. However, before
turning to Timaeus’ adaptation of that famous instance of Homeric cosmographic ekphrasis it
is necessary to dwell a little longer on the participle diagraphon used of the Demiurge in

Ti.55c¢.

Given then the significance of a correlation between animals in motion on earth and
constellational zéa moving about heaven for the overall dramatic and cultural context of the
Timaeus it is necessary now to closely examine the scholarship treating the use of the
participle diagraphon in Ti.55¢ so as to be sure be sure that a conception of the Visible All as
a dodecahedral ball adorned with astral-animals is really what Plato had in mind adding the
‘z0’ infix when just diagraphon would have sufficed were the Demiurge only a geometer and
not also an animal-painter (zographos). '** In order to be sure that the zd’ infix within the
participle diazographon (Ti.55c) was intended to allude to frame the Demiurges’ delineation
of the dodecahedral exterior of the Visible All as a constellational, animalian zographia it will
be necessary to closely examine the scholarship on this passage in order to be sure that this is

truly what Plato had in mind. Bury identifies the fifth solid as the dodecahedron whilst

123 See Gadamer (1974/1980), 180 on Stalwypad®v. See also See also Proclus' remarks on this participle in
Festugiere (1966), 180.2.
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translating the present active participle dialoypae®dv very loosely as ‘decorating’ and adding
to following tentative interpretational remark: “how God ‘used it up’ is obscure: the reference
may be to the 12 signs of the Zodiac”.!?* Cornford on the other hand is far more bold in
translation (though justifiably). He renders the line thus: “there remained one construction,
the fifth [geometric solid]; and the god used it for the whole, making a pattern of animal
figures thereon”.!?> Similarly Taylor deems the phrase ékeivo d1o{mypap®dv to mean that the
Demiurge is "broidering figures on it", namely the constellations of the fixed sphere of
Heaven, not just the Zodiacal signs of the ecliptic but all z6a-constellations generally.'?
Despite the convenient link between the twelve faces of the dodecahedron and the signs of
the Zodiac both Cornford and Taylor do not fixate on the zodiacal signs of the ecliptic alone.
Taylor says they would be better reflected by the dodecagon. Instead, both emphasise that the
likeness of the dodecahedron to the sphere make it significant. By virtue of its volume and
capacity to include the other solids, it is akin to the Sphere of the Fixed Stars as a whole, not
just the ecliptic, thus being identifiable with the All contained therein.'?” Much ink has been
spilled in modern scholarship arguing about the possible connection (or lack thereof) between
the (painted?) dodecahedron of 7i.55¢ and the description of the Visible All as a painted

leather ball made of twelve pieces of leather in the Pure World in Phaedo 110b.!?® However

124 Bury (1929), 134 n.1.

125 Cornford (1937), 219.

126 Taylor (1928), 377.

127 Taylor (1928), 377 & Cornford (1937), 2109.

128 Cornford (1937), 219 and Wyttenbach (1810), 304-307 who surveys the ancient commentaries. O'Brien
(2016), 80 n5 for the opinion that the leather ball of Phd.110b is "the earth (not the cosmos". Pace O'Brien, the
passage is more likely referring to the earth of the Pure Land which is situated on the edge of the cosmos
making the 'ball' in view the All. Sachs (1917), 47 strongly resisted connecting Ti.55c to the Phd. 110b claiming
that Stalwypadv is used not due to any association with a diversely painted ball but simply due to the
Timaeus is framing the All as a living z6on. Similarly Kotr¢ (1981), 214 argues “it is not necessary that
Stalwypad®v in the Timaeus mean specifically painting, or making a pattern of animal figures, or
embroidering, or have any reference to astronomy [since] the context requires, in fact demands, only the
meaning delineating”. Kotrc (1981), 213 argues that the verb {wypad® can simply mean "to adorn" as a "more
general meaning" as opposed to the "basic meaning" of "to paint from life” citing R.10.598b and Ar.Ec.996 (6¢
Toi¢ vekpoiol {wypadel tag AnkuBouc). For discussion of such zographic funerary lekythoi, see Sourvinou-
Inwood (1996), 341 & (1986), 210-225; Grossman (2001), 72 & Picén & De Puma (2007), 142-144.
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very little if any attention has ever been paid to the vital link between the embodiment of
Heaven’s musico-mathematical order in the dodecahedral diagraphé of Ti.55c and Socrates
acting as a zographos and geometer. He dialectically ‘sketches out’ with his interlocutors a
plan (diagraphé) for his mesocosmic political constitution in imitation of a divine heavenly
Paradigm, the musico-mathematical order embodied in Uranus-Chronos (Siaypdyetav oi t@

Ocio mapadeiypatt ypopevol Loypagot, R.500e).

The connection between 7i.55¢ and R.500e has been overlooked by previous scholarship, yet
it is fundamental to understanding the political theology of the Timaeus. When Socrates
describes the philosopher-kings as zographoi using a divine paradigm (1@ el mapadetypatt
ypopevol Loypagot, R.500e), he anticipates Timaeus' description of the Demiurge as
dwloypapdv the dodecahedral cosmos. Both are painting living things; both are creating
constitutions; both rely on mathematical harmony as their structuring principle. Critically the
participle dtalwypagp®dv used of the Demiurge when completing His geometrical construction
of the Visible All Uranus-Chronos (7i.55¢) clearly parallels the use of the verb dwaypayeiav
in R.500e. There the oikistai-zographoi are sketching out the ideal political constitution, the
theoeikelon-andreikelon. Indeed, Sachs connects Timaeus use of the participle d1alwypap®dv
to the verb Swaypépety, to ‘delineate’ (‘Linien durchziehen') as it appears in R.500e.'?° The
significance of this intertextual link between 7i.55c and R.500e is that the
dodecahedral/spherical outer layer of Uranus-Cosmos ‘sketched out’ by the Demiurge
contains the constitutional diagraphé used as a ‘divine paradigm’ by the zographoi-oikistai in

their virtual ‘painting out’ of the theoeikelon-andreikelon polity. The connection between

129 Indeed Sachs (1917), 47 connects Timaeus use of the participle Stalwypaddv to the verb Siaypddety, to
‘delineate’ (‘Linien durchziehen') as it appears in R.6.500e. Cf. R.387b and Lg.778a. See also Stallbaum (1838),
231.
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dwlwypapdv and the verb dwaypdyelav in R.500e (used of the zographoi-oikistai) serves to
establish a relationship of macrocosm-microcosm analogism between the Demiurge and the
philosopher-kings. The latter act as microcosmic imitators of the macrocosmic Zographos
since their ideal political constitution (diagraphé) is simply an imitation of the dodecahedral
diazégraphia which God delineated when He structured Uranus-Chronos.'*° Further, the
presence of the zo-infix in dw@ypoaedv (7i.55¢) when simply daypaewv would have
sufficed clearly hints at Socrates’ programmatic desire to see his polity rendered a moving
zoon (Ti.19b-c). This suggests that both cosmogony and politogony (city-founding) involve

‘animal-painting’ and not merely geometric delineation, purely mathematical arrangement.

The semantic range of dwaypdew reveals the inherent connection between geometric
delineation and legal drafting. The LSJ cites R.500e and Lg.6.778a as examples of 'mark out
by lines, delineate'—both instances of Plato describing the geometric delineation of his ideal
polity.*! The verb also means 'fix by written ordinance' and 'draft a law,' demonstrating that
for the Greeks, geometric and legal 'drawing' were conceptually linked.'*? One can see here
the correlation between geometrical sketching and legal drafting. In addition to these
political, legal and geometric meanings the word diagraphé also refers to exegetic accounts
generally. More specifically, it refers to vivid ekphrastic descriptions that paint pictures

through words.'** The Timaean eikés logos-mythos is both these things: it is both a

130Cf, use of the verb in a celestial context in Nonn.D.18.16: NU§ oUpavov dotepoevta Staypdpaca XLtévt.

131 1 9.6.778a: TO 61 petd ToUTOo OIKAOELS Xph Staypddewv TG Adyw.

132 g. Pl.Com.153.2 (Staypddw ypopurv) & (PRev.Laws43.7: t& mAfBo¢ T0 Staypadév dmotwétw). See also
H.6.88 & Plb.1.62.7 (ouvOnk@iv Staypadelodv) for the word’s association with drafting laws. LSJ s.v. Staypddw
also gives the specifically military meaning of conscripting troops (Plb.6.12.6 & App.Pun.40). The DGE also gives
examples from the LXX of Staypddw being used in contexts involving the geometrical mapping of cities, e.g.
Ez.4.1. For the meaning in financial contexts, see Pape s.v. Staypddelv, Hasebroek (1965), 45 n4, Von
Poehlmann (1925), 511-585 and Harpocration's definition (61 tpamélng aplOpEev).

133 E g. Porph. Abst. 2.19.4-5,9-10: kai odokAfig Staypddwv/thv BeodAi Buaiov dnotv év td MoAvidw....td
notkiAwtartov/ EouBfig pelioong knpodmhaaotov Gpyavov. Other examples of descriptive usage include Ath. 4.3 &
4.35, Philostr.VS 2.2.7, Her. 2.1, Plu.Nic.23, Arist.EE 1230b12, Arist. Metaph.1054a30, Hp.Prog.14,
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delineation of the mathematico-musical order of Socrates ‘constitutional diagraphé on the
macrocosmic scale and it is also an ekphrastic picture painted in words. The eikos logos
embodies a vivid, living eikon of what it describes and in so doing it also explains the
ontological and epistemological dynamics underpinning its own eikonopoiia (cf. 29b: Adyovc,
ovrép gioy dEnynrai, ToVTOVY 0TV Kol cvyyeveic dvtag). Just as the Demiurge births the
Cosmotheos as a living agalma (7i.37c), so too Timaeus generates a living eikon of that same
Visible Godhead (Criti.106a) and of Socrates’ ideal zoon-polity (7i.19b-c) through his own

ekphrastic diagraphé that imitates God’s cosmogonic eikonopoiia.

The failure to appreciate the connection between the diagraphé-zographia of R.500e and the
celestial diazographia of the Demiurge in 7i.55¢ has several consequences. Firstly, one
overlooks the (dia)zographic macrocosm-microcosm analogism between the Demiurge and
the philosopher-kings. Secondly it leads to an inability to appreciate the fact that Timaeus, in
animating Socrates’ polity as a zoon, is also acting as a zographos. He is a mythic rhapsodos-
nomopoios eikastically depicting the Demiurge’s cosmogonic diazographia. He is also a
nomothetés animating Socrates’ constitutional diagraphé as a zoon. When one understands
the participle dwalwypaedv as involving the Demiurge ‘painting’ the surface of the
dodecahedron with zoa-constellations one can then appreciate why Timaeus would be told to
paint out Socrates’ polity as a zoon (19b-c) despite him nonetheless providing not a political
discourse but rather what is primarily an astronomically-oriented account of cosmogony and
anthropogony. Thus, the connection between 7i.55¢ and R.500e explains the reason for

Socrates’ odd command that Timaeus’ cosmogonic myth should involve ‘animal-painting’

Arist.Mu.391a18, Philostr.VS 552, Vett.Val.53.18, Ath.159a, Arr.Epict.3.23.35 & Origenes Hom.20.9 in ler. Cf. the
poetic usage in Nonn.D.2.206: n€pog dkpa keAeuBa Staypaaca nedilw.
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(zographia). 1t also explains why it is that a cosmogonic myth centred on astronomico-
musical harmony can be deemed to be political in nature and thus satisfy Socrates’ desire to
see his polity animated as a zoon (19b-c) despite never expressly mentioning the ideal polis
and its citizenry. The reason a cosmogonic myth that never touches on political matters
directly is nonetheless capable of satisfying Socrates’ desire is because the constitutional
diagraphé is subtly framed by Timaeus as identifiable with the musico-mathematical order
delineated in the Demiurge’s dodecahedral diazographia. This subtle connection is sustained
by the melding of animal-painting (zographia) and constitution-sketching (diagraphé) in the

participle diazographon (55c).

The interlocutors of the Republic in acting as city-foundering philosopher-kings themselves
are said to be zoon-painters sketching out a polity using the Divine Paradigm (dwaypdawyerav
ol 1@ O&i mapadeiypatt ypopevor {oypaeot, R.500¢). Whilst one may object that, in the
words of Taylor, zographos is generally "the vox propria for a painter (not necessarily an
'animal painter')". There is nonetheless evidence from within the Republic itself that Uranus-
Cosmos is an animal and that the ideal polity’s constitution is to some degree identifiable
with that divine zoon. This is evident even without recourse to the Timaeus. The ideal
political constitution is identified with the musico-mathematical order of Heaven, and the
cosmic All identified as a begotten divine zoon (Book 8 of the Republic). Socrates provides a
complex mathematico-geometric schema that shows how in the ideal polity the number
determining microcosmic man’s procreation (the Anthropeios Arithmos) is to be correlated
with the ‘Perfect Number’ (7eleios Arithmos) embodying the cyclical life-span (periodos) of
the macrocosm Uranus-Cosmos (there called ‘the Begotten Divine’, the Theion Gennéton,
546b). Thus Socrates’ ideal political constitution can be reduced to a mathematico-
astronimical exercise of synchronising the microcosm of man with the musico-mathematical
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rhythms of the Divine Macrocosm. Elsewhere, that paradigmatic polity is said to be laid out
perhaps in Heaven (év ovpav®) for it is nowhere to be found on earth but rather resides only
in logoi (1} &v Adyo1g Kewévn, €mnel yi|g ye ovdapod, R.9.592a). The logoi wherein the
heavenly city resides are not only the spoken words of dialectic discourse but also the ratios
of astronomico-mathematical harmony. One may object that there is no reason to read logoi
in R.9.592a as referring to the ratios of Heaven’s musico-mathematical order nor to connect
that passage to R.500e but such arguments stem from failure to appreciate the overall eikon of
the theoeikelon-andreikelon that is painted by the Republic and the importance of the
wedding of the microcosmic Anthropeios Arithmos and macrocosmic Teleios Arithmos
(R.8.546b). The conception of the philosopher-kings regulating the reproduction of the
citizenry of their ideal polity to be optimally synchronised with the lifespan of the Theion

Gennéton qua zoon (R.8.546b) will be addressed later on.

Right after speaking of the ideal constitution as a diagraphé sketched out by zographoi-
dialecticians using the Divine Paradigm (R.6.500e dwaypdyeiav ol t@ Ogio mapadeiypart
xpopevol (oypdeot) Socrates adds that the oikistai must, whilst working manually
(amepyalouevor), look towards those things that are ‘in nature’ Just, Beautiful, Moderate
(&moPAénotev, mpdg te TO POGEL dikatov kol KooV Kol cd@pov) and implant those qualities
into the citizens in their care (koi TpOg &xkelv’ ab T &V T0i¢ AvOpmmolc dumotoiev, 501b).13
The means of implanting (éumotoiev) the qualities of the Divine Paradigm is said expressly to

involve mixing and blending an accurately human-coloured hue out of many pigments

(GUHPETYVOVTEG T€ KOL KEPAVVOVTEC &K TV EmTndevpdtov T dvdpeikelov).!*> Whilst the

134 The Forms are clearly identified as the model here, see R.484c, Shorey (1933), 458 & (1903), 37. That t®
dUoel here relates to the Forms is clear from R.597c, Phd. 103b, Prm.132d, Cratyl. 389c-d & 390e.

135 Cf. R.3.401b where Socrates uses this same verb (éurnoleiv) when stating that only the poets who infuse an
eikon of noble behaviour their poiémata will be allowed to remain in the city (tiv to0 dyaBo eikova fBoug
£UmoLEly TOIG oL UAOLY | KA TTop AUV TTOLETY).
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primarily the meaning of the term andreikelon is a perfectly mixed coloured pigment that is
relevant to understanding the correlation between the Demiurge acting as macrocosmic
Zographos in adorning the dodecahedral sky-ball with zéa (constellations) and the
microcosmic zographoi delineating the theoeikelon-andreikelon constitution, the general
meaning is equally important for it can also mean agalma, statue.'*® That latter meaning
establishes a further connection between the Demiurge’s construction of Uranus-Cosmos as a
zon kai kinéton agalma ton aidion theon (37¢) and the efforts of the philosopher-kings in
moulding the citizens as andriantopoioi into maximally God-like (theoeikela) statues
(agalmata/andreikela).’>” Indeed the meaning of statue and of coloured-pigment used in
painting converge given that agalmata were painted. The life-likeness of the eyes was a
major point of major focus in painting statues (koi To0¢ OQOAALOVEC VTOAEIPOUEVOS
avopewéd®, X.0ec.10.5). Typically, wooden and marble statues had painted eyes whereas

coloured eye-balls were added to cavities in bronze agalmata.'*®

It is vital to appreciate the fact that both the macrocosmic Demiurge and His microcosmic
imitators, the philosopher-kings founding the ideal polity and mythically moulding its
citizens, are not only acting as zographoi but also as ‘sculptors’, agalmatopoioi. When
speaking of implanting the qualities of the Divine Paradigm into the citizens of the ideal

polity by mixing multiplicity into unity in the andreikelon-pigment Socrates adds that this

136 Not only does dvSpeikelov refer to a statue in Plu. Alex. 72 but that mountain-statue which Stasicles
proposes to build as a likeness of the god-man Alexander is also a polity: 00Toc yap a0Td TPATEPOV EVTUXGIV
£dn TV 0pHV LEALOTA TOV OpdklovABwy Statinwotv dvSpeikehov éxeabart kal Stapopdwaotv Gv ol
KeAeUN, HOVILWTATOV AyoARATWY alT® Kol meplidaveéotatov E€epydoeabol ToVABwWY, Tff HéEV dploTepd xeLpl
nepthappavovra pupiavépov oA oikoupévnv. This conception of a perfect city structured as a huge agalma
of a divine warrior-philosopher (Alexander the Great) is very much reminiscent of the theoeikelon-andreikelon
constitution.

137 Modern scholars do not always take aga/ma in Ti.37c to mean ‘statue’ but instead render it as ‘shrine’ or
‘sanctuaire’ e.g. Cornford (1937), 101, Margel (1995), 92, Brague (1982), 50.

138 Ridgway (1999) 103-142 & Hemingway & Abramitis (2018), 116-122.
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pigment/agalma is to be identified with what Homer denominated the ‘God-like’ part of man
(6 O kai ‘Ounpog €xarecey v Toig AvOpmmoLg Eyyryvopuevov Beogldég Te Kol Beogikehov,
501b). Not only is Socrates’ diction of looking to the Paradigm (dnopAémotev mpdc) and
making use of that model (Bl mapadetypott ypdpevor) present in Timaeus’ programmatic
prologue that sets up how he will paint out Socrates’ polity as a zoon but Timaeus even uses
the verb dnepydlopon which is a markedly demiurgic word (6 dnpiovpyog Tpog T0 KT TONTA
Exov PAET®V del, TOOVT® TV TPOGYPOUEVOS TAPAOETYRATL, TNV 1d€av Kol SLVOULY AOTOD
anepydlnray, 28a). When used specifically "of a painter" this eikastic verb means to
"represent in a finished picture" and to "fill up with colour"—for these definitions LSJ cites
R. 548d. The verb dnepyalnrar is also used of completely transforming a person into
something.!* This latter meaning is important because the theoeikelon-andreikelon
constitution is underpinned by a teleology involving the zographoi-nomothetai and
agalmatopoioi-poiétai shaping individual citizens into God-like agalmata, theoeikela

andreikela, which are all coloured with the same theoeikelon-andreikelon pigment.

By acting as both zographoi and agalmatopoioi the philosopher-kings create a singular super-
organism out of a heterogenous multiplicity of individuals just as the one man-like colour
(the theoeikelon-andreikelon hue) is produced out of a multiplicity of pigments.'*° The idea
of forming a singular agalmatic body out of a multiplicity of parts is found in Timaeus’

account of anthropogony—the gods fuse together the multifarious parts into a unity using

139 E g. X.Smp.8.35, PI.R.381e, PIt.287a, R.566a, Phdr.272a & X.Oec.11.3.

140 This eikastic or more specifically zographic word occurs again at Ti.39e where the Demiurge is making
Uranus-Cosmos as alike (homoios) as possible vis-a-vis the Paradigm, the Noetic Z6on: (¢ 6poldtarTov f T
TeAéw Kol vont® {ww mpog TAV TH¢ Statwviag pipnow GUoewC. Kai T& PHEV AANa SN HEXPL XPOVOU YEVECEWG
Aneipyaoto ic OpoLdTTA WIEP AMEWKALETO...TO KATAAOUTOV Arnpydleto alTtod mpdg ThHv Tol mopadelypotog
arotumol pevog puoLv). Note that the verb apergazomai is combined with that of weaving in Ti.41d where the
Demiurge delegates the task of creating terrestrial humans to the sub-demiurges, the planetary gods: éyw
napadwow: o §& Aotrov UETS, dBavatw Bvntov mpocudaivovieg, anepydlecOe Kol
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invisbly small rivets (GAAG 010 GLUKPOTNTA AOPATOIS TVKVOIG YOLPOLS GUVINKOVTEG EV €€
amévtov anepyolopevol odpa Ekactov, 43a).!*! Thus there is analogism between the work
that the philosopher-kings do in producing the theoeikelon-andreikelon polity comprised of a
unitary super-body made up of many individual aga/ma-men and the demiurgy of the
Timaean gods who formed the first terrestrial humans as smoothly-riveted units made up of a
multiplicity of parts. At any rate, the convergence of both aga/matopoiia and zographia in in
the activities of the philosopher-kings and in God’s demiurgy (for He shapes Uranus-Chronos
as an agalma in 37c and a diazographia in 55c¢) is vital for appreciating the mesococosmic
character of the theoeikelon-andreiekelon constitution—it links mesocosmic nomopoioi-
nomothetai to the Creator of the Divine Macrocosm they are imitating. The convergence of
zographia and andriantopoiia/agalmatopoiia in the theoeikelon-andreikelon constitution is
made expressly clear in Book 4 of the Republic (420b-c). Socrates at starts off by stating that
the goal of the interlocutors in acting as oikistai is to mould a blessed polity (eudaimon polis)
not by setting apart a small few distinguished individuals but by bringing about holistic
eudaimonia (TNV €00QILOVO, TAGTTOUEY OVK ATOAAPOVTEG OATYOVG £V ADTT] TOLOVTOVG TIVOC
T0évTec, GAL" SAnv, R.4.420c). The use of the verb mhdttopev here is markedly sculptural.!*?
Indeed Socrates makes the element of agalmatopoiia abundantly clear and combines it with
the zographic application of pigment when he adds the following: “it is as if we were

colouring a statue [andrias]'®

and someone approached and censured us, saying that we did
not apply the most beautiful pigments to the most beautiful parts of the image, since the eyes,

which are the most beautiful part, have not been painted with purple but with black” (domep

oVV v &l fudc avpiévta ypdpoviog Tpocelddv Tig Eyeye Aéymv dtt o Toig kKadlcTolg Tod

141 petraki (2023), 63 n15 connects Ti.43a with the anthropogonic demiurgy of Aristophanes’ tale in the
Symposium where similar imagery of agalmatopoiia is employed, see Smp. 192d-e.

142 petraki (2023), 162.

143 The words agalma and andrias can essentially be treated as synonyms. For the use of the term andrias in
reference to any kind of sculpture of a male in the Classical era, see Keesling (2017), 837-861.
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Cdov T KAAAoTO Qappaka Tpootifepev—ot yap 6eBoipol kKGAAcTOoV OV 00K doTpEi®
gvoanupévor giev aALL péhavi).!** Thus the theoeikelon-andreikelon is conceived of as a
polity collectively being sculpted as a singular agal/ma and coloured with the appropriate
pigments needed to give it a life-like appearance. Assumedly this same dynamic of moulding
and painting takes place at the individual level too when, according to the Myth of Metals,
each citizen is convinced that God moulds him into an agalma (6 6gd¢ TAdttov, 3.4152a), a
theoeikelon-andreikelon. The geometric and musical principles that structure the cosmos
must also structure the ideal polity. Socrates explains how this cosmic order translates into
political unity through the principle of ‘communion’ (koinonia, R.462c-¢e). Just as the World
Soul's parts are harmonically unified, so too must the citizens of the ideal polity experience

themselves as parts of an organic whole.

The principle of koinonia—the organic unity of the body politic—depends on the same
harmonic ratios that structure the World Soul. Socrates likens the ideal polity to a singular
human whose finger is in pain and thus, due to the unitary communion of soul and body
(koinonia) which is constituted in such a manner that the ruling component of the tripartite
body-soul compound (nous vis-a-vis the thymos, epithymétikon and the body)'*’ is aware that
the pain of the part is experienced in the whole (ndca 1 Kowvovia 1) Katd 1O GO TPOS TV
Yuymv tetopévn i piav covtay!' e my tod dpyovtoc v avti] fjo0et6 e Koi oo B

cuvRAyMoeV pépovg movicovtog OAn, R.462c-¢).!47 Socrates adds that the same dynamic

144 Cf. Hp. Ma. 290b. For the eyes in the Platonic dialogues generally, see Frede (1999), 191-209. For the
painting of the eyes as the last phase in andriantopoiia, see Brinkmann (2008), 18-39.

145 Adam (1902) vol.1, 360-361 the sovereign nous-soul governs over the other components of the body-soul
compound by overseeing their harmonious cooperation as a singular, unified system.

146 On this term, see LSJ s.v. oUvtaflic. See also Ti. 24c4—7 and Lg. 903d.

147 For the importance of this passage, see Morrison (2001), 1-24. For the soul-city analogism here, see Annas
(1981), 109—-152 & Schofield (2006), 253—264. On the language and syntax of this passage, see also Adam
(1963) vol.1, 306. See also Petraki (2015).
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whereby one part’s experience is undergone in the broader whole also applies to pleasure.'*®
Socrates states that in the city that is truly well-lawed (&vaykn...tqv ye ebvopov) when one
citizens undergoes something good or evil, this is what the whole polity experiences (£vog on
olpon ThoXoVTog TRV ToMTdY OTIoDV 1 dyaddv §) Kokdv 1) TolodTn TOAMG HAMGTA T PYGEL
gavTic slvon 10 méoyov).'*” In commenting on this image of the ideal polity as a super-
organism, Petraki rightly points out that “to fully grasp the dense implications of this
image...we [should] consider it in parallel with the image of the philosopher-ruler as a
painter of an andreikelon in Book Six" (R.501a—d) because “Plato uses the metaphor of
painting an andreikelon to describe the philosopher-ruler’s imitation of the [singular]
intelligible realm in the formation of the many individuals in the city as a single art body”.!>
In explaining how it is that the theoeikelon-andreikelon passage (R.500e—501d) and
“Socrates’ image of the city as a single body” (462c-¢) are describing one and the same
phaenomenon Petraki states that “this ‘pictorial mixture’ for the creation of one human figure
(out of many) signifies Plato’s effort to ‘tame’ the difference and diversity so characteristic of
humans”.!>! Thus in Petraki’s view Socrates’ eikastic depiction of the polity as a singular
super-organism made up of many individual citizens was intended to be interpreted as
Socrates himself already acting as one of the philosopher-king oikistai-zographoi delineating
the constitutional diagraphé and mixing the theoeikelon-andreikelon pigment even though

that is described later on in the text (500e-501b). However, what Petraki does not mention is

how the same imagery of mixing is used by Timaeus to describe the difference in

18For the political dimensions Plato attaches to pleasure in the Laws, see Peponi (2012), and (2013), 212—-240.
See also Botter (2018), 19-36.

149 Cf R, 464b which features eikastic diction reminiscent of the Timaean eikés mythos-logos: émnewalovteg €0
olkoupévnv MOALV cwpatt TTpOG HEPOC alTol AUTING Te TEPL KAl NSOVAG we EXEL.

150 petraki (2023), 166 but see also 114-118 & 168.

151 petraki (2023), 168. Cf. R.422e and 423a-b where Socrates claims that unity is a prerequisite for a polity to
truly be such. See also Lg.739c-e where it is taught that in the ideal polity all things are shared and the
collective behaves as if the multitude of individuals were actually just one being.
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epistemological capacity between God and man. Timaeus speaks of preserving the likelihood
of his account likening particular colours with specific pigment-mixes (3o aig Gv
apopotovpeva peiEeoty dtacdlot Tov gikdta pdbov, 68d) and claims that if one sought to
"make an experimental test of these facts, he would evince his ignorance of the difference
between man's nature and God’s" (gi 8¢ T1¢ ToVTOV EpYy® cKOomOVUEVOS Pdoavov Aaupdvot, TO
i avOpwmivnc kai Osiag P Tyvonkag dv £ dtdgopov, 68d).!>? Critically Timaeus
adds that only God knows how to and is capable of mixing the many into one and to again
dissolve the one into a multiplicity whereas there has never been nor will there ever be a
mortal human that can do so (611 0g0¢ pev Ta TOAAA €ic €V cuykepavvOVaL Kol TAAY €€ EvOg
€lg ToAAa Sradvey ikavag, 68d). How does this square up with Socrates’ account of the
philosopher kings mixing the perfect theoeikelon-andreikelon pigment and unifying the
multiplicity of citizens into a singular agalma or zographia (R.462c-e & 500e—501d)? Are the
zographoi-oikistai capable of achieving the God-like feat of mixing the many into one despite

being mere mortals?

Could it really be that during his cosmogonic discourse that paints out and animates Socrates’
ideal polity as a zoon (Ti.19b-c) Timaeus could speak of the difference between God and man
in terms of their capacity to mix a multiplicity of pigments into a single colour and do so in
ignorance of Socrates’ teaching that the designers of the ideal are to render the many citizens
one agalma painted with the theoeikelon-andreikelon pigment (R. 500e—-501d)? However,
what is problematic is that the mixing of multicity into unity in the case of the theoeikelon-
andreikelon constitution is centred on the proximity of God and man for there is a God-like

(theoeikelon) component in man whereas in Timaeus’ treatment of the unification of the

152 For the general understanding of colour in the Timaeus, see lerodiakonou (2005), 219-233.
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many into one there is instead emphasis on the allegedly unbridgeable gap between God and
man (7i. 68d). Given that, as shall be seen throughout this dissertation, Plato clearly portrays
Timaeus as being skilled enough to successfully ‘mix the theoeikelon-andreikelon pigment’
and animate Socrates’ polity as a living zoon that is an eikon of the Divine Macrocosm that
can rightly be prayed to (cf. Criti.106a) it would seem that Timaeus’ statement about the
difference between the capacity of man and God is to be understood simply as a humble
statement of limitations rather than a preclusion of the possibility of a divinised human
proving himself capable unifying multiplicity into unity. But what has all this discussion of
mixing pigment to do with the identification of the constitutional diagraphé of the zographoi-
oikistai with that of the Demiurge in creating the dodecahedral ball of the firmament adorned

with moving animalian constellations (7i.55¢: d1aloypap®dv)?

God mixes the Anima Mundi using harmonic ratios and institutes Time through His
geometric delineation and zographic adornment of the dodecahedral firmament. This is
analogous to how the ratios of the musico-mathematical order of Heaven inform the way the
zographoi-oikistai and agalmatopoioi-poiétai mix the ‘pigment’ for the painting-out of their
theoeikelon-andreikelon. Timaeus’ use of the mixing of pigments as an image for explaining
man’s status vis-a-vis God is to be seen as establishing a relationship between the Demiurge’s
macrocosmic dodecahedral (dia)zographia as the means of imposing musico-mathematical
order and the mesocosmic diagraphé-zoon devised by the philosopher-kings as microcosmic
demiurges. The order-imposing harmonic ratios of the Demiurge’s cosmogonic Dorian
nomopoiia-nomothesia and the proportional mixing of ‘pigment’ for His dodecahedral
macrocosmic (dia)zographia (the sphere of the fixed stars and geometrical shape of the All)

embodies the mesocosmic constitution that links microcosmic man to the Divine Macrocosm.
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The zographoi-oikistai and agalmatopoioi-poiétai are completely dependent on the musico-
mathematical order delineated in Heaven when acting as nomothetai and nomopoioi. First
they replicate that harmony in mixing the theoeikelon-andreikelon pigment and constructing
the mesocosmic agalmatic superorganism that forms a unitary body-soul compound out of a
multitude of citizens. Then it is necessary to devise a mythic system of education that
‘moulds’ and ‘paints’ the body-soul compounds of individual agalma-citizens into likenesses
(eikones) of the mescocosmic theoeikelon-andreikelon constitution and thus, by extension,
embodiments of the Divine Macrocosm’s perfect mathematico-musical order. This
dissertation argues that the ideal polity’s education system is comprised of the Myth of
Metals and the Timaean anthropogonic and cosmogonic eikos mythos. It shall now be
demonstrated that Uranus-Chronos qua moving eikon of Eternity the Paradigm (77.37d)
facilitates man’s ability to conceive of the perfect political constitution and the ideal mode of
mythopoetic education that can craft citizens into theoeikela-andreikela, that is, God-like
agalmata, microcosmic eikones of the generated Divine Macrocosm, the supreme agalma
(7i.37c). Heaven is the teacher of all things and is Himself the zéon-diagraphé linking Being
and Becoming, the perfect aga/ma (7i.37¢) to be imitated by the philosophic aglamatopoios-
zographos who seeks to bridge these two ontological orders and create truly living, divine
zoon through his words, a virtual eikon of the Visible Cosmotheos populated within by

divinised humans that have been logographically crafted into theoeikela-andreikela.

Timaeus expresses the dependence of man’s discursive capacity on Uranus-Chronos when he

says that, according to his logos, vision is the cause of the greatest boon to humanity because

84



if humans had not seen the stars, the sun and Heaven generally then none of what has been
said thus far in the eikos mythos would have been possible (611 T®v VOV Adywv mtepi 10D
TaVTOG AEYOUEVDV 0VOEIC v ToTe Eppn O, 47a). Timaeus does not simply mean that the
description of the celestial bodies he has provided would not have been possible without
vision but rather what he means is that the capacity for discourse and ratiocination (thought
through arithmetic and ratios) would not have been conceivable.!>* Thus Socrates’ request to
see his polity animated as a living, moving zoon (7i.19b-c), something which Timaeus does
achieve with his eikos logos-mythos, also would not have been possible without astronomy.
Animating the theoeikelon-andreieklon, that is, sketching out the ideal polity’s constitutional
diagraphé in discourse, mixing the perfect pigment for its painting (zographia) according to
proportionate, harmonious ratios is dependent upon a correct understanding of microcosmic
man’s place within and relationship to the Divine Macrocosm. This relationship is
conceptualised through number, the forming of discourse (logos) according to the harmonic
ratios (logoi)—the conception of relationship according to (katd tOv avoroyioudv) and
through analogism (8t dvaioyiopod).!>* Timaeus makes it expressly clear that movement of
the celestial bodies embodying time have enabled man to perceive day and night, months and
the cycles and equinoxes of the year such that he can conceive of number and as a result
inquire into the nature of the All (pepnyévnvror pev apBpdv, ypdvov d¢ Evvorlav mepi 1€ THg
10D VIO POcemc (ot €docav, 47a). Man’s understanding of Number which in turn

facilitates all reasoning and discourse is indebted to Uranus-Chronos—no greater boon was

153 As per Epin.977a the granter of this key science, mathematics, is Heaven and He is to be identified as the
Supreme Godhead on account of His gifting of Number to mankind. Uranus is to be worshipped distinctly from
the other deities as He is most just and is worshipped by the other gods and daimones (6v kal &ikaldtatov, wg
ol pumavteg GAAoL Saipoveg Gua kai Beol, TLpdy te kai elxecBat Stadpepdvtwe alT®) on account of His being
the ‘Cause of All Good Things’ (t@v GAAwv aitov ayaddv mavtwv). For an excellent account of the henotheistic
religion of the Epinomis and the early Academy, see Bartninkas (2023), 207-248. Clement of Alexandria, Protr.
5.50 = Xenocrates Fr. 135 IP is particularly insightful for understanding the nature of Uranus-Cosmos as
supreme deity.

154 1SJ s.v. dvaloylopdc.

85



even gifted from the gods to the mortal race (oVte 1&gl m0oTE T® OvNTd YEver dopnbev £k
Oedv, 47a-b).!>° Similarly, according to Timaeus, the ability to perceive sound was a gift from
the gods given with the express purpose of facilitating discourse (/ogos) and to understand
harmony (47¢c-d).!>® Timaeus says that harmony contains cognitive rotations similar to those
in Heaven and the human nous and as such was gifted by the Muses not for the purpose of
unreasoning (alogos) pleasure but rather for the orderly arrangement of one’s own soul so
that it is in “concord with itself”” and with the Uranus-Cosmos (1] 6& appovio, cuyyeveic
&yovoa popag Tolg &V MUV TS Yuyig TEPLOS0IC, TM HeTA VO TPooypmuéved Moboalg ovk €’
Ndoviv dhoyov kadmep vV eivon Sokel ypriotog, GAL" &mi TV yeyovuiay &v Huiv
avdappoctov Yyoyig mepiodov gig KaTtakdounow Kol copavioy E0vti cOUR0Yog VIO Movodv
dédotan, 47d). The diction of rotational cognition and harmony predominate here. Timaeus
adds that “because of the unmodulated condition, deficient in grace, which exists in most of
us, Rhythm also was bestowed upon us to be our helper [€nikovpoc] by the same deities and
for the same ends” (47d-e). The idea that Heaven-granted number facilitates the development
of man’s reasoning capacity and empowers him to appreciate music which in turn has a
teleological and soteriological value is not a novelty introduced by Timaeus. Indeed Socrates
in his discourse on the ideal polity sees discourse (/ogos), music, mathematics and astronomy
as all vitally important for the teleological goal of divinising the citizens of the ideal
theoeikelon-andriekelon city, a super-organism statue comprised of many living statue men
that individually and collectively have achieved the maximum degree of likeness achievable

vis-a-vis Uranus-Cosmos.

155 Cf. Phib.16c ff. Epin. 976¢-977d teaches that without Number man would have no reasoning capacity—his
ability to produce discourse and mathematical reasoning (/ogoi) that pertain to transcendent truth instead of
mere sense-based opinion stems from his capacity to know one from two and three, to know even and odd
numbers—true blessedness (eudaimonia) cannot be achieved without arithmetic.

156 Cf. Tht. 189e—190a, Sph. 263e—264a & Phlb. 38c—39b (esp. 37b). See Long (2013), 111-116 & 138 for
thought as soundless internal dialogue.
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The key point of correlation between Uranus-Chronos and the terrestrial polity striving to
embody the perfect constitution delineated there is the dynamic of the cyclical lifespan. Both
Uranus-Chronos and the ideal polity on earth imitating the musico-mathematical kosmos or
taxis delineated in Heaven cohere systatically when their ‘revolutions’ (phorai, periodoi) are
consistent and properly ordered but undergo dissolution when irregular deviation (parallaxis)
occurs. Rotational health and cohesion in Heaven and the earthly polity imitating Him as well
as irregular deviation for the proper order of revolution occur in tandem at both levels. Thus
there is correlation if not direct identification between “the cyclical perishing of the universe”

and “the dissolution of the ideal state” (R.546a).">’

The correlation between cosmic and political cycles becomes explicit at R.546a, where
Socrates describes the inevitable dissolution of even the perfectly constituted polity. There
Socrates says that, as hard as it may be for the polity that has been systatically composed in
the ideal manner to be ‘moved’, (that is, destabilised), corruption and destruction inevitably
await all things that are generated in the World of Becoming. Not even the polity founded in
perfect accordance with the diagraphé of Uranus-Chronos can last for all time (yolemov pev
KivnOfvar oAy oVT® cvotdooyv: GAL™ €mel yevopéve mavti eBopd E6tiv, 00O’ 1) TOTN
oVGTUC1G TOV Bmavta pevel xpovov, aAAd Avbncetat, R.546a). Socrates says it would be
absurd for one to presume that the motion of the visible celestial bodies are always self-same
and identifiable with the stable truth of the World of Being. The stars and planets must

eventually undergo deviation (mapairattev) because they are visible and have bodies

157 Gee (2013), 126. Gee connects the passage to later Roman articulations of this Platonic teaching on the
astronomically-determined cyclical dissolutions of the cosmos, see Luc. Phars. 1.70-80, 1.642-68, 1.649-51,
Sen. Q.N. 3.28-2, Lucret. 5.92—6, Manil Astron. 2.119.
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(530b). Here too the same point is being made, namely that gignomena that are visible and
embodied inevitably must undergo destruction (phthora) and deviation (parallaxis) and thus
cannot be identified with the eternal constancy, stability and truth of the Forms, the onta of
the World of Being. This same diction of both destruction (phthora) and deviation
(parallaxis) is found in Critias’ description of the Egyptian priest’s exegesis of the myth of
both Phaethon explaining how deviance in the movement of the heavenly bodies circling
earth periodically causes great destruction by means of fire recurringly over great periods of
times (T®V mePL YRV KOT 00pavov iOvTev mapailaéls Kol 510 LoKp®dY ypOvVeV Yryvouévn TV
€mi yNg Tupl TOALD @Bopd, 7i.22d). Thus the national epic that Critias is putting forth as the
ideal polity’s new rhapsode alongside the cosmogonic nomopoios Timaeus is simply a
mythico-historical account of how well-founded polities initially founded in alignment with
the diagraphé of Uranus-Chronos inevitably degenerate in conjunction with the periodic
unravelling of the Visible All. Just as the periodic dissolution of perfectly founded polities
such as Atlantis and Palaeo-Athens occur in conjunction with malfunctions (parallaxeis) in
Uranus-Chronos so too the composition (systasis) of the Visible All by the Demiurge and of
the ideal terrestrial polity His microcosmic imitators’ (the zographoi-oikistai-poiétai) also
occur in tandem. Socrates uses the same systatic diction for the composition of the ideal
polity on earth (yaAemov pev kvnBijvor oA obtw cvotdcav, R.546a) as he does for the
Demiurge’s assembling of Uranus-Chronos. Socrates says that the Demiurge assembled
Heaven in such a manner as to convey to the human astronomer through the symmetrical
musico-mathematical order of Time as manifest in the Visible Heaven just how beautiful His
handiwork is (t@® §vti o1 doTpovopIKov...dvta oVK ofel TaTOV TeicesBat €1 TAG TOV HoTPOV
Popag dmoPAémovTa; VOpLElV PV g 016V Te KdAMoTa T Toladto Epya sveThcasdm, obtm
GVVESTAVAL TG TOD 0VLPAVOD dMOVPYD aVTOV TE Kai T &v avtd, 7.530a-b). Thus the perfect

symmetry of the divisions of Time made manifest in Heaven not only convinces the
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philosophic astronomer of the existence of a Creator God but also equips him with the
mathematical knowledge of proportional systasis required to become a microcosmic imitator
of Him. Though the meaning of ‘systasis’ will be more thoroughly fleshed out in the next
chapter of this dissertation it should suffice now to understand that this key term expresses
the idea of demiurgic arrangement of a body according to a musico-mathematical order

proportionality.

The point in all this is that the ideal polity is conceived of as a singular zoon-andrias, the
theioeikelon-andreiekelon 1s comprised of a multitude of agalma-citizens that are all
collectively and individually made to resemble as closely as possible Uranus-Cosmos qua zon
kai kinéton agalma ton aidion theon (7i.37c). The means by which this achieved is through a
regime of uranomimesis (Heaven-imitation) whereby the breeding and general rhythm of life
of the citizenry of the ideal polity is reduced to a musico-mathematical regime of control that
aims to achieve the maximal degree of longevity and systatic cohesion possible in this
cyclically-unravelling temporal World of Becoming. Thus the political enterprise of state-
building is also an inherently theological one as the zographoi-oikistai are labouring to ensure
that the perfectly mixed ‘pigments’ and agalmatic proportions of their theoeikelon-
andreikelon zoon-polity is made to resemble the Begotten Cosmotheos Uranus-Chronos as
much as possible on the whole as a unitary organism and severally in the body-soul

compounds of tis individual aga/ma-citizens.

The mathematical harmonies that structure both cosmos and polity are not static. They are
subject to cyclical processes of generation and corruption. Book 8 of the Republic describes

the decline of the ideal polity and reveals that political degeneration is synchronized with
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cosmic cycles—specifically with what Timaeus will call the Great Year. Socrates says that the
leaders whom the founders of the ideal polity will train (the philosopher-kings selected out of
the ranks of the Phylakes), despite being wise and making use of both noetic logismos and
sense-perception (cf. d0&n pet’ aicOnoewg, 7i.28a), will not always be able ‘to chance upon’
or ‘demiurgically craft’ (both meanings conveyed in tevéovtar) the perfect number
embodying the “laws of prosperous birth or infertility” for the citizens of the ideal polity
(Yévoug 6& vuetépov edyoviag te kal apopiag, kainep dvieg 6o@oi, odg 1YEUOVIC TOAEMG
Emondevoachs, 00dEV HaALoV Aoylopd pet’ aioBnoemg tevéovial, 546a-b). Instead, the right
time or number will inevitably at some point elude the phylakes-philosophoi and children will
consequently be begotten when they ought not to be (GALL TAPEIGY ADTOVE KO YEVVICOVOL
noiddg mote oV d€ov). The number governing infertility and generation is established just
before: “not only for plants that grow from the earth but also for animals that live upon it
there is a cycle of bearing and barrenness for soul and body (@opa kol dpopia yoyig T€ Kol
ocopdtov) as often as the revolutions of their orbs come full circle (kOxAwv TeEpLopag
ocvvdantwat), in brief courses for the short-lived and oppositely for the opposite” (546a). Here
the diction of circles, cycles and rotations is prominent and there is a pun at play that defies
translation.'>® The words @opé and dpopio. mean biological fecundity and sterility
respectively but also have rotational connotations as they are linked to “revolutions of...orbs
com[ing] full circle” (xOxAwv meprpopas cvvantwot). Here the verb cuvantwot expresses the
idea that a circle is perfectly linked with its end and beginning in contact when it is healthy
and whole. Thus, the divine shape of the circle or sphere associated with the number-
instituting, ever-cycling rotation of Uranus-Cosmos is linked to the periodical growth and

decay of animals and plants of the World of Becoming. Socrates provides a complex

158 | SJ s.v. popd gives "that which is brought forth, fruit, produce, crop" as definition citing as examples
Arist.Pol.1259a11, cf. HA 553a22,b23, Rh.1390b25, D.18.61, D.S.16.54 & Aeschin.3.234
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mathematico-geometric schema that seeks to “render all things conversable and
commensurable with one another” by relating the ‘Perfect Number’ Teleios Arithmos
encompassing the cyclical life-span (periodos) of the Begotten Divine (Theion Gennéton),
that is, the Visible Cosmotheos, with that of man, the Anthropeios Arithmos (546b). In this
passage Socrates speaks of a geometric symbol of “the assimilating and the dissimilating, the
waxing and the waning” (6p0100VTOV T€ KOl AVOLOIOVVTI®V Kol adEOVTOV Kol pOvOvVImV)
that, when situated correctly in a broader schema, “renders all things conversable and
commensurable with one another” (wévto Tpocryopa Kai Pt TpOg GAANAL ATEPNVAY).
Though there is no room here to lay out the details of this passage which has been best
explained by Adam, the crux of the schema is expressed well by Taylor who approves of
Adam’s exegesis with one important reservation: “personally I believe that he [Adam] is right
in holding that the mysterious number described in the closing words of the passage as an
Beiov yevvntov is (3600?), the number of days in a cycle of 36,000 years of 360 days each,
and that it is got out of the number 216 (that of the avOpmmeiov yevyntodv, 'the seven-months'
child')... but I see no reason to identify this period of 36,000 years with that of the
amokardotactg of the heavenly bodies to which Timaeus refers”.!>® This Timaean passage
involving the overlapping of all the planets at the point from which they started moving at
their varying rates of speed (dnokatdotacic) thus culminating the end of a Great Year is
(77.39d) is said by Bury to have most likely been given the value of 36,000 years by Plato, a
conclusion he deems derivable from R.546b ff which he cites.!*® Though Bury does not cite
Adam here, he concurs with him. Even though the same phrase ‘teleios arithmos’ is used of

the Great Year in the 7imaeus (39d) and of the life-cycle of the Theion Gennéton in Republic

159 Taylor (1928), 217.
160 Byry (1929),82. It would appear that the teleios arithmos representing the life-span of the Theion Gennéton
was not known to Cic. Att. vii. 13. Cf. Censor. De die natali 9.
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Book 8 it is probably nonetheless best to refrain from insisting on identification. A verdict on

that matter is not pertinent to present dissertation’s goal.

At any rate, Socrates goes on to say that as compliance with the correct numerical
formulation of the time for optimal breeding of the citizens progressively degenerates youths
become ‘less musical’ (dpovcdtepor) and the Phylakes-Philosophoi less  Phylakikikoi’, less
vigilant and capable of performing their function in preserving the metallurgical genera of
citizens (R. 8.546d). The notion that over time humanity will inevitably degenerate is a
central element of the Statesman’s picture of successive alternation of two species of epochs,
one of paradisical bliss followed by one of progressive degeneration ended by cataclysmic
breakdown of the whole cosmos and subsequent return to bliss. This same adjective
(amousoi) is used by Critias in his narrative in a similar context of the periodic decline in the
quality of humans over time—the Egyptian priest explains that at the appointed time, like a
disease, a torrential downpour from heaven will destroy all civilised people in the lowlands
leaving behind only unlettered people who are amousoi such that again, from the beginning,
they become collectively as children not knowing anything, having to re-invent civilisation
from scratch, from a state of youthful ignorance (23a-b). Timaeus uses the same word in his
logos when he says that humankind when improperly dominated by desires becomes ‘non-
philosophic’ and ‘amousos’ on account of gluttony, no longer obeying the divine part in us,
the astral nous (73a). Thus within the theoeikelon-andreikelon body-politic at large and
within the ‘polity’ of the individual aga/ma-man’s body-soul compound a lack of compliance

with the musico-mathematical order of Uranus-Chronos causes degradation.
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Returning to R.547a, there Socrates says that the inappropriate mixing of metals in the
breeding of the citizens, silver with iron, bronze with gold, generates dissimilarity
(dvopo1dtng) and “inharmonious unevenness” (avopaAio avappootog), two ‘disharmonies’
that always birth war and strife (o0 av &yyévntau, dei tiktel mOAepov kai £xOpav). This is
presented as exegesis of a verse from the //iad: “of this lineage, look you, we must aver the
dissension to be, wherever it occurs and always” (Ta0Tng Tol Yevefic xpT| @évon etvol 6Tdoty,
Omov av ylyvnrtan dei, 6.21). This dynamic of inevitable degradation in the quality of an ideal

uranimetic city’s citizenry features prominently in the Critias (121a-c):

€nel 0”1 100 00D pév poipa éEitnhog £yiyveto &v avToic TOAAD TM OVNTO Kol
TOAAGKIG Gvakepavvopévn, TO 8¢ dvBpmmvov 0oc dnekpdtel, TOTE 0N TO TOPOVTOL
QEPEV AdVVATODVTEG NOYNUOVOLV, KOl TG SUVOUEVED LEV OpaV QUGYPOL KATEPAIVOVTO,
TO KAAMGOTO GO TOV TYWOTATOV ATOAAMOVTES, TO1G 0 aduvaTodoty aAnOvov Tpog
godoupoviay Blov opdv tdte 81 péAota Thykolot paxdpioi te £5o&dlovto givan,
mAeove&ing dikov Kol SUVALEDS EUTIUTAAUEVOL. BEOG OE O BV ZeDg &v VOUO1G
Bactlevwv, dte duvauevog kabopav Ta ToldTa, EVVONoaG YEVOS EMEIKES AOAIMG
dwtOépevov, dikny avtoic Embsivar PovAndeis, tva yévowvto épperéctepol
ocw@povicBévtec, cuvnyelpev Beovg TAVTAG €1 TNV TILIOTATY ADT®V OKN GV, 1| o1
KOTO LECOV TTOVTOG TOD KOGUOL PBefnkvia kabopd mhvta doa yevEcEmMS LETEIANPEY,
Kol cuvayeipog eimev— ...

But when the portion of divinity within them was now becoming faint and weak
through being ofttimes blended with a large measure of mortality, whereas the
human temper was becoming dominant, then at length they lost their comeliness,
through being unable to bear the burden of their possessions, and became ugly to look
upon, in the eyes of him who has the gift of sight; for they had lost the fairest of their
goods from the most precious of their parts; but in the eyes of those who have no gift
of perceiving what is the truly happy life, it was then above all that they appeared to
be superlatively fair and blessed, filled as they were with lawless ambition and power.
And Zeus, the God of gods, who reigns by Law, inasmuch as he has the gift of
perceiving such things, marked how this righteous race was in evil plight, and desired
to inflict punishment upon them, to the end that when chastised they might strike a
truer note. Wherefore he assembled together all the gods into that abode which they
honor most, standing as it does at the center of all the Universe, and beholding all
things that partake of generation and when he had assembled them, he spake thus: ...

This closing scene of the incomplete Critias is clearly related to the conception of cyclical
periods of cohesion and dissolution of uranomimetic polities brought about by the inevitable
failure of the rulers to ensure that the breeding and stock of the citizenry is kept as divine as

possible (121a-b). The diction of musicality used by Critias to describe Zeus’ imposition of
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just punishment (diknv avtoig émbeivar) upon the degraded Atlanteans who lost their divine
qualities through progressive devolution is also of note. Critias says that God seeks to impose
a punishment in order to render the sinful Atlanteans ‘more in tune’ (éuperéotepot, 121b-c).
This would appear to be a reference to the idea that for man and polity to achieve
blessedness, eudaimonia, it is necessary to conform to the musico-mathematical harmony of
the ratios of the Anima Mundi and the order of the numbers imaging Paradigm in the motion
of the celestial bodies. This same diction of ‘being in tune’ and God imposing just
punishment to ensure compliance to that harmonic order of the All (diknv avtoic émbeivar,
121b-c) occurs programmatically at the beginning of the Critias when Timaeus is ending his
eikos mythos-logos in prayer. There Timaeus says that if the symposiast-dialecticians have
erred and spoken something ‘out of tune’ with the harmonic order of Uranus-Cosmos he
prays that God impose the fitting corrective punishment justly in order to render him who is
sinfully out of tune harmonious again (wapa pELOG 8¢ €1 TL TEPL ADTDV AKOVTES gimopiey, diknv
™V Tpénovoay Emtifévarl. oikn 8¢ dpOn Tov minuuerlodvta Euperiy moeiv, Criti. 106b). This
suggests a connection between the cosmo-political outlook of the Timaeus-Critias and Book
8 of the Republic because all these discourses presume that the macrocosm, the mesocosmic
polity and the microcosmic race of men periodically go through inevitable cycles of
degradation in tandem.'¢! There is an analogism between the manner in which the Demiurge
periodically has to let the Visible All degenerate into ‘sinfully’ un-musical movement before
re-imposing a muscio-mathematical state of order (ndv 66ov v OpaTOV. .. KIVOOUEVOV
TANUPHEARS Kol ATAKTOC, €l TAEv avTo fyayev, 7i.30a) and the way in which the
philosopher-king zographoi must first seize a dysfunctional polity’s disordered habits of its
people and scrub it clean so as to render it a tabula rasa, a very difficult task indeed

(AaPovtec...domep mivaka TOAY T€ Kal 7101 avOpodnwv, TpdTov PEV Kabapdy Tomaeeioy dv, O

161 Adam (1902), 208-210 with his Appendix |, Pt ii §§ 5,1-6.
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o0 Tavy pddwov, R.501a). In both cases the ‘painter’ must periodically ‘scrub their surface’
clean in the sense of letting the macrocosm, the mesocosmic polity and even microcosmic
individuals totally devolve into a-musical chaos. Only then may they b aspire to make a
change through writing/painting (both expressed by graphein) out nomoi (1@ pnte iduwtov
unte moAewg £0erficat av dyacHot unde ypdeety vopovg, Tpiv fj Toparafelv kabopav 1
avtoi morfjoon). 1% Critias’ history of cyclical degeneration races and polities as well as
Socrates’ astronomico-geometric system of controlling the breeding of agalma-citizens which
inevitably undergo degeneration need to be viewed as analogues of Timaeus’ Visible

Cosmotheos perpetually undergoing periodic decay and re-construction.

There is also evidence within Critias’ relaying of the Egyptian priest’s speech to Solon for the
idea that the perfect polity on earth must be committed to cosmomimesis, that is, the
imitation of the Divine Macrocosm. The Egyptian priest in Critias’ narrative presents his own
polity, Sais, as an example of an ideal polity established according to the rational order

(kosmos) delineated in Heaven’s phronésis or rotational intelligence (7i. 24b-c):

70 8" o mepi thig PpoviioEmg, Opdic Tov TOV VOOV Tiide donv émpédetay now|caTo
€00VC Kot apyig mePl TE TOV KOGHOV, GmovTo HEXPL LAVTIKNG Kol 10 TpIKiiC TPOG
Vyleav €k TovTov Beinv dvrov gig 10 avlpamvae dvevpav, doa te dAla TOVTOG
gmeTon pafnpato TavTo KTNoAUEVOC.

with regard to wisdom, you perceive, no doubt, the law here—how much attention it
has devoted from the very beginning to the Cosmic Order, by discovering all the
effects which the divine causes produce upon human life, down to divination and
the art of medicine which aims at health, and by its mastery also of all the other
subsidiary studies.

What is the ‘Cosmic Order’ that gave the inhabitants of Sais and Palaeo-Athens their wisdom
(phronesis)? It is of course the rotational cognition of Heaven (cf. 7i.40a where Uranus-

Chonos' rotation, phora, is linked to intelligence, phronesis, as per the etymology presented

162 For the bivalence of graphein, see Lissarrague (1992), 55-70 & Jouanna (2001), 55-70.
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in Cra.411d). Sais and Palaco-Athens are present and historical examples of how Socrates’
ideal political constitution delineated in the mathematico-musical order of Heaven can be
actualised on earth.'® This is reflected in the diction used by the Egyptian priest in describing
how Sais’ excellence in the arts necessary for sustaining a polity’s health is due to keen
awareness of the “effects which the divine causes produce upon human life” (poavticiic kol
laTpIKiic TpOg Vyietav €k ToVTOV Bgimv dvtmv &ig ta avOpmmva). The arts concerned here are
divinely inspired prophecy (mantiké) and medicine (iatriké). Critically Chapter Three of this
dissertation will show that Timaeus is in fact a master of both of these arts for his eikos logos-
mythos 1s essentially an exercise in oneiromantic and iatromantic exegesis of how man’s
microcosmic nous images the Demiurge’s macrocosmic eikonopoiia during sleep by
engaging in hepatic zographia which, when interpreted correctly by a philosopher through
dialectic reasoning, is the ultimate form of divine revelation. Indeed, Chapter Three of this
dissertation will demonstrate that this oneiromantic dynamic underpins the whole Timaean
eikos logos-mythos. At any rate, returning to the above passage, the reference here to ‘theia
onta’ as the source of his city’s advancement in the religious and medicinal arts not only
shows subtle awareness of the doctrine of the Forms of the Paradigm, the invisible, noetic
onta accessed through the numerical order (cosmos) of Heaven. The Egyptian priest goes on
to describe the foundation of Palaco-Athens by Athena-Neith in terms of it being a perfect
instantiation of the heavenly constitutional arrangement, the diakosmesis such that its citizens
are wise and its seasons perfectly balanced (todtnVv obv 81 T6Te cOUMOGAY TV SLUKOGUNGLY
Kai cOVTaEY 1) 0£0g TPOTEPOVC VUG SLUKOGUNCAGH KATHOKIGEV, SKAEEAUEVT TOV TOTTOV &V O

veyévnobe, TV VKpaciav TAOV APAV v aNTd KoTWodGA, 8Tl PPoVIL®TATOVS EVvOpas olcot,

163 Morgan (1998), 10 has noted that Critias’ Atlantis myth is a ‘charter myth’ because “on the most
fundamental, philosophical level the myth sets into narrative motion the paradigm of the ideal state elaborated
in the Republic”. Sallis (1999), 40 not only links Palaeo-Athens and Sais’ eunomia and wisdom to the atopic
paradigmatic polis laid out somewhere in Heaven but also comments on the importance of topos/chéra qua
place. Sallis is of the opinion the Chora is being foreshadowed here. Sallis cities Procl. in Ti. 1.99, 1.129, 1.162.
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24c-d). The Palaco-Athenians were well-lawed and surpassed all in virtue (€dvopovuevot
ndon 1€ Tapa Tavtag dvlpdmovg VrepPePfinkoteg dpetii) being warrior-philosophers like the
deity who nurtured them and arranged their polity (ptlomorepdg te Kol PridcoPog 1) 0£0¢).
This eunomia is presumably not only ascribable to Athena’s role in Palaeo-Athens’ formation
but also due to uranomimeésis as was the case with the other polity established by Athena,
Sais, wherein the iatromantic phronesis of its citizenry is more clearly linked to the phora of
Heaven. Nonetheless there is extra-Platonic evidence for Athens’ original constitution being

conceived as uranomimetic in Plato’s time.!%*

The point of all this discussion of the connection between the ideal polity laid out in Uranus-
Chronos and that constitution’s earthly incarnation is that, for Plato, the arrangement of
political life on this earth of ours is not merely a secular affair. Instead, Plato’s conception of
politics is intimately woven into the fabric of a religion of sacred astronomy wherein the
foundational eikos mythos narrating the genesis of the Begotten Visible Cosmotheos is just as
much a cosmotheogony as it is a politogony. There is no separation here between the natural
science of astronomy, political life, theology and personal salvation. The latter consists of

making the human nous as alike as possible to that which it beholds (Uranus-Cosmos qua

164 | ex. Patm. s.v. yevvntadi (Sakellion 1877, 152)= Ath. Poi. Fr. 3= Aé€eiq pe®' iotopl®v €k TV AnuooBévoug
AOywv in Latte (1965), 140. Cf. Harpocration & Suda s.v. yevvijtal. See also the Schol. on Pl. Ax. 371e. In the
Patmian lexicographer’s record of Aristotle’s writings on the Athenian constitution the tribal divisions are said
to have resulted from the mimesis of the seasons (horai) and months (ménes) within the year (eniautos) in
such a way as to produce a schema whereby the twelve month-like phratries were made up of thirty gené such
that the total number of gené in the polity, 360, was the same as the number of days in the year. The text
mentions two classes, the gedrgoi and the demiourgoi, which were probably supplemented by a third, the
Eupatridae, for Plu. Thes. 25.2, relying on Aristotle as a source, tells of Theseus creating a tripartite class system
for Athens (Arist. Ath. Fr. 2 Kenyon). The cautioning of Lambert (1993), 371 about this uranomimetic
constitution having no historicity is of no concern for it being an actuality is not the point for present purposes.
It is simply important to be aware that the idea of a polis imitating Uranus-Chronos was likely already
established culturally in Plato’s time. For the actual history of the Phratries of Athens, see the following: Traill
(1986), 123; Whitehead (1986), 17-21; Fergusson (1911); Fergusson (1910), 257-284; Fergusson (1936), 144-
158; Oliver (1980), 42 & 30-38; Latte (1941), col. 752; Lambert (1998), 394-403; Lambert (1993) 371-80; Sanctis
(1912), 58; Bourriot (1976), 460-492; Hignett (1952), 59. See Rhodes (1981), 71-72 on the class of démiourgoi.
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eikon of the Paradigm). This is the ultimate goal set before humans by the gods, for us to
return to our original astral nature by making our nous maximally Heaven-like (t®
KOTAVOOLUEV® TO KATavoodV £Eopoidoat Katd thv dpyaiov evotv, 7i.90d). As such not only
is the ideal polity meant to imitate the Generated Divine as a unified collective but so too are
the individual citizens within their own nous-souls. It should be recalled that Uranus-
Chronos, the Visible Cosmotheos Himself is in His own right a sense-perceived Godhead
worthy of worship. He is the eikon of the Noetic Animal containing all noetic animals, being
Himself the Perfect Visible Zoon containing all visible creatures (7i.92¢, 30c & Criti.106a).
Given that the Divine Paradigm that the zographoi-oikistai are to use to sketch or map out
their polity is ‘in Heaven’ (év obpav®, 9.592a) this means that the numerical order of Time
embodied in the body of the Visible, Begotten Godhead, the eikon of the Noetic World of
Being is itself the theoeikelon-andreikelon constitution. That numerical order can be
identified with the ratios of the Anima Mundi, God’s nomos which Timaeus relays in his own
rhapsodic nomos. Given then that this is the case, politogony, the process of generating a
polity on earth that is an eikon of the Divine Paradigm of the theoeikelon-andreikelon
constitution laid out in the stars is an inherently theomimetic enterprise—the city is to be

planned according to the musico-mathematical delineated in Uranus-Cosmos.

The claim that the 7imaeus-Republic essentially identifies the perfect political constitution
with the musico-numerical order of Uranus-Chronos, the nomothesia-nomopoiia of Heaven,
should hardly come as a surprise. Timaeus makes it clear that God conceived of granting
humanity sight for the express purpose of observing Nous’ rotations as made manifest in the
movements of Heaven which are to be emulated in our own rotational cognition, trying our
best to make our unstable intellects as alike as possible to the unfaltering and ever-consistent
intellection of God (47b-c). The main soteriological message of the Timaean eikos mythos-
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logos is that man’s intellective soul (his nous) currently bears the same structure of the Anima
Mundi rotating Heaven (7i.90c-d) and which was formerly sown in a celestial body and
shown the ‘fated laws’ of the All (41d-e) and his ultimate goal is to return to his astral
dwelling where he can enjoy his original blessed existence after having lived an optimally
philosophic life as a terrestrial human who has succeeded in imitating the archetypal
cognitive order made visible in Uranus-Chronos the Divine Macrocosm (42b). Given that it is
deviations in the motions of the celestial bodies that cause civilisation-destroying natural
disasters (22d) and human souls initially were and are destined to again be ‘mounted’ in or
upon such stars and planets is it not fair to conclude that humanity is an integral part of
Uranus-Chronos? The Visible All is sustained by a musico-mathematical order and it is the
virtuous compliance with or sinful violation of the Demiurge’s astronomical nomothesia-
nomopoiia that determines the fate of the world. Viewed in light of this cosmological
presupposition one can see why the ideal political constitution can be essentially identified
with Uranus-Chronos. The ideal polity is conceived of in terms of the collective life of many
divinised humans comprising a singular God-like agalmatic body-politic the ‘harmonies’ of
which must be synchronised with the order displayed in the heavenly eikon of the Paradigm,
the latter being the object of Nous the Demiurge’s own Intellection and the Perfect Noetic

Animal.'® Now that the relationship between the Timaean Demiurge’s delineation of the

165 Though it is ultimately a subject fraught with uncertainty the possible identity of Nous the Demiurge and
Paradigm is perhaps worthy of contemplation here—ultimately the answer to this question does not have a
bearing on this dissertation per se but it is quite relevant to the question of how Plato conceived of the
Godhead. It is possible that in making the Visible Cosmotheos as an eikén of the Paradigm (7i.92c) the
Demiurge did so in order to make an immanent image of Himself, the otherwise noetic, invisible and
transcendent Godhead? An often-overlooked detail is the fact that Timaeus not only says that the Demiurge
makes the Visible All as like as possible to the Paradigm but also to Himself (mavta otL paAiota £BouAnon
vevéaBal mapaminota €aut®). Does this imply that both the Demiurge and the Paradigm are one and the same
or partially identifiable in some sense? This is what Archer-Hind (1888), 345, 39 & 91 n. 12 presumes when he
interprets the Timaeus panentheistically by reading 7i.92c as calling the Visible Cosmotheos eikwv tol motntod
instead gikwv to0 vontol and identifying the Form of the Good with the Paradigm and the Demiurge. Cf.
Dombrowski (2005), 60: “this interpretation, wherein God and paradigm can be intellectually distinguished but
cannot be ontologically separated, enables us to better understand how, in the Timaeus, the cosmos is a work
of art that is an image of the idea in the divine artist's mind: since this artist is mind, the divine artist is, in a
way, the Paradigm. This interpretation also helps us to better understand the otherwise confusing presentation
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mathematico-musical structure of Uranus-Chronos in His dodecahedral diazographia has
been thoroughly linked to the constitutional diagraphé-zographia of the philosopher-kings
seeking to establish the ideal mesocosmic theoeikelon-andreikelon polity an important
question arises—what has all this to do with the Panathenaic background of the Timaeus-

Critias and Timaeus’ status as a rhapsodic nomopoios-nomothetes?

Homer’s Shield of Hephaestus and the (dia)zographic Nomopoiia-Nomothesia of the

Timaeus-Republic

in the Sophist of the Forms as living and thinking: they are the intellectual contents of a living and thinking
divine being. Even the Republic is illuminated by this interpretation. The otherwise confusing effort in the
Republic to have the Good function as a cause starts to be intelligible when the Good is seen as the most
exalted content of the mind of the divine cause”. Ultimately the author of this dissertation is partial to
interpretations that seek to identify the Demiurge and the Paradigm and which see the Forms as divinities
because there actually is under-appreciated textual support for this view in the Timaeus. Despite always
making the Visible Cosmotheos as alike as possible to the Paradigm at one point the Demiurge is said to have
willed for all things to resemble Himself (77.29e: mavta 6t pdAiota €BouAn6n yevéoBal mapamAnola £aUT®).
Ritter (1931), 321 was of the opninion that the Ideas are both 'divine thoughts', a part of God's thinking
(gottliche Gedanken, ein Theil des Inhalts von Gottes Denken) as well being 'laws of generation'
(Bildungsgesetze) and “a part of the determination of God's creation" (ein Theil der Bestimmtheit von Gottes
Schaffen).Thus is it not fair to presume that He (the Demiurge) and the Paradigm are one and the same?
Nonetheless there are also valid counterarguments. Lisi (2007), 118 rightly points out that the Form of the
Good in the Republic (and thus by extension the Timaean Paradigm) is ontologically beyond or above Nous the
Demiurge. Taylor (1928), 81 sees the Paradigm as external to the Demiurge and deems identification of the
Paradigm as the Demiurge’s thoughts to be an innovation of Philo Judaeus, cf. De Opificio Mundi 4.17-19 and
5.20-22. Ultimately this thesis will refrain from reaching a conclusion on the theological status of the Forms and
the identification of the Paradigm and the Demiurge or the lack thereof for the focus will instead be on the
dynamic of image-making and mimesis. Ultimately it is probably best to remain agnostic on this issue as Plato
himself probably was—hence the lack of clarity in the texts themselves. Muelller (1936), 472: “if we
understand the world as creation, as visible image of eternity, as outward analogy of an inner synthesis, as a
symbol of the glory of the absolute ground and Being, which transcends it and in transcending contains it, we
then understand the world as ‘aesthetic God simile of the intelligible One (eikwv ol vontod Be6¢g aicdntog)’
92c”. For criticism of Archer-Hind’s interpretation, see llievski (2022), 55. For a compelling account of the
overall theology of the Timaeus, see Karfik (2004), 87-148. Karfik identifies many classes of divinity in the
Timaean cosmology when explaining the meaning of Ti.41a (theoi thedn). Firstly the Demiurge and Paradigm
are identified jointly as God. Secondly there is the Visible Cosmos that is expressly identified as a deity (34b and
in 68e, 92c). Thirdly there are the astral gods that are at the top of the hierarchy of begotten gods (39e), there
being two sub-divisions of the fixed-star gods (40a—b) and the planetary ones (40b—c). These are followed by
the daemones, the sub-demiurges of 41d-42d (it is unclear why Karfik separates them from the astral gods).
Then there are the traditional gods alluded to in 40d—41a that Karfik rightly distinguishes from the astral ones
whilst noting that Plato despite criticising traditional poetic depictions of the Olympians never denounces them
(see esp. p139-145). Lastly humanity and all other kinds of animals are also divinities by virtue of their
possession of divine souls that were once sown into the celestial bodies (41e). Upon incarnation as terrestrial
animals these souls are still divine and always continue to partake of divinity, albeit in a progressively lesser
degree as one descends down from birds to terrestrial beasts and then to sea creatures at the nadir (91d-92b).
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The concept that a poem's structure should mirror its content—that form should reflect
meaning—is not Plato's invention but rather an adaptation from Homeric epic. The Shield of
Achilles (/1. 18.478-608) provides the paradigm for this kind of self-reflexive poetics. Just as
the shield's metallurgical structure mirrors the //iad's overall structure, so too the Timaean
account of the construction of Uranus and the World Soul constitutes a verbal painting of the

cosmic All. This verbal painting will be shown to be a kind of ‘virtual armillary sphere’.

Before turning to Timaeus’ virtual construction of an armillary sphere it will be beneficial to
place the Timaean nomos within the broader cultural framework of contemporary exegesis of
Homeric poetry.!®® Simonides of Ceos is reported by (Pseudo?)-Plutarch to have taught that
poetry was ‘verbally resounding’ painting just as literal painting is silent poetry (1] Tomtikm
Coypagio Aarodoa, 1) 8& {wypapia momtiky ctondoa).'®” This aphorism is closely connected
to Homer’s ekphrastic depiction of the Shield of Achilles.!®® Pseudo-Plutarch calls Homer the
‘teacher of poietic zographia’ ({wypapiac Siddokorov ‘Opunpov).'® Homer’s status as
archetypal painter-poet is connected expressly to his depiction of Hephaestus crafting the

Shield of Achilles and depicting on it the earth, sea and sky with the luminaries and the

166 For testimonies about allegorical exegesis, particularly that of Metrodorus of Lampsacus, see DL 2.11, Tatian
ad Graecos 21, Phld. On Poems 2, Schol. B on the Il. 20.67 & PI. lon 530c (there Metrodorus is grouped with
Stesimbrotus of Thasos and Glaucon). See also Califf (2003), 21-36.

167 This testimonium is found in Vita et poesis Homeri 216= Ps.Plu. Essay 54B §216. See also Plu. Gloria
Atheniensium 3 [346F] & Simonides T101 Poltera (= 47b Campbell). Cf. De audiensis poetis 3 [18A], De
adulatore et amico 15 [58B], Quaestiones Convivialis 9, 15 [748A] & Cic. Tusc. 5.114. For the dating and
authorship of this Plutarchian Vita et poesis Homeri, see Keany & Lamberton (1996), 3-10. For the link between
Simonides’ aphorism and the Homeric Shield of Achilles, see Iribarren (2012), 297-299, Rispoli (1985), 99-100,
Zeitlin (2001), 223-224.

168 | ecoq (2010), 79 and Squire (2013), 161-162. See also Sprigath 2004 and Mannlein-Robert 2007, 20-22.

169 vit. Hom. 216. See also with Iribarren (2012), 289—312. Cf. Luc. Im. 8 where Homer is called both the best of
writers and of painters through the bivalence of the word grapheus (6 dplotog Tiv ypadewv). Max. Tyr. 26.5
presents Polygnotus and Zeuxis the famed zégraphoi as being indebted to Homer. See also Philostr. Im.10.5-20
vis-a-vis Il. 18.483—608. (Pseudo)-Plutarch’s diction has been seen by some scholars as being late and not
representative of Simonides’ original wording. Lanata (1963), 68 claims that poiésis is not attested before
Herodotus and Lucas (1968), 269 n.2 argues that AahoUoav is late as one would expect legein in Simonides. See
also Wilamowitz (1913), 148-150.
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plenitude of stars circling the All as a crown above cities in various circumstances (TAfi0og
AoTPOV GTEPAVOLVTOV TO TTAV Kol TOAELS &V SL0POPOIC TPOTOIS Kol TUYOIG KAOEGTMGOC).
Pseudo-Plutarch adds that there could be no demiurge more skilled than Homer for his shield
depicts zoa that talk and move (kai {®do Kivovpeva Kol eOeyyoueva, Tivog o gaivetotl T€xvng
To1000TNG dNpovpyod texVik®TePog). This is strongly reminiscent of Timaeus being
commissioned by Socrates to animate the ideal polity as a moving zoon (tig {®da KaAd TOoV
Oeacdpevog... 0o Ypaetig sipyacsuéva. .. kivoopeva, 7i.19b-c). The idea that the life-likeness
of the zoa within the demiurgic artefact that Homer’s zographic poetry paints into being
through words is what makes him unrivaled as a wordsmith is very important. Pindar, a near
contemporary of Simonides of Ceos, similarly made the point that his poems were more
powerful than mute statues.!”® What is important about all of this information relayed in the
Pseudo-Plutarchian text (it is unclear how much is purely Simonidean) is that it paths the way
for understanding Timaeus as a ‘new Homer’ in his generation through words of an eikon of
the Cosmotheos that can be prayed to (Criti.106a) and that embodies Socrates’ ideal polity as
a living, moving zoon (7i.19b-c). Keaney and Lamberton in commenting on this Simonidean
portion of the Plutarchian essay on Homer state that “the creator of Hephaestus and the shield
is assimilated to his creation and the global and comprehensive artifact of Hephaestus
becomes, implicitly, the Homeric corpus”).!”! Similarly Zeitlin states that “in ps.-Plutarch’s
account...Hephaestus’ manufacture of the shield is transferred to the poet himself as proof
that the product of his phantasia entitles him to the highest credentials of excellence in the

visual arts themselves”.!”* This analogism of the microcosmic human poiétés with the divine

170 Ford (2002), 93-99. Pi.N. 5.1-3 & /. 2.44-48. See also Pi. N. 3.9-17 (xwpag &yolua) & 3.1-5 (ueAyaplwv
TEKTOVEC KWUWV) with Steiner (2001) 260, 273 who rightly understands Pindar’s poem as virtually constituting
an agalma. Similarly, Kurke (2013), 156 says the following of Pindar’s agalmatopoiia: “here, where we might
expect to find a statue (agalma) of the athletic victor himself set up by his grateful city, we are given instead a
whole chorus of moving, breathing, singing statues”.

171 Keaney & Lamberton (1996), 27.

172 7ejtlin (2001), 224.
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demiurge or artisanal maker (poiétés) whose macrocosmic artefact is replicated or virtually
‘painted’ through the words of poetry is exactly the same dynamic which this dissertation
identifies in the Timaeus. As such, provided that the Pseudo-Plutarchian is genuinely relaying
information about Homeric exegesis that all goes back to Simonides’ era, this late text
provides very helpful information for the contextualisation of the nomothesia-nomopoiia of
the Timaean eikos mythos in terms of the cultural context of the rhapsodic tradition. In fact,
even if all the information relayed in the Plutarchian essay were post-Platonic it would still at
the very least be useful for elucidating how Plato himself may have conceived of his ideal

polity’s ‘New Homer’.

Perhaps the most important information relayed in this section of the Plutarchian de Homero
(216) for present purposes of understanding the Timaeus is that Homer is said to be the first
and the best poet with respect to showing forth noémata visually through zographic phantasia
(pavtacig Tdv vonudtov £deiéev) and virtually generating through skilfully arranged words
gods, humans, places, various acts and even moulding all kinds of zoa through the ‘matter’
(hyle) of words (17} evpwVig TOV RV EkOcuNce Beovg, avOpmdTOLS, TOTOVS, TPAEELS
nowilog, avémiaoe &€ Tf) VAN TV Aoywv koi {da mavtoia). Thus there is an analogism
between the demiurgic nomopoios and the divine craftsman acting as cosmic nomothetés.'™
There is naturally an issue with investing too much attention in the diction of the indirect
testimonium of Pseudo-Plutarch but it nonetheless seems fair to presume that Simonides did
teach something like this. Further if he did then it can be assumed that it was known among
the Homeric rhapsode-exegetes of Plato’s era who saw Homer’s Shield of Achilles as an

exemplification of how poetic words (/ogoi) can demiurgically produce images that are not

173 Squire (2018), 359-360: “the wordsmith ‘crafts’ through the almost physical stuff of language: like a
sculptor”.
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merely static but rather are living, moving zoa. The reason this is so significant is because the
present chapter’s study of Timaeus’ status as a rhapsodic nomopoiois-nomothetés and
zographos will argue that Plato has Simonides’ exegesis of the Homeric Shield of Achilles in
mind (or something akin to it) when he proffers through the Timaean eikos mythos a

‘replacement’, that is, a divinely-crafted demiurgic product adorned with living zoa.

This dissertation shall argue that Homer’s Shield of Achilles is vital background for
understanding the cosmomimetic nomopoiia-nomothesia of Timaeus’ eikos mythos which
‘paints’ out Socrates’ polity as a zoon by eikastically depicting the Demiurge’s celestial
diazographia (Ti.55¢), that is, His delineation and zodiacal adornment of the dodecahedral
All. The reason the Shield of Achilles is a vital comparandum is because Plato’s Timaeus in
verbally constructing an eikon of the All as a virtual armillary sphere through his speech
seeks to achieve exactly what Homer qua archetypal zographos-nomothetés did, namely the
generation through words of a divinely-crafted artisanal product embodying the relationship
between microcosmic man and the Divine Macrocosm through the mesocosmically-charged
political organisation. Why should it be presumed that the mappa mundi which Timaeus
crafts through his zographic poetry is an armillary sphere specifically? Timaeus describes the
Paradigm as containing all invisible, noetic creatures in a manner analogous to how the
Visible Cosmotheos contains us and all visible creatures (30c-d). This conception of the
Visible Cosmotheos as panzoomorphic, that is, containing all kinds of visible animals, should
inform how one conceives of the Demiurge’s dodecahedral, zodiacally-adorned diazographia
and Socrates’ polity qua celestial diagraph@—the sphere of fixed stars, the outermost layer of
Uranus-Chronos that consists of diverse blue-print of starry animalian forms. Indeed, when
one keeps all of this in mind it is easy to appreciate why Timaeus the nomopoios-nomothetés
could best emulate the Demiurge’s dodecahedral diazographia through the virtual
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construction of an armillary sphere because it is this artisanal product which most closely
resembles the Demiurge’ own artisanry as can be seen in the oldest surviving examples of

armillary spheres from antiquity:'”*

178 The photographs of Kugel's globe are Figs.2.5-2.8 in Dekker (2013), 58, reproduced courtesy of Galierie J.
Kugel, Paris—for Dekker on Kugel’s Globe generally, see Dekker (2013), 59-69. The photograph and sketch of
the Mainz Globe (produced in the early AD period) is given as Fig. 2.10a-b in Dekker (2013), 69, courtesy of the
Romisch-Germanisches Zentralmuseum, Mainz. For the less picturesque but equally important 'Larissa Globe'
that is not reproduced above, see Dekker (2013), 54-57.
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2.5 side east of the vernal equinoctial colure 2.6 side east of the summer solstitial colure

2.7 side east of the autumnal equinoctial colure 2.8 side east of the winter solstitial colure

The Kugel Globe appears to be a Pre-Hipparchean constellation-globe that was likely part of
an armillary sphere perhaps dating back as early as the second century BC—it depicts the
constellations that had been described by Eudoxus, a member of Plato’s Academy.!”* Though
these surviving examples of celestial maps incorporated into ancient armillary spheres are
later than Plato’s era and likely more elaborate than those he knew, they nonetheless give a
sense of how a metallurgical artefact of this kind neatly parallels the description of the
Demiurge adorning the outermost layer of the Visible Cosmos (the sphere of the fixed stars)
with a diazographia (Ti.55c)—indeed such a sphere is likely its inspiration. Such a

metallurgical artefact depicting the, ever-rotating procession of starry zoa that embodies Time

175 Eudoxus's treatise is known from Hipparchus, see Manitius (1894). For Eudoxus' relationship with the
Academy, see Lasserre (1966), 138, Kramer (2004), 5, Natali 2013, 157. See DL 8.86.4-5 for Eudoxus attending
Plato’s lectures. Kugel’s Globe was found near Lake Van along with other artefacts that can be clearly dated to
the second though the date of the sphere itself is contested, see Kugel (2002), 22-26 & Cuvigny (2004), 737.
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(Chronos) in the body of Heaven (Uranus) can easily be connected to Homer’s account of
Hephaestus’ Shield, a demiurgic miméma that depicts constellations and showcases their
influence as archetypes on the sublunar world below. The globe also relates to the
Panathenaea which was calendrically calculated through the observation of animalian
constellations and involved processions with terrestrial animals and equestrian games of a
martial character. Socrates’ request to see his starry polity rendered a zoon at war (19b-c)
needs to be viewed in light of all these connections. Timaeus describes Uranus-Chronos both
as a living organism and an artisanal object (an armillary sphere) adorned zographically with
animalian shapes and does so as a rhapsodic exegete of Homer’s imago mundi, his Shield of
Hephaestus during the Panathenaea, a festival determined by the movements of
constellational zéa and involving equestrian games which culminated in the offering to
Athena of peplos depicting the exploits of that goddess.!’® Thus Timaeus’ song-offering qua
virtual armillary sphere will now be examined in terms of its function in the context of the

Panathenaic rhapsodic performances of Homeric poetry.

One may at this point ask, how does Timaeus’ virtual crafting of a planetarium render him a
rhapsodic exegete of Homer? How is this discussion of Timaeus’ virtual creation of an
armillary sphere related to his role as nomopoios and nomothetes? As shall be see shortly,
there is a precedent in Homeric poetry for an artisanal object mapping out the All in
miniature, namely Hephaestus’ Shield. It will be demonstrated that Homer’s imago mundi is
being exegetically adapted and updated by Timaeus in his virtual production of an armillary

sphere through the logoi (ratios and arguments) of his nomos. In the Homeric imago mundi of

176 For Panathenaeic equestrian events, see these two second century inscriptions: |G 112 2313; 2314; Gardiner,
(1910), 236-37. These games were held in conjunction with musical agénes with the Boulé arranging prizes and
the presentation of the peplos Arist. Ath. 60.1 & 62.2. Ferguson (1911), 291-295; Moor (1975), 229-230; Sandys
(1912), 238.
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the Shield of Achilles (I1.18.484-488) the sun, the moon and important constellations (the
Pleiades, Hyades, Orion and the Ursa Major/the Wain) are the starting point for the
description of cosmic order. There follows a description of two cities: in one a wedding and a
judgment are taking place (490-508) whilst the other city is besieged (509—40). This is
clearly a mise en abyme in the sense that the plot of the Trojan cycle is essentially
summarised in these images (Il. 18.510-513). Given that the shield in addition to depiction
the marriage-feast and city-siege that constitute the Trojan cycle’s plot also depicts various
agricultural activities (541—572) as well as dancing and courting (590-606) the implication
is that political life, the whole human enterprise, is conceived of as being guided by the
movements of starry heaven above—the cosmological assumption of a polity ‘under heaven’
(hypo ton ouranon) perfectly aligned with the stars determining the correct rhythm of life is
already articulated here. Thus by constructing a virtual armillary sphere that summarises in
one image the entire theology and anthropology of his cosmogonic and anthropogonic
discourse Timaeus as nomopoios-nomothetés is reworking Homer’s prior cosmographic mise
en abyme. Though this has never been properly realised in scholarship to date, Zedda has
drawn attention to the diction of mixing used in Timaeus’ account of the Demiurge’s crafting
of the Anima Mundi (cuvekepdcato, ELVOPUOTTOV, SVGUEIKTOV, UIYVOG, OIEVEILEY, KPOTNP,
Kateyeito, 35a-b & 41d) along with the imagery of smelting, hammering out bands and
mathematically measuring proportional harmonies all of which he sees as distinctly
metallurgical.!”” Just as Homer used the metallurgical crafting of an artisanal product as
means of providing a depiction of the astral ordering of the All Timaeus as the replacement-

rhapsode founding a new polity and a new kind of theomimetic poiésis outdoes him by

177 7edda (2000), 25-33. Is it coincidental that Pythagoras was, at least in apocryphal legend, conceived of as
discovering the numerical character of harmonic intervals in music by overhearing the hammering of
blacksmiths? See lamb. VP 121. For the oldest source, see Nicomachus’ account ascribed to Huffman (1993),
145-165. See also Macr. Somn. Scip. 2,1,8—-1; Boeth. De institutione musica 1,10-11, Cassiod. Inst. Div.
Litt.2,5,1; See also Xenocrates on Pythagoras' discovery of the numerical character of intervals in music in
Barker (2004), 30.
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producing an eikon that is a living zoon capable of being prayed to and thus to some extent
identified with the Cosmotheos depicted therein. The connection between this metallurgical
mise en abyme and nomopoiia-nomothesia is vitally important for understanding the way
pedagogy, poiésis and cosmotheology are conceived of in Socrates’ ideal polity and fleshed

out in the Timaean zoomorphic logos (see Chapter Two of this dissertation).

Not only does Timaeus virtual construction of an armillary sphere constitute a new examplar
of poetic zographia embodying the link between rhapsodic nomopoiia and establishment of
cosmic order through heaven-mandated nomothesia but it also ecclipses Homer’s atempts at
establishing microcosm-macrocosm analogism by producing a much more compelling image.
Rather than simply producing a vague image of macrocosm-microcosm analogism in the way
Achilles Shield does by showing the seaosonal cycles of man’s existence occuring under the
constellational rotations above Timaeus instead intimately connects the macrocosmic
rotational intellection (phronésis) of Uranus-Chronos with man’s microcosm cognition. Both
the Divine Macrocosm’s and microcosmic man’s rotational cognition are delineated in the
structure of the virtual armillary sphere that he virtually crafts through the words (/logoi) of

his prose-poetry.

Timaeus’ Virtual Armillary Sphere qua Mise en Abyme

Timaeus states that reliance on imitative models (mimémata) is necessary to properly
conduct astronomical inquiry (7i.40c-d). Bury clarifies that Timaeus is referring here to "such

instruments as a celestial globe or planetarium".!”® Timaeus claims that such an armillary

178 Bury (1929), 86.
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sphere would be needed if complex technical details were to be discussed (40c-d). Timaeus
does not treat any such specifics so one might assume that no model is necessary. However,
Zedda states that the armillary sphere “must be seen as standing in an analogical relationship
both with its model, the world soul, and with the image of the world soul constructed in the
mind of the person trying to understand its workings”.!” Modelling plays a key mediational
role in Timaean epistemology. Further, there is some irony to Timaeus’ remark that a model
would be needed. His account of the World Soul basically constructs a virtual armillary
sphere, as seen below in the diagrammatic representation of the planets distributed across the
bands of the Different with the Anima Mundi. Timaeus describes the way in which the Anima
Mundi is constructed (36b-c). The two bands of the Same and the Different respectively are

formed into rings and then positioned one inside the other like so:'*°

Different

/{’\ y Same

179 Zedda (2000), 37. Consider also the allusion to the armillary sphere in Ti. 40c-d.
180 These depictions are from Brisson (2021), 73, his Figures 3 & 4. Cf. the rather different conception in Nikulin
(2000), 113-118.
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Same

What is significant for present purposes is that these two interlaced ‘hoops’ of the Anima
Mundi rotate in opposite directions. They are identified with the circuits of the fixed stars
along the celestial equator and of the planets along the ecliptic (the belt adorned with the
constellations of the Zodiac) respectively.!®! In order for the Band of the Different to
accommodate the rotations of the seven classical planets, it must be divided into seven

corresponding circuits like so:'®?

181 7j 36¢ with Bury (1929), 71-72.
182Thijs diagram is given as Figure 5 in Brague (2021), 74.
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From the centre:
Earth

Moon

Sun

Mercury

Venus

Mars

Jupiter

Saturn

Circles of the le’feren/

The resemblance to an armillary sphere is undeniable. What is vital to appreciate here is that

there is direct analogism between the World Soul’s rotational structure and that of the

immortal human soul, the cephalic nous. Man’s cognition imitates on the microcosmic scale

that of God at the macrocosmic level (7i.90c-d):

Oepameio 8¢ oM TaVTL TOVTOC pia, TOC OlKEING EKACTM TPOPAS KOl KIVIGELS ATod1d0vVaL.
@ & v Nuiv Belw ovyyeveic giovy KIVIGELS ol TOD TOVTOC S10VONCELS KOl TEPLPOPOLL:
TOOTOIG O] GUVETOUEVOV EKAGTOV OEL, TAC TEPL TNV YEVEGLV £V T] KEQOAT
dtepOapuévag NUAVY mep1odovg EopHodvta d1d 1O KatapavOavey Tag Tod Tavtog
appoviag te Kol TEPIPOPAC, TA KOTAVOOLUEVE® TO KATAVOODV £E0H0LAGAL KOTA TNV
apyaiav @Vov, opowdcavta 0¢ TéA0g Exetv 10D Tpotedéviog AvOpdmolg VIO Bedv
apiotov Pilov Tpog 1€ TOV TapdVTA KOl TOV Enerta ypOHVoV.

And the way of tendance of every part by every man is one—namely, to supply each
with its own congenial food and motion; and for the divine part within us the
congenial motions are the intellections and revolutions of the Universe. These each
one of us should follow, rectifying the revolutions within our head, which were
distorted at our birth, by learning the harmonies and revolutions of the Universe, and
thereby making the part that thinks like unto the object of its thought, in
accordance with its original nature, and having achieved this likeness attain finally
to that goal of life which is set before men by the gods as the most good both for the
present and for the time to come.

Here a relationship of macrocosm-microcosm analogism is set up that has an inherently

soteriological character. Man is obliged to pursue the goal set up for him by the gods who
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created him. This goal is to make his nous, his immortal soul, his divine rotational
intelligence, as alike as possible unto what should be the main object of its cognition: the
totality of the All as laid out in the numerical nomos of the motion of the body and soul of the
perfect visible zoon, Uranus-Cosmos. This analogism between the Anima Mundi rotating
Heaven and the cognitional rotations of the human intellect is so important because this
dynamic encapsulates the whole soteriology and teleology of the Timaean nomos. Timaeus’
God-imitating cosmogonic song is intended to help the listener/reader to return to his ‘ancient

nature’ (koTd TV dpyaioy eOoV)

There is a key point of intertextuality with another Platonic text present in Timaeus’ linking
of the Divine Macrocosm’s cognition to that of microcosmic man. In the Cratylus (411d)
phronesis is derived etymologically from @opd (rotation). This is vital background for
understanding 7i.39d-40a. There the Demiurge is said to create one elemental genus of visible
animal, namely the divine fiery class that consists of the astral gods. This class of animal, the
fiery astral variety, is said to be ‘most beautiful’ (kdAAotov) as a result of its individual
members being endowed by the Demiurge with a spherical shape that results in a high degree
of likeness to the All (1@ d¢ movti Tpoceikalmv gdkvkhov Eroiet). The Demiurge places the
members of this fiery genus of animals in the ‘Intelligence’ (phronésis) of the ‘Most Powerful
One’ (i.e. the Cosmotheos identified as the Godhead) so that the class of astral zoa can
‘follow’ Him in His rotational movement (tidnctv 1€ €ig v 100 kpatictov EpoéVNCY EKEIVED
ovvenduevov). This phraseology is significant as it should be taken as an indication that,
though the Anima Mundi is created by the Demiurge to animate the body of the Visible
Cosmotheos, the eikon of the Invisible Godhead (Nous, the Paradigm), it is nonetheless to be
identified with Him to a certain extent. That there is truly such identification in 40a is clearly
suggested by the phraseology ‘the Intellect of the Most Powerful’ (tod kpatictov gpovnow).
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The ‘phronésis’ here must be the rotational cognition of the Anima Mundi, an identification
that can be made in light of the Cratylus, and the superlative ‘Most Powerful’ can only be the
Godhead. Surely the generated Cosmotheos cannot be said to be more powerful than the un-
generated Nous the Demiurge. The meaning of ‘kratiston’, that is, ‘most powerful” or
‘Almighty’ here can be deduced from the context. However, without recourse to the Cratylus,

the meaning of ‘phronésis’ in 40a is much less clear.'®?

Timaeus as Rhapsodic-Exegete: The Armillary Sphere as a Re-Working of Homer’s

Shield

This dissertation argues that the theoeikelon andreikelon lies at the heart of Timaeus’ project.
As the ideal polity’s cosmogonic poet, he paints into being Socrates’ constitution as a zéon in
a state of war for edification and entertainment of the citizenry. In so doing it will be claimed
that Plato’s Timaeus is not only acting as a rhapsodic performer. He recites a song, a nomos,
that will be ‘stitched’ into a relay-performance. He is also practising the art of rhapsodic
exegesis. His whole prose poem is a commentary on the term Oeoscikelog and is a re-working
of the Shield of Hephaestus. There are two Homeric passages that use the key term
Oeoeielog that Plato’s Socrates uses in Book 6 of the Republic to identify the eikon of his
ideal polity’s constitution as embodied in the perfectly divinised man (501b). In Book 3 of the
Odyssey (line 416) Telemachus is described as ‘god-like’ when visiting Nestor in search of
word on his father’s whereabouts (TnAépayov Beocikerlov). In the opening portion of the Iliad
during Agamemnon’s and Achilles’ dispute, the king addresses the latter hero as ‘godlike one’

(un 0 obtwg dyabog mep €wv Beociked” Aythded / KAEMTE VO®, EMel OV TaPELEHGENL OVOE UE

183 Bury (1929), 84. Bury cites Cra. 411d as a comparandum and notes that this ‘Intellect’ (phronésis) of Heaven
is to be identified with “the fixed stars, and their sphere which moves with the daily rotation of the spherical
Cosmos”.
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neioelg, 1.131-132). This latter instance wherein Achilles is addressed as theoeikelos is
particularly important because Achilles is alluded to sixteen times in R.379d- 391e in a
context of either criticising Homer’s heroes’ behaviour or Homer’s theology.'®* As such,
Socrates in using this Homeric term to denominate his vision of the ideal political
constitution incarnate in the perfectly divinised human and commissioning Timaeus to
provide a rhapsodic poem depicting the theoeikelon andreikelon is in essence correcting
Homer’s misapplication of the word theoeikelos. Homer’s depiction of gods and heroes is not
conducive of educational success in the ideal polity. This becomes most apparent when one
looks at how undesirable a role-model Achilles is: he is far from being an incarnation of how
Plato’s Socrates conceives of the ideal polity and the perfectly divinised citizen thereof. In
what way then does Timaeus’ cosmogonic nomos constitute a corrective exegesis on Homer’s
problematic use of the term theoeikelos in reference to Achilles? The answer lies in Timaeus’

adaptation of the Shield of Achilles.

Timaeus in producing an eikon of ‘the All” and in making his logos bear the shape of what it
describes is not original but rather is indebted to Homer’s famed ‘Shield of Achilles’. Indeed,
the Shield of Achilles crafted by Hephaestus is the locus classicus for mythic poetry depicting
the cosmos and the astral laws of fate (heimarmenoi nomoi) on a piece of microcosmic
demiurgic craftsmanship, (/. 18. 483-489):!%3

&v nev yaiov &rev’, &v 6’ obpavdv, &v d¢ Baracoay,

NEMOV T akdpavta ceAnvny 1€ mAnbovcay,

év 8¢ TQ TEipEQ TAVTO, TG T  0VPAVOG £6TEQAVOTAL,

[Tniadac 0° Y dadag te 16 1€ 68évoc Qpiwvog

184 See Hobbs (2000), 199-219 for Plato’s treatment of Achilles as the embodiment of the disordered thymos.
See also Adam (1996).
185 Taplin (1980), 1-21; Byre (1992), 33-42.
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First he shaped the shield so great and strong, adorning it all over and binding it round
with a gleaming circuit in three layers; and the baldric was made of silver. He made
the shield in five thicknesses, and with many a wonder did his cunning hand enrich it.
He wrought the earth, the heavens, and the sea; the moon also at her full and the
untiring sun, with all the signs that glorify the face of heaven - the Pleiads, the Hyads,
huge Orion, and the Bear, which men also call the Wain and which turns round ever in
one place, facing. Orion, and alone never dips into the stream of Okeanos.

The fact that Homer here intends this shield to be a mimetic reflection of the arrayment of life
on earth by divine providence through the intermediary of the starry patterns and motions of
Heaven is unambiguous. The opening line contains the markedly demiurgic verb tebyw and
immediately after introducing the standard cosmogonic trio of earth, sky and sea, fixates on
heavenly luminaries as the main starting point. This is because they contain the cosmic order
imitated below on earth. Indeed, stars are said to ‘crown’ heaven, to adorn his circumference
(v 8¢ 10 teipea mavta, TG T ovpavOg EotepdvmTor). This is important because just as Heaven
is a ‘stephanos’, a ‘crown’ or ‘band’ so too is the shield itself — the microcosmic model shares
the same shape as the macrocosm. The circular shape of the band of heaven and the
uranomimetic shield is also reflected in the description of a city’s elders congregating in a
‘sacred circle’ (ot €mi Egotoiot AlBoig iep®d €vi kOKA®, 504). Further, Homer describes the
manner in which Hephaestus “the famed god of the two strong arms cunningly wrought a
dancing-floor like unto that which in wide Cnossus Daedalus fashioned of old for fair-tressed
Ariadne” (&v 8¢ yopov moikiAAe mepuchvtog dppryviels, / 1@ tkehov 0idv mot’ évi Kvaod
evpein / Aaidarog fioknoev kaAlmAokdp® Aptdovn, (1. 18.590-593). Not only do these lines
involve a circular dance-floor being an imitation of the ‘stephanos’ of Heaven above and its

dancers circling about in imitation of the ‘chorus’ of astral bodies (7i.40c speaks of such
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astral ‘dances’, yopeiag) but it also involves the remarkable likening of a human’s demiurgic

creation to that of a god (in this case the human is Daedalus, an ancestor of Socrates).!

The cosmographic map of Achilles’ or Hephaestus’ shield in I1. 18.484-609 can be considered
the Iliadic cosmogony, an account of Demiurgic creation. Of course, the ‘genesis of all from
Oceanus’ is the well-known account of cosmogony found in Homer.'*” That brief account, if
it can be called that, is not an artisanal creation but rather an emanation followed by
biological procreation much like the traditional theogony quoted by Timaeus (40e). The
Shield of Hephaestus is not typically seen as a cosmogony and there is reason for that. It is
not Zeus as God of gods creating here nor is it necessarily the cosmos itself being created.
Why then consider the account cosmogonic? There is nowhere else in the Homeric and
Hesiodic poems a representation clearly suggesting that the world was ordered as a cosmos
by a Demiurge. Even though the shield is not the cosmos itself it does depict the whole
cosmos and is thus a microcosmic eikon. As such the passage describes an artisanal crafting
an object that contains a complete likeness of the cosmos, starting from the stars, down to
cities and affairs of humans and then out towards the sea — the three strata of our world,
heaven, earth, and sea. Is it such a stretch to imagine that there was a conception of a creator

god underlying such an image of an artisanal deity crafting an imago mundi? Even if not

186See PIl.Alc. I. 121a for Socrates’ Daedalic ancestry. Kurke (2013), 157-158 links the reference to Daedalus and
dancing in /1.18.590—4 and the likening of human motion on the shield to the potter's wheel in 18.599-602 to
the divine astral choroi of Ti.40c and the depictions of humans as divine puppets in Lg.644d—645c & 803c—
804c. On this connection between dance and puppetry, see Athanassaki (2018), 81-117 and Moore (2014),
111-146. The star-imitating dancers sculpted by Hephaestus on the shield are automatons in the manner of
Daedalus’ moving statues that are frequently alluded to in the Platonic corpus and are expressly likened to
logoi, see Euthphr.10b ff, Hp. Ma. 828a, Alc. 1.121a, Men.97c-98a. In Arist. Pol. 1253b53 Daedalus' moving
statues and Hephaestus’ ‘robotic’ creations are related to weaving. According to the Schol.Venet. on //.18.590
and Eustathius on //.18.590-606, 1166, lines 18—22 Daedalus taught Theseus the Crane Dance. Thus Daedalus
was not only an aga/matopoios but also choreographer, see Call.Hymn 4.307-15; Plu.Thes. 21; Poll. Onom.
4.101. See Peponi (2015), 213-214 on the connection between the concept of kosmos generally and kyklios
choros See Peponi (2015), 204-217 for mimetic and non-mimetic views of dance in antiquity.

187 11.14. 200 ff (Hera speaking to Aphrodite), 14.300-305 ff (Hera addressing Zeus) 14. 244 ff (Hypnos speaking
to Hera).
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known to ‘Homer’ himself, at the very least the conception of the Demiurge is latent here and

ripe for the picking by a later thinker such as Plato.

The Timaeus exhibits the same ring-compositional structure found in the //iad. Scholars have
identified three 'marrative circles' in the dialogue, each corresponding to a different aspect of
cosmogony. These circles are not merely organizational devices but structural analogues to
the interlocking circles of the Same and the Different that constitute the World Soul. Timaeus’
cosmomorphic /ogos resembles the shield of Achilles in one key respect, its ‘circular’ shape
as a ‘ring-composition’.'®® Osborne claims that the tripartite Timaean discourse consists of “a
number of circular orbits intersecting at a point but tracing a different path on a sphere”.!*
This model “corresponds in spatial structure to the arrangement of the circles of the Same and
the Different out of which the Demiurge constructs the World-Soul”.'”® So too Myers makes a
parallel observation in her analysis of the dialogue’s structure. Noting foreshadowing in the
opening programmatic count, she argues that the three narrative ‘circles’ of the Timaeus
correspond to the three main sections of the cosmos described in the dialogue.'®! The first
circle describes the intelligible realm and the Demiurge's initial ordering. The second circle
describes the realm of Necessity and the errant cause. The third circle describes the human

microcosm and its relation to the macrocosm. These three circles intersect and overlap,

creating a complex narrative structure that mirrors the interlocking circles of the World Soul.

188 Myers (2021), 251-273. See Cohen (2020), 93-106 for the ethical dimension to circularity and rectilinearity
in the Timaeus.

189 Osborne (1996), 198.

190 Osborne (1996), 198.

191 Myers (2018), 58.
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The first of the three narrative circles (29d-47¢) deals primarily with the Works of Reason,
the second focuses on the operation of Necessity and Chora (47¢-69a) and the third reconciles
Reason and Necessity by showing them to be cooperating forces (69a-92¢).!*? Each one of
the three narrative cycles covers all the ground that Critias assigned to the whole of Timaeus’
discourse—the logos is to start from the birthing of the cosmos and end with the generation
of humans (Tp®dtov Aéyetv dpydpevov amd TG ToD KOGHOV YEVEGEMG, TEAELTAV 08 €ig
avOpdmev evoty, 27a). Thus Timaeus completes the task set for him three times.!*® This
three-circled interpretation is born out of a plain reading of the text. For instance, at the end
of the first narrative-cycle Timaeus says “the foregoing part of our discourse, save for a small
portion, has been an exposition of the operations of Reason [td o1& vod dednpiovpynuéval;
but we must also furnish an account of what comes into existence through Necessity” (ta ot
avaykng yryvouevo td Aoym mopabésbat, 47¢). Then in commencing the second cycle
Timaeus says the following “taking once again a fresh starting point suitable to the matter we
must make a fresh start in dealing therewith, just as we did with our previous subjects”
(GvaympnTéov, Kai AaPodoty odT®Y TOVTMY TPOCTIKOLGAY £TEPOY APy addig ob, Kaddmep
nepl TAV TOTE VOV 0DT® TEPTL TOVTOV TAAMY dpKTEOV AT’ ApyTic, 48b).'** As Myers points out,
here “the words authis au indicate that Timaeus offers a new beginning of the same account
rather than the beginning of an entirely new account” since “the point at which the first
account begins and ends is where the second account begins”.!°> The beginning of the third
narrative circle makes it abundantly clear that Timaeus conceives of himself as returning

again to the same starting point (69a-b):

81’ oV 81 T VDV ola TékTostv Npiv HAN mapdkettol o TV oitiov yévy Swlicuéva,
€€ v 1oV énilourov Adyov del cuvupavBijval, ToAw €n” apynVv EnavéABmpey S

192 This how Cornford divides the text, e.g. Cornford (1937), 32.

193 Cf. Timaeus’ conclusion of his third narrative cycle, Ti.90e.

194¢f the use of a0OLC (again) in Ti.48e: /| &’ o0V AbBLC dpx TiEPL TOT TAVTOC E0TW HEWOVWE TS TPOCBeY
Sinpnuevn.

195 Myers (2018), 66.
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KEQPAANV 1€ T® POBo epdpeda appottovcay Embeival Toig Tpochev

Seeing, then, that we have now lying before us and thoroughly sifted—Ilike wood
ready for the joiner, —the various kinds of causes, out of which the rest of our
account must be woven together, let us once more for a moment revert to our starting-
point, and thence proceed rapidly to the point from which we arrived hither. In this
way we shall endeavor now to supplement our story with a conclusion and a crown
[lit. “head’] in harmony with what has gone before.

The reference to travelling back to the same point from which we came hither (gig tadtov
nopevdduev 60gv debpo apkoueda) could not be any less unambiguous. In addition to
employing the artisanal imagery and diction of woodwork (VAn, dwAicuéva) and of weaving
(ovvveavOijvar) Timaeus also employs a key anatomical term: kepaAn, head. The artisanal
imagery and diction are important as they make apparent how Timaeus is engaging in
theomimetic virtual demiurgy when he is systatically articulating the parts of his logos
together into a harmonious living zoon in the very same manner as the Demiurge did the
components of the Cosmotheos. As Slaveva-Griffin puts it, in the case of the Timaean
discourse, “the philosophical content cannot be separated from the literary form, and the
literary form cannot be understood fully without the philosophical content”.!*” Myers duly
notes that the third narrative circle has a strong emphasis on “the connection between the
human body and the universe”. '°® She draws attention to the fact that the head in particular is
the locus of macrocosm-microcosm analogism. That which understands (man’s cephalic soul,
or nous) became alike to what it contemplates (Uranus-Cosmos). This nous becomes similar
to what has been set up by the gods as the goal of the best life, namely return to the original
nature, namely being a divine astral being (see 40e) in the chariot-train of Nous the Demiurge

Himself (90d). The soteriological and eschatological significance of the likeness between the

196 Cf. Cornford (1937), 280 who oddly reads tauton as referring to sense-perception instead of Bury's trans.
which correctly renders it as 'starting-point'.

197 Slaveva-Griffin (2005), 312.

198 Myers (2018), 68. Cf. Ti.89a & 90c-d where Timaeus describes the cognitive rotations of the divine nous
within us as related to those of the All, the Divine Macrocosm (t® &’ €v fuiv Bsilw ouyyevelc lowv KwroeLg al
to0 Tavtog Slavonoelg Kai mepidopad).
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microcosmic human head housing the cephalic nous-soul and macrocosmic Heaven is
amplified when one considers that Timaeus’ logos itself, by virtue of being structured as an
armillary sphere, is just as much an eikon of a divine astral chariot and a human head as it is
of the All. Thus when Timaeus speaks of ‘putting a head’ (kepaAn, 69a-b) on his discourse he
not only crates the image of his discourse as an agalma or zéon receiving a head but also
draws attention to the fact that the logos is just as much ‘cephalomorphic’ as it is
‘uranomorphic’. As Timaeus puts it, that which understands is alike unto that which it
understands (90d) and so too the /ogos resembles both Uranus-Cosmos and the philosopher’s

cephalic soul that seeks to imitate Him.

In addition to the three narrative circles the Timaean /ogos is also a ring-composition in the
sense that it begins with a reference to “this one Heaven-Cosmos that had been generated,
unique or only-begotten’ (gig 88¢ povoyevig ovpovoc yeyovae, 31b) and also closes with a
reference to one Uranus, being only-begotten or unique (&ig 00povoc 6de povoyevig dv, 92¢).
That term, ‘only-begotten’ or ‘unique’, occurs only in these two passages that open and close
the speech. Thus, it can be said that the /logos begins and ends with the same spherical image
of a singular all-containing Uranus-Cosmos. The account itself eikastically resembles and is
akin to what it describes through its inherent circularity. Its beginning and end link up to the
same point. This principle that an exegetical account should be akin to what it describes is
laid down by Timaeus himself in his programmatic proem (29b). He says that /ogoi are
congenitally related (sungeneis) to the things which they describe (¢ dpa tovg Adyovg,
ovrép gio dEnyntai, otV ATV Kol cvYyYeveis dvtag). Becker is of the opinion that the
Homer’s Achilles’ Shield is a mise en abyme. There is analogism between one who hears or

reads poetry and one who beholds a work of art. The poet creates images through /ogoi rather
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than visually.!”® Graff defines a mise en abyme as "a miniature replica of a text embedded
within that text: a textual part reduplicating, reflecting, or mirroring (one or more than one
aspect of) the textual whole”.?*’ Indeed, as Onians points out, “those who heard the
description of the shield made by divine craftsman and decorated principally with
representations of two cities, one of which is besieged, would have sensed correspondence
with the poem made by a divinely inspired poiétés, ‘maker’, whose subject was the fate of
two settlements, the Greek camp and the besieged city of Troy.”*°! He connects this to the
conception of bodies of armed men themselves being conceived of collectively as a singular
shield or wall of the city. He argues that thematically and structurally the poem overall as “an
epic celebration of military virtues strengthened by a rigid organisation” is in its very own
structure “a kind of shield” or a wall of phalanx-troops.?’> The correlation between the mise
en abyme of Achilles’ Shield and the overall schema of the //iad can be likened to
Brumbaugh'’s claim that the structure of the Republic resembles a triangular temple-pediment
"filled in by balancing figures of scultprue" with the "motif of religion and cosmic justice

serv[ing] as an open-and-close bracket for the entire discussion":2*?

“After the prologue, the first book opens with the portrait of Cephalus, who enjoys and per
sonifies the old age of a just man. Commentators have noted that the description of Socrates'
aged host, seated on his thronelike chair, wearing garlands, is clearly meant to present a
visual image to the reader, as indeed it does. Cephalus is wondering about the journey of the
soul from life to death; the old myths he has heard take on a new vividness; yet he at least has

good hope, since he has never treated god or man unjustly. The Republic ends, with the myth

199 Becker (1995), 4.

200 Graff (1987), 53.

201 Onjans (1999), 21. On the correlation between the ekphrasis of Achilles’ Shield and the overall schema of
the lliad, see Marg (1957) & Atchity (1978), 176. See also Atchity (1975), 5-6. See Becker (1995), 1-23 on
ekphrasis and the mise en abime with 87-150 for detailed commentary on the Shield of Achilles.

202 Onians (1999), 21.

203 Brumbaugh (1967), 664.
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of Er, in a philosophic poem brought by a messenger who recounts the re turn of the soul
from death to life. If we are to pick visual symbols to represent this thematic balance, we
might imagine our triangular pediment frame with Cephalus seated in the lower left, and the
goddess Necessity seated on her throne in the lower right...[Then] we can visualize two more
figures of our pediment: perhaps the good poet as teacher is one, the bad poet being exiled the

other [and so on]”.2%*

Brumbaugh’s conception of the Republic’s overall structure as a temple pediment’s frieze
occupied by a series of agalmata not only finds support as a valid reading by comparison to
the Homeric precedent of the Shield of Achilles but it also is supported by internal evidence
from within the text. It is very easy to imagine the eikastic (image-constructing) portions of
the dialogue as scenes on a frieze many of which have an expressly ‘agalmatic’ or sculptural
theme. Between the enthroned agal/ma of Cephalus created in Book 1 and that of Necessity in
Book 10 one encounters several key frieze-scenes. In Book 2 the theme of the entire dialogue
is established by Glaucon who verbally constructs two statues, one of the just man and the
other the unjust (360e-361b)—the passage concludes with Socrates telling Glaucon that his
discourse has robustly polished two statues and put them forth to be judged (® ¢ile TAodkov,
DG EPPOUEVMG EKATEPOV BOTEP AVOPLAVTA EIC TNV Kpiotv Ekkabaipelg Toiv avdpoiv, 361d).
Thus from the very outset the discourse is expressly said to involve 'setting up' (6évteg) an
agalma of the unjust man and then placing next to that (mwap’ avtOVv icTdpeV) a likeness of the
just so that they can be tested for justice (iva 7 PePacavicpévoc gic Sucatocdvny, 361b-c).2%

The whole dialogue is conceived of as an agon wherein psycho-political agalmata are

moulded and judged for their accuracy vis-a-vis the Good. It is hardly surprising then that the

204 Brumbaugh (1967), 664.

205 petraki (2023), 112 rightly notes that the verb Baocavilw here is noteworthy as it establishes a typological to
the likening of "the young guardians’ exposure to fears (gic 6eiparta) and pleasures (gig ndovadg) with testing
gold purity" in 413-414a and by extension to the Myth of Metals (414c-415c)
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discourse itself should be structured as a frieze consisting of a series of images self-
reflexively treating eikonopoiia. In Book 3 the Myth of Gyges’ Ring has his ancestor discover
it on a cadaver within a hollow bronze horse (inmov yaAkodv, Koilov) and this scene sets up
the typology of many of the subsequent scenes with its focus on metallurgy/agalmatopoiia,
the dichotomy between the limitations of visible flesh and the unlimited power granted by
invisibility as well as the theme of katabasis (xatopfivor, 359d).2° Those themes get taken up
in the next tableau of Book 3 (the Myth of Metals) where the citizens of the ideal polity are
convinced that they were moulded as metal statues under the earth by God Himself. The same
themes of image-making, the visible vis-a-vis the invisible and katabasis also inform the
main ‘frieze-segment’ of Book 7, the Allegory of the Cave. In Book 8 one encounters the
complex geometric schema of the "Nuptial Number" wherein the breeding-cycles of
microcosmic humans is correlated with the ‘life-span’ of the polity and the macrocosm.?"’
Then in Book 9 Socrates and Glaucon mould in speech (logos) an eikon of the soul (gikova
mAacavTeC THC Yuxfic Aoym) of a tyrant (588b-589a).2%® This is done to gain insight into the
psychological corruption of the tyrant himself but also by extension to understand the nature
of that form of governance. Through examining the individual’s psychology, the lack of
Justice within the tyrant’s soul, one comes to see the state of his city’s collective ‘soul’ as
well. Socrates commands Glaucon to first craft an image of a multiheaded beast similar to the
Chimera, Cerberus and Scylla and to then plaster on this beast-image’s exterior the likeness

of a human such that, for him who is incapable of seeing interiorities, he sees only the outer

206 For the typological significance of the Myth of Gyges, see Laird (2001), 12-29 & Destrée (2012), 109-124.
The theme of katabasis is particularly important given that it programmatically occurs in the very incipit of the
Republic. On the programmatic quality of the Republic’s opening words, see Clay (1992), 113-129 & Burnyeat
(1997), 1-20.

2070n the Nuptial Number of R.8.546, see Taylor (1939), 23-38. Brumbaugh (1951) 343-345 not only treats the
geometric schema of the Nuptial Number of Book 8 but also links it to the Divided Line, the tripartite soul and
account of the different kinds of political rule (aristocracy, timocracy, oligarchy, democracy and tyranny). See
Appendix.

208 For Plato’s employment of sculptural typology in this scene, see Petraki (2011), 243—254. For the scene
generally but without comment on its agalmatopoiia, see Arruzza (2019).
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shell an supposes that the agalma is just one zoon, a man (wepindAacov o1 avtoig EEmOeV £vOg
elkova, TV 100 AvOpdTOL, HOTE TA U1 SuVaUEVE TA EVTOGg Opav, AL TO £ noVoV EAvTpov
opdvTL, &v {Pov paivesdar, dvOpwmov).?” This follows on from a mathematical conception
of the eidolon (distorted image) of the tyrant’s pleasure being “by longitudinal mensuration a
plane number” (10 €idmAov kaTd TOV TOD UNKOLS ApP1OUOV OOV TVPaVVIKTG GV €in, 587d).
Thus the tyrant’s soul is conceived of mathematically in order to frame it within the broader
mathematico-geometric schema of Book that seeks to map out the ‘life-cycles’ of different
modes of governance in terms of cyclical progressive degeneration.?!® Without dwelling too
much on the details of this passage it is sufficient to consider Petraki’s summary: “the tyrant’s
external appearance (called an idwAov, 587d) hides a secret depth, which is invisible to
everyone [and so] Socrates constructs a sculptural image (called an gik®dv, 588b) whose aim it

is to lay bare the tyrant’s deceitful and monstrous nature”.?!! The point here is that the

209 See Hes. T. 820-821 for Typhon as the archetypal multi-headed monster that fathered of Chimera and
Cerberus. Tsagdis (2016) and Cairns (2017) both treat how this mythic image of the bestial monstrosity within
man is incorporated into the poltiical psychology of the Republic—‘theriopolitics’. The depiction of the tyrant as
an anthropomorphic agalma on the exterior with a bestial eikon hidden within can be contrasted with the
portrayal of Socrates as the ideal statue in the Symposium. There Socrates is compared to the Silenus-idols that
sit in the herm-factories (év toig éppoyAudeiolg) that, despite their ugly exterior, when opened, are
unexpectedly revealed to contain inside images of the gods (ol §ixade SloBévteg paivovral Evbobev
ayalpata €xovteg Be@v, 215a-b). Thus even though he is ugly on the outside Socrates has divine agalmata
within—so too his logoi when opened viewed from within posses far more good sense within than others do,
are the most divine, containing as they do a great number of agalmata of virtue and always striving to the
greatest degree over all other things to constitute a goal for those seeking to be noble and good (8totyopévouc
6& 16wV Gv TIG Kal €vtog auTiVv YIyvopevog ip@Ttov pev volv Exovtag Eveov povoug eUprRoeL TV Adywv, Enelta
Belotdrtoug Kal mAelota AyaApat’ dpetiic év altolg £xovtag kal £mi mAsloTov teivovtag, pdAAov 6£ émi mév
000V TPOCHKEL OKOTIETV TO) LEANOVTL KOAD KAyaB® £oeoBal, 222a). The point here is that not only does the
portrayal of Socrates as a satyr-herm containing divine agalmata constitute a positive contrast to the tyrant-
statue of Book 9 of the Republic but it also shows that even in a Middle Dialogue the typology of agalmatopoiia
that is being explored in this dissertation was already quite well-developed—the Forms are paradigmata to be
imitated by the philosopher who moulds himself in Their likeness, who becomes ‘pregnant’ with agalmata
modelling Them. For treatments of Alcibiades' epiphanic encounter with Socrates the satyr-herm ‘pregnant’
with agalmata, see Petraki (2023), 74-104, Nussbaum (1986), Steiner (1996), 89—-111, Edmonds (2000), 261—
285, Edmonds (2017), 194-216, Reeve (2007), 124-146, Sider (1980), 41-56, Anderson (1992), Capra (2016),
64-83, Capra (2017), 64-83, Clay (2000), Hunter (2004) & Sheffield (2006). For elements of statuary typology in
Aristophanes' myth of Sphere-men and in Diotima's speech see Petraki (2023),60-69.

210 This tyrant-agalma is part of a much broader and complex agalmatic typology wherein the aristocratic king,
the oligarch and the tyrant are all lined up and compared on a geometric scale. Adam (1902), 278-282 ilinks the
facts that Socrates and Glaucon place the tyrant’s soul at distance of 729 from Justice to the tpitn alén in the
geometric schema of 587d-e and 546b.

211 petraki (2023), 155. See also Poetsch (2022), 391-416.
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imagery and diction of the lost-wax technique of moulding sculptures is not only used in the
penultimate book of the Republic to explore the psychology of a despot as a reflection of the
deficiency of that mode of governance. On the contrary ‘virtual’ or ‘logographic’
agalmatopoiia, the creation of statues ‘in’ or ‘through’ words (logoi) is a dynamic that
pervades the whole text of the Republic such that it is impossible to deny that, even if the
overall structure of the text is not a temple pediment per se, it is at the very least a sculptural
group—the series of eikastic mythoi scattered at key points in the discourse constitute a
parade of agalmatic eikones.’’? Indeed, roughly in the middle of the Republic in Book 6 one
finds the theoeikelon-andreikelon passage (501b) where Homer’s conception of the divine as
manifest in the ideal man and the idea that the ideal polity’s constitution should be conceived
of as a painting or agalma that combines multiplicity into singularity and must be implanted
into the body-soul compounds of citizens. The point in all this is that the text is a dialectic
treatise on Justice as manifested symmetrically in both the ideal agalmatic polity and in the
body-soul compound of the perfect statue-citizen within that city. It also treats the
mythopoetic pedagogy required to sustain such a polity and to mould its citizenry into
likeness of its agalmatic constitution. That subject-matter is very fittingly covered in a
dialogue that is itself a temple pediment, a frieze comprised of a series of agalmatic scenes
that treat the mimetic poiésis of eikonopoiia in a self-aware manner. Further Chapter 2 of this
dissertation will show that the Timaean eikos logos brings Socrates’ polity to life as a zoon
(Ti.19b-c) by structuring it as an agalma—thus the frieze or statue-group mapping out the

ideal political discourse gets condensed into an eikon of the theoeikelon-andreikelon

212|n responding to Socrates’ description of the chimaera-agalma within the man-shaped statue Glaucon says
that such a task will require a great moulder but luckily it can nonetheless by moulded successfully because
word (logos) is more easily shaped even than wax (6wvol mAdcoTou, £€¢n, T0 Epyov' OuwC 6£, Emeldn
gUTAAOTOTEPOV KNPOoU Kal TV ToloUTwyv Adyoc, emhacBbw, 588d). The plasticity of the spoken word/discourse
(logos) and its capacity to construct images better than the demiurgic arts themselves is a major focus of the
Republic that paths the way for the eikonopoiia of the Timaean eikos logos.
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constitution mapped onto both the Divine Macrocosm and the ideal microcosmic man. Plato
clearly imitates the Homeric Shield qua mise en abyme when choosing to structure the
Republic as a replica of what it describes—it is a dialogue about philosopher-king oikistai
acting as virtual sculptors (andriantopoioi) and painters (zographoi) in crafting a series of

verbal images (eikones) in work that Plato frames overall as a frieze-pediment or statue-

group.

The idea that the Republic and the Timaeus structurally resemble what they explore is very
clearly indebted to and inspired by the Homeric Shield of Hephaestus which itself bears in its
structure a shape of what it describes—it is a ring composition that resembles in its very
structure both the circular shield and the round, cycling cosmos.?!* The framing of the imago
mundi within the circular world-containing stream of Oceanus results in a round shield that
microcosmically mirrors a circular world. Edwards states that “Okeanos...surrounds the
pictures on the shield as he surrounds the flat disc of the earth on which men and women
work out their lives”.2!* Becker sees Hephaestus’ Shield as being an example of ekphrasis
and claims that “the correspondence between the outer ring of the shield and the river that
encircles earth establishes a strong iconicity between the world represented and the depiction
of that world on the shield”.?!* Though important in his function as the shield’s rim and the
cosmos’ boundary, Oceanus is not necessarily the most important element in the text’s

functioning as an imago mundi.

213 Stanley (1993), 9-13.
214 Edwards (1991), 231.
215 Becker (1995), 148.
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Ancient exegetes saw this part of the poem as being a k6cpov pipnuo, an imitation of the
cosmos (schol. ad Arat. Phaen. 26) by virtue of the emphasis on circularity allegedly
reflecting the sphericity of the cosmos (according to Heraclitus, Allegories 48.7 on 1.
18.485).216 Rather than dismissing such post-Alexandrian readings as anachronisms it is
important to note that modern scholars also emphasise the astronomical character of
Hephaestus’ Shield. All the major constellations are delineated on the shield (see 18. 485-
489). Generally the text does quite clearly map the heliacal risings and cosmical settings of
three important constellations, namely the Pleiades (383—387), Hyades and Orion (609—
617) as well as Sirius (417—419) and Arcturus (564—567) over the course of May through
to November, a period wherein the ploughing, sowing and reaping depicted in the text would
have actually been conducted.?!” Ni Mheallaigh not only relates the Shield to the
astronomically-determined ominous days for farming activity in Hesiod’s Works and Days
(765—828) but also goes so far as to claim that “the shield must be considered the ancestor
of all later planetaria".?!® There is an obvious kinship between the Homeric Shield of
Hephaestus as an early proto-planetarium and Timaeus’ own virtual armillary sphere. In a
sense Timaeus’ mythic cosmogony is simply an updated reworking of Homer’s cosmographic

ekphrasis.

216 See also Porter (1992), 91-94 esp. n.70, Hardie (1985), 11-31 & Burtin (2000, 19-20).
217 phillips (1980), 179-180 & Hannah (1994).
218 nj Mheallaigh (2020), 10
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Despite its anachronistic (in Homeric terms) inclusion of the complete set of Zodiacal
constellations, the following depiction of Achilles’ Shield from Alexander Pope’s translation

conveys the idea of a star-dominated and all-encompassing imago mundi contained by

1.219

Oceanus very wel

A Acts it

Feser1B 12

Timaeus’ construction of the Visible All asr a constellation-adorned armillary sphere connects
the animation of Socrates’ constitutional diagraphé as a zéon (19b-c) to Homeric poetry by
virtue of the resemblance to the ekphrastic diagraphé of the star-ordered cosmos on Achilles’
Shield. Homer the archetypal poiétées and nomopoios-nomothetés provides a cosmographic
diagraphé (ekphrastic description) of the Visible All in the mise en abyme of his Iliad and

Timaeus achieves the same thing in his account of the Demiurge creating the Cosmotheos,

219 See Farnham (1969), 1571-1581 for Pope’s sources and his understanding of the passage. The image is
found in Farnham (1969), 1578 and is sourced from the British library.
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the Perfect Visible Animal containing all other visible animals just as the Paradigm contains
all noetic ones (30c-d). Timaeus’ depiction of the Demiurge’s delineation of the mathematical
and celestial structure of the Visible All serves as both a synoptic model of the whole
cosmogony presented in the eikos mythos as well as simultaneously being a sketch or outline
of the heavenly constitution of Socrates’ ideal polity. Critically this construction of a ‘virtual
armillary sphere’ as both an ekprastic diagraphé (description) of the cosmos and as a musico-
mathematical sketch of the ideal polity’s celestial constitution also constitutes a thematic link
to the Panathenaic festival’s central feature, the peplos offered to Athena, the polis’ divine

patroness.

Re-Working the Panathenaeic Peplos: A New Ornament for a New Theology

Timaeus’ eikos mythos eclipsing Homer’s Achilles’ Shield as the new rhapsodic ekphrastic
diagraphé showing how man’s political life fits within the cosmic order of the All is to be
interpreted against the dramatic and religio-cultural backdrop of the Panathenaic peplos. Just
as the Athenians have offered a poikilos kosmos (an elaborate and variegated ornament) to
Athena (the peplos), Timaeus has just begotten in words a living eikon of the ultimate
‘ornament’ crafted by God Himself—the Cosmotheos (Criti.106a).?2° The peplos of the
Panathenaea is very much a symbol of the traditional religious and political order which is

being replaced by Socrates and Timaeus as they design the ideal polity and a new mode of

220 Timaeus alludes to the outer firmament adorned with constellational zéa as (the diagraphé of 55c) as a
‘veritable adornment cunningly traced over the whole’ (kdopov aAnBwov alt® nemotkiApévoy, 40a). Bury
(1929), 84 n3 rightly notes there is a pun at play here that cannot be translated: the word kosmos is being used
in the sense of both ‘adornment’ and of ‘universe’. Cf. Pl. Grg. 507e-508a. Cf. Pindar Fr. 194 where that poet
uses a very similar phrase (poikilos kosmos) in describing the golden ‘building’ founded for sacred songs, the
‘embroidered’ and ‘variegated’ adornment pronouncing logoi (kekpotntal xpuoa Kpnig tepaiolv doldaic /
ela teilwpev 16n mowidov/ kéopov avddevta Adywv). Ford (2002), 125 identifies this demiurgic dynamic in
Pindar as “Simonidean” and points out that it is also found in Bacchylides who conceived of his poetry as
capable of embodying a ‘statue of glorious reputation’ (eukleias agalma, 1.184), a “truly deathless agalma
[that] combines motion, sound, activity, presence, joyful festivity and glory” (see 10.10-14). Cf. Pi.0.11.13-14:
KOOoUoV Emi atedpavw xpuogag Elaiag adupeli kehadrow. Cf. also Pi.N. 3.31-32 & Pl.Mx.236e.
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mythic poésis suitable for the rearing of its agalmatic citizenry. Both the Panathenaic peplos
and Homer’s exemplification of ‘zographia in words’ and divine demiurgy in his account of
the Shield of Hephaestus provide the inspiration for Timaeus’ new pepoikilmenos kosmos, the

living, moving eikon of the Visible Cosmotheos that he generates through his logoi.?!

The poikilia of the Panathenaic peplos depicting the gigantomachy and the similar myths
verbally celebrated in that festival’s rhapsodic agones were rejected by Socrates and banished
from his ideal polity on account of the impiety promoted (yryavtouayiog te poforoyntéov
avToig kol mowidtéov, R.2.378¢-d).??? Instead, poets of the ideal polity must cling closely to
the typoi set forth by Socrates for proper logopoiia (momToc £yydg T0HTOV AVAYKAGTEOV
Aoyomotelv). Timaeus’ crafting of a virtual armillary sphere is to be understood as an
astronomer-rhapsode providing a new cosmographic image to replace the Panathenaic peplos
and Homer’s Shield as a more beautiful artefact of ‘word-smithery’ embodying a more
accurate theology and a more compelling model for cosmomimetic political life. Timaeus’
logopoiia accords with the theological #ypoi of Socrates’ ideal polity unlike the peplos and
Homer. Only Timaeus’ cosmogonic prose-poem can accurately image the theoeikelon-
andreikelon. Only Timaeus’ encomiastic hymn for the Panathenaea (7i.21a) can weave a new

civic peplos worthy of Socrates’ ideal polity and accurately embodying its ethos and

221 For the idea that a poem can be conceived as virtually embodying a demiurgic artefact, see Pi.0.6-4 where
the proem is conceived of as erecting golden columns to support the song-temple that is about to be
constructed. On this dynamic see also Frankel (1975),430 n.97, Kurke (1991), 189-190 & Steiner (1993), 169-
170.

221 Nagy (2012), 273-293 links the variegated poikilia of peplos-weaving to the metallurgy of Hephaestus’
shield-crafting not only on account of the use of the verb moikiAAe in Il. 18.590 but also because of the
connection between Athena Ergané (Hesychius s.v. €pyacoTtivat: ai tov némlov Udaivouoat) and Hephaestus in
the feast of the Chalkeia. Nagy also connects the Panathenaic peplos to Helen weaving the martial exploits
(athloi) of horse-taming Trojans and bronze-cloaked Achaeans (Tpwwv 6’ inmodapwv kat Ayativ
XoAkoxtwvwy, 11.3.125-128) and to Andromache weaving floral motifs when she was informed of her
husband’s death (Bpova mowkiN’ €naoos, 11.22.437—-441). See also Parke (1977), 92—93 on Hephaestus the
XOAKeUG (/.15.309).

222 Cf, the similar criticisms of traditional depcitions of intra-divine conflict in Xenophanes Fr. 1. 19—22 (Bergk)
& Pi. 0.9.41-42.
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theology.??* Not only did Hadot put forward this interpretation prior to the present
dissertation when he asserted that Plato intended the logoi of the Timaeus-Critias to be
conceived of as a virtual peplos bur further this same understanding was expounded much
earlier by the text’s most important ancient exegete, Proclus.?** Nagy, citing the occurrence of
hymnos alongside the word for mantle, @dpoc, in Od. 8.429 as an example, claims that the
Greeks were aware of the etymological connection between the word ‘Aymnos’ and the art of
weaving and conceived of The Panathenaic rhapsodes’ “re-performance of Homer [as being]
equated metaphorically with the re-weaving of the Peplos”.??* The idea that the Panathenaic
peplos was to be seen as an embodiment of the polity and its theology is found in the

Republic.

In exploring the identification of the heaven-delineated constitution of the ideal polity with
the Panathenaic peplos it will become apparent that the diction of poikilia is particularly
prominent. Poikilia is not only a word referring to weaving but it also applies to ornate
demiurgic creations generally and is often used with reference to the scintillation of the stars

adorning the ‘zodiacal tapestry’ of Heaven. This latter point is important given that Timaeus

223 This notion that Timaeus is weaving a peplos-constitution finds support in Scheid and Svenbro (1994),
Blondell (2005), 23-75, O’'Meara (2017), 87-104 have all connected Plato’s use of weaving imagery in his
treatment of political theory in the Statesman to the Panathenaeic peplos, arguing that Plato’s political theory
in that text was conceived of as constitution the virtual weaving of a new robe for his polity’s patron-goddess.
See also O’Meara (2017), 11-84 on the Timaeus specifically.

224 Hadot (1983), 117. Hadot was preceded by Proclus who interpreted Critias’ story of the struggle between
Palaeo-Athens and Atlantis as being offered as a peplos for the goddess--instead of showing her triumph as an
Olympian against the Gigantes in an unsavoury tale about inter-divine warfare, it now shows her children, the
divine citizens of Athens qua ideal polity crushing the hubristic Atlanteans who have forsaken their divine
ancestry through sinful greed and decadence, Procl. In Ti. 1.85.13 (Diehl). Procl. In Ti., 1.85.10 (Diehl) interprets
Athena as the embodiment of the good order that descends from the Divine Intellect into the Cosmos, and the
separation that prevents cosmic opposites from ever mixing, for Athena is both ‘fond of wisdom and of war’
(Ti.24d: dphomoAepog te kat pthocodog. Procl. In Ti., 1.134.27 (Dielh) sees the Panathenaean peplos depicting
Athena and her father Zeus’ triumph in their war against the Gigantes to be a much poorer rendition of the
cosmic triumph of order over disorder then that woven by Plato’s Timaeus’ eikds mythos.

225 Nagy (2002), 97. Cf. the etymological connection between the Latin word textus and the art of weaving in
Nagy (1996), 65.
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as zographos-poiétés paints out Socrates’ heavenly peplos-city in his living zoon-logos which
is just as much a pepoikilmenos kosmos as what it depicts and embodies is, namely Uranus-
Cosmos (40a). When Socrates paints out his musico-mathematical schema unifying man and
Cosmotheos in Book 8 of the Republic he expressly likens the most beautiful of political
constitutions to an elaborate robe ‘embroidered most beautifully with noble habits’ as a
garment would be with variegated floral motifs (koAAiotn aitn TGV mOMTEGV Elvat: Gomep
ipdtiov mowkidov maoctv dvoeot wemotkIApévVovY, oUtm Kol abtn Tacly 0oy TETOIKIANEVY
kaAiot v aivorto, R. 8.557¢).2*® Socrates adds that women and children, upon seeing the
variegated poikilia of such a constitution-robe would judge it most beautiful (domep o1 maidEg
T€ Kol ol Yuvoikeg T0 mokila Oempevot, kaAliotny av moAlol kpivewav). This is not the only
reference to the Panathenaic peplos Socrates makes when ‘painting out’ his ideal constitution
in the Republic. When putting forward his theological #ypoi guiding mythic poetry and
religious art in the ideal polity Socrates says that the citizens must be taught to avoid civil
conflict. This can only be achieved by avoiding the reciting or depicting (literally
embroidering) of gigantomachies and other such hostilities among gods and heroes vis-a-vis
their own relatives (moALoD d&l yryavtopayiog te poboroyntéov avtoic Kol TOIKIATEOY, Kol
dAlog ExOpag TOAAAG Kol TavTodamic Oe®dv e Kol NPO®V TPOC GVYYEVEIS TE Kol 01KEIOVG
avtdv, 2.378c). Here too Socrates does not expressly name the Panathenaic Peplos per se but
it is clearly the underlying referent. Shorey in his note on R.378b cites Euthphr. 6b as a
relevant comparandum.??’ So too Adam in commenting on R.378b-c cites Euthphr. 6b-c

stating that mouwcltéov “is probably a special reference here to the mémhog at the greater, if not

226 | SJ s.v. mowkiAAw for the definition "work in various colours” and “work in embroidery” cites as an example
the description of the Panathenaic peplos found in E. Hec. 466-474: i MaAAGS0¢ év tOAeL/TaG KaAALSidbpoug
ABavaiag/ év Kpokéw £V Kpokéw MEMAW/{evEopat dpa wAoug £v/Sadaléaict mowiAAovao’ /avBokpdKoLot
nivatg, A/Titdvwy yevedv/ tav ZeUg auduti pw Kotpilel/ pAoyud Kpovidag. Note that in addition to the
reference to floral variegation and zéa in motion (horses yoked to a chariot) Euripides’ description of the
titanomachic peplos uses the epithet ‘Daedalian’. Daedalus’ significance in the present discussion will be
addressed soon.

227 Shorey (1937), 180-181.
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also at the lesser, Panathenaic festival”.??® In the Euthyphro Socrates asks the eponymous
religious expert (exégétes) whether he thinks there truly was war between divinities (mdéAepov
apa Myfi oL etvor ¢ Svtt dv 1oig 0£0ig mpdg dAMAovG, Euthphr. 6b). In doing so Socrates
alludes to the peplos that is full of poikilmata depicting such intra-divine conflict which is
taken up to the acropolis during the Greater Panathenaea (toig peydroig I[Mavadnvaiolg 6
TEMAOG LECTOG TV TOLOVT®V TOKIAUATOV AvAyeTon €1 TV AKpOTOALY, 6b-¢). Socrates also
alludes to similarly inaccurate depictions of the gods by the poets and by the great painters as
well as the various artisanal poikilmata that adorn civic sanctuaries (V70 T@®V TOMTAOV, KOl
VO TV AyaddV ypapémv Té Te Ak iepd iy katanenoikidtot).?> In all these Platonic
passages alluding to the peplos poikilia-diction predominates. This is important as such
diction is not simply demiurgic but also links artisanal intricacy and ornamentation to
Heaven, an important connection given the heavenly nature of Socrates’ ideal political

constitution (8v ovpavé R.9.592a).23°

Socrates uses the word poikilma and its verbal form in reference to Heaven as a work of art

that is a visible eikon of purely invisible number (R. 7.529¢-d):

®dg, v & &yd. todto pév T &v 16 oVpavd TowKilpata, éncinep &v OpaTH
aemolkIATan, KOAAIGTO pev 1yeloBot Kai dkpiBéotata Tdv ToovTeV XV, TOV 08
dANnOvaV TOAD EvSely, Ag TO dV Thyog Kai 1} ovco. PpaduTig &v ¢ dANOV® apoud Kai
TAGL TOG AANOESL GYNUAGL POPAG T TPOG GAANAL EPETAL KOl TA EVOVTA QEPEL, @ ON)
AOY® pév kol dravoig Anmtd, dyel 8” od

228 Adam (1902) vol.1., 113 citing R. 2.373a-c as a comparandum. There painting ({wypadlav) and embroidery
(mowkiAiav) as well as those who make adornments for women (t@v mepl tOv yuvaikeiov kdopov) are pooled
together with all the other mimétai, the poétai, rhapsodoi, hypokirtai and demiourgoi generally. See also
Mommsen (1898), 107 ff. For depiction on the Parthen frieze of the robing, see Baumeister (1888), 1185. Adam
adds that “the allusion to the ceremony is the more appropriate in this connexion, if, as appears to be
probable, the action of the dialogue takes place just before the great Panathenaea of 410 B.C".

229Cf, similar diction in Hp. Ma.298a.

230 Cf. E.Hel. 1096 (dotépwv rotkipata) & Critias Sisyphus 33-34 (16 T dotepwndv ovpavod Sépac/xpovou
KaAOV moikiApa téktovog codod). This latter fragment very clearly presumes a Demiurge-like figure (tekton)
and is Timaeus-like in that it understands Uranus and Chronos as not only identifiable to some degree but also
as both equally being the poikilma (embroidery) of a Creator Deity.
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Thus,” said I, “these sparks that paint the sky, since they are decorations on a
visible surface, we must regard, to be sure, as the fairest and most exact of material
things but we must recognize that they fall far short of the truth, the movements,
namely, of real speed and real slowness in true number and in all true figures both in
relation to one another and as vehicles of the things they carry and contain. These can
be apprehended only by reason and thought, but not by sight; or do you think
otherwise?”

Shorey in translating this passage cites 7i.40a as a comparandum and says that "the word
nowiiporo may further suggest here the complication of the movements in the heavens".?*!
All of Timaeus’ teachings on the rotational cognition of Heaven are implicit in the above
passage as is the idea that the visible cosmos represents an invisible order through the
intermediary of number which is conveyed to man by the movement of the celestial bodies.
Thus given that the text of the Republic presents the same cosmology as the 7Timaeus and that
the constitution which that latter text turns into a zographia is identified with the numerical
order and nomos underlying the poikilmata of Heaven, it makes sense that the Timaean
discourse performed during the Panathenaea would be conceived of as ‘star-sprangled’
peplos-votive offering.?*? Here Socrates differentiates between sight-based astronomy that
pertains only to the celestial bodies as gignomena as opposed to ‘true’ or ‘noetic’ astronomy
that is concerned with the Forms. Unlike visible astronomical phaenomena Forms are
perceivable only through use of /ogos (ratio and the dialectic discourse) and intellection

(dianoia). Nonetheless sight-based astronomy can lead to contemplation of transcendent

noetic realities through the intermediary of abstract number. Here the diction of poikilia is

231 Shorey (1937), 182. Cf. PI. Lg.5.747: pOC MAVTAL £1VAL XPNOLUOUC TAC TWV GPOUGOV SLaVOpAC Kal TTOWKIAGEL,
6oa te alTol é&v £auToig motkiAAovtal kai 0oa €v PARKeot Kal év faBeot mowiApata etc.

232 Epin. 977b teaches that one should observe and follow the way God (expressly called Uranus-Cosmos)
adorns Himself by turning the stars in Him so as to create the passages of the seasons and offer food
(&kolouBeitw &£ omn mMokIAAWY aUTOV Kal T& €v aUT® oTpEdwy dotpa mdcag S1e€660u¢ WPAG Te Kol Tpodnv
ndowv mapéxetal). To this is added the conclusion that “thence, accordingly, we have understanding in general,
we may say, and therewith all number, and all other good things: but the greatest of these is when, after
receiving its gift of numbers, one has covered the whole circuit” (kai Thv 8AANV 8& o0V dpovNoLY, WC patpev
&, oUV APOUG Tavti, Kol TEAN GyaBd: TolTo 8¢ HéyLoTov, Qv TG THY ApBUGV abTol SdoLv Sefdpevoc
£ne€eNOn mdoav v nepiodov). The participle mowiMwv used here to describe the way Uranus-Cosmos
bestows number and adorns Himself by rotating the stars in His body has the implication that He is Himself a
work of art, an embroidered tapestry, perpetually being woven by His own cognition.
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used to hint at the fact that Heaven, the visible entity that links the ontological orders of
Becoming and Being, is the product of an Intelligent Artisan. Indeed, as Sedley points out
that, whilst in the ideal polity’s education system “true astronomy will be attained only when
the empirical content has been altogether left behind”, the Visible Heaven’s embodiment of
number and logic (rational, discursive) thought nonetheless shows “how the educational
starting point for our souls’ self-advancement towards philosophy has been built into the very
fabric of the world by its designer”.?**> Philosophers are not to rely solely on their visual
observation of the complex music-mathematical order imbued in the movement of the
celestial bodies (poikilia) but rather are to make use of those stars and planets as one would
geometrical diagrammata, the ‘paradigmata’ used by painters or sculptors such as Daedalus
and by other such kinds of demiurges (t1] mepi TOV 00paVOV TOIKIAMQ TOPASELYLOGL YPNCTEOV
NG TPOG Ekelva pobncewmc €veka, Opoimg domep v &l Tig Evrvyotl KO ASAAOL 1| TIVOG
dALov dnovpyod §| YPUPEWS S10PEPOVTWOC YEYPOUUEVOLC KOl EKTETOVIUEVOLS O10YPAULULOGTY,
529d-e). Socrates explains what he means by likening visual astronomy to such demiurgic
diagrammata: “anyone acquainted with geometry who saw such designs would admit the
beauty of the workmanship (dnepyaciq), but would think it absurd to examine them seriously
in the expectation of finding in them the absolute truth”. This term for the perfection of a
demiurgic work, apergasia along with the allusion to the mythic sculptor who constructed
living statues are highly significant. Further along in the discourse Glaucon uses this same
verb when he calls Socrates a sculptor (andriantopoios) who has crafted beautiful
philosopher-kings into perfect living agalmata (morykéAovg, &pn, Tog &pyovac, @ TMOKPOTES,

donep avdplavtonoldg aneipyoaoar, 540c). This is clearly a reference again to Daedalus of

233 Sedley (2019), 57 citing Ti.46e-47e & 39b-c.
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whom Socrates considered himself a descendent.”** Beyond this kinship they both share the

same quality of practising the unique type of demiurgy that begets living agalmata-zoa.**

The connection between Daedalus and the perfect astronomer-philosopher poet capable of
bridging Being and Becoming (Timaeus) is that both, like Homer’s divine demiurge par
excellence (Hephaestus), can create artisanal products that are living zoa through their
exceptional poikilia, their “cunning workmanship”.?*® The Homeric passage cited by the LSJ
entry for the definition of the verb mowilAw as involving “cunning workmanship” is from the
Shield Achilles—there the renowned lame Hephaestus is described as ‘cunningly crafting’ a
depiction of a choros, a dancing floor (€v 8¢ yopOV TOIKIAAE TEPIKAVTOC AUPLYVELS, 11
18.590), one which expressly said to have been designed by Daedalus (593). Mayor rightly
sees the life-like motion captured in the shield as being quasi robotic, either mechanically
moving or magically giving the impression that it is and thus comparable to the phantasia
("virtual reality") created through the works of the fourth-century artist Theon of Samos
"which incorporated sounds, music and lights".?*” Similarly Raphael sees the shield as an
"artificial world complete with motion, sound and lifelike figures".?*® If such ‘robotic’
interpretations of the shield seem strained it is important to recall that when Thetis comes to

Hephaestus to commission him to forge armaments for her son she finds him at the anvil and

Z450crates in Alc. |. calls himself a descendent of Daedalus and by extension of Zeus in the context of humbly
explaining his own and the eponymous interlocutor’s lowly stock vis-a-vis such great ancient ancestors (121a).
Daedalus was representative of an archaic artistic mode that was distinct from the then-recent innovations, see
Hp.Ma. 282a.

235)Men.97d has Socrates explaining the relationship of orthé doxa to true epistémé in terms of an animated
statue that runs away instead of one that is stable, chained down. See also Pritchard (2014), 14. Similarly,
Euthphr. 11c has Socrates claim descent from Daedalus.

236 | SJ s.v. motkiAAw. cites //.18.590 and Emp. Fr. B23.1 as examples of the usage of this verb in reference to
“cunning workmanship”. Emp. Fr. B 23.1 is of note because it parallels Timaeus’ zographic zoogony, see
Appendix, Fig. 2.

237 Mayor (2018), 131.

238 Raphael (2015), 182.
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forge attended to 'robotic' agalma-maidens that he himself has created (//. 18.410-21). These
servants despite being golden agalamta are expressly said to move about vigorously and
appear to be like living maidens (Vm0 &’ dpginoiot pdovto dvoktt/ ypooeion (oot venvicy
elowcviat). These golden maidens are said to have nous in their chests as well as a resounding
voice and strength having been taught their craft from the immortal gods (tfic é&v pév voog
€oTi peta ppectv, &v 6& Kai avdn| / kai 60évog, abavatwv ¢ Bedv dmo Epya icacwv). Given
then that Hephaestus was aided by robotic agalmata it is not at all unlikely that the shield too
was ‘robotic’ and displayed moving zoa on its surface.?** Just as Hephaestus® Shield was
likely conceived of as a Daedalian ‘robotic’ contraption with its zoa in perpetual motion the
logoi of the Timaeus-Critias are to be conceived of as generating a cosmic ‘puppet play’ of
moving agalmata-zoa.*** Homer’s Hephaestus’ Shield, the mechanic poikilma-microcosm

that Timaeus is aspiring to eclipse through his own virtual demiurgy, is part of a broader

239 Much modern and ancient debate is centred on whether the motion of Hephaestus’ Shield and his servants
is due to magic or technical acumen but this seems like a false dichotomy with no substance. E.g Edwards
(1991), 195: ““[The golden servants’] movement, as well as their intelligence and speech, is of course the result
of magic, not machinery”. The bT scholiast on Hephaestus’ tripods (Il. 18.373) believed Hephaestus obviously
knew ‘mechanics’ (6fjAog &€ £€oTiv eldwg punxaviknv) but Bosak-Schroeder (2016), 129 prefers ‘magic’ as the
explanation and opines that “the bT scholiast has projected the technology of his own time onto the automata
of Homer’s time, transforming Hephaestus from a magician into a mechanic and the automatic tripods from
magical creations into works of engineering”. On the alleged magic-techné dichotomy here, see Berryman
(2003), 344-369; Mayor (2018), 1-32; Devecka (2013): 52-69; Tybjerg (2003): 443-466; Jonhston (2008), 473-
474; Faraone (1992), 18-35 & Steiner (2001)114ff & 79ff. For the comparison between Hesiod’s Pandora and
the golden robot-maidens of //. 18, see Steiner (2001) 116—17. Mayor (2023) also links Pandora to Talos and the
Trojan Horse qua automaton. For the typical conception of the horse vis-a-vis the view that it was a life-like
robot, see Gantz (1993), 641-50.

240Whilst X.Smp.4.55 claims veupdomaocta are used only for the entertainment of dullards (tolg &dppootv)
Skotheim (2022), 3-4 makes the case that puppetry played a highly esteemed role in the context of “religious
festivals”. In Lg.644d—645c & 803c—804c humans are conceived of as divine thaumata (puppets) systatically
assembled by the gods either in playful jest or in seriousness (Balpa pév ékaoctov AUV Aynowuebo Thv {wwv
Belov, gite WG maiyviov ékeivwy elte wg omoudij Twi ouveotnkocg). The word used for these puppets here,
thauma, is the same as that used in the Allegory of the Cave, R.7.514b. Lightfoot (2021), 174-198 has provided
an excellent novel interpretation of the Allegory of the Cave in light of a much broader typology of philosophy
as thaumatopoiia/thaumatourgia. For the thauma-puppet and the modern debate surrounding the precise
mechanical operation of these puppets, see Schopsdau (1994), 237 and Schofield (2016), 135-140. On the use
of paignion, see Jouét-Pastré (2006) & Frede (2010), 116. Annas (2011), 8 opines that Plato’s thaumata of the
gods are not puppets on strings but rather mechanically complex wind-up toys or automata. On this ‘robotic’
interpretation, see Berryman (2010), Nussbaum (1976), 148 & Bobonich (2002), 266. For the interpretation
that sees the thaumata as neurospasta, see Moore (2014), 115, Schofield (2016), 135-136, Herzog-Hanser
(1936), 161-163, Schroder (1983), 1-14. See also Hdt. 2.48.2.
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typology of “mythical inventors (and gifted craftsmen) of metallurgy such as Telchines of
Rhodes, the Idaean Dactyls in Crete, Talos the Bronze Man, Daedalus and others” such
Epeius whose Trojan Horse was considered an automaton by some in antiquity.?*! Of all such
figures Daedalus is particularly important as he is Socrates’ ancestor. Socrates’ kinship to that
archetypal agalmatopoios of living statues is an excellent point on which to finish this
chapter of the dissertation for the next one deals how the eikos logos itself embodies in its

structure a living agalma.**

Chapter One Conclusion

This chapter has demonstrated that the Timaean nomos functions simultaneously as musical
composition, legal enactment, and divine revelation. The dual meaning of nomos as both
'melody' and 'law' is not merely a play on words but reflects the deep structure of Platonic
cosmology and politics. Just as the Demiurge orders the cosmos through mathematical
harmony, so too must the ideal polity be structured according to these same divine ratios. The
following chapter of this dissertation will build on what has been established here about
zographia in the Timaeus-Republic by exploring the ‘agalmatopoetic’ dynamic through which
the constitutional diagraphé laid out in the ratios of Heaven’s phronésis is used to mould
citizens as statues (agal/mata) so as to render them likeness (eikones) of the theoeikelon
andreikelon. It will be shown how it is exactly that Socrates and Timaeus work in tandem
together as zographoi-agalmatopoioi to mould and paint the ‘virtual’ citizens of the ideal
polity which they are generating in ‘deed’ (ergon) through their words (logoi). This chapter
has started to show how this process of moulding the citizens of the ideal polity into

theoeikela andreikela is achieved by examining Socrates’ establishment of a mythic

241 Kokolakis (1981) 106.
242 Cf. Men.97c-98a for logoi being likened to Daedalus’ moving statues.
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education-system and an uranomimetic breeding-program for the agalma-citizens of the ideal
polity whereby the rhythms of their lives are integrated as perfectly as possible into the cycles
of the Divine Macrocosm. Having established here in Chapter One how the ideal polity and
its citizens are brought into harmony with the musico-mathematical order of Uranus-Chronos
now it remains to show how it is exactly that this ‘Dorian strain’ used by the Macrocosmic
Demiurge to combat disorder and used by Socrates the microcosmic demiurge to paint the
perfect constitution is then used by Timaeus the poiétés-agalmatopoios to structure a
perfectly-proportioned /ogos capable of moulding its hearers/readers into God-like agalmata,

theoeikela andreikela.
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Chapter Two: Logos and Cosmos as Agalma

Chapter Two Introduction

Chapter Two of this dissertation will examine the Timaean discourse as a unique instance of
logographic agalmatopoiia in the Platonic corpus. Logographia refers to the art of speech-
writing and so the phrase ‘logographic agalmatopoiia’ denotes the idea that Timaeus’ eikos
logos is designed in such a way that the structure of the discourse resembles that of an
anthropomorphic statue (agalma).*** The adjective eikos in the phrase ‘eikds logos’ will be
understood as being intimately related to the word eikon such that it means ‘image-producing
discourse’ just as much as it does ‘likely account’. Admittedly the Timaean discourse is just
as much logographic zographia as it is agalmatopoiia for, as was seen in the prior chapter,
the key term theoeikelon andreieklon involves painting just as much as it does sculpture.
Indeed, the way the Timaean discourse bears the proportions of the ideal human body could
just as much render it a zographia of the perfect warrior-citizen as it could an agalma. Both
zographia and agalmatopoiia apply for a painting or sketch (graphé) first needs to be mapped
out before the sculpture can produce his agalma and then a zographos must colour it with
life-like hue. At any rate this hypothesis concerning the anthropomorphic structure of the
Timaean discourse will be vindicated by mapping the thematic content of the eikos logos onto
Polyclitus’ Doryphorus, that famed sculptor’s statue of a spear-wielding warrior that was
widely held to embody the proportions of the perfect man.?** The phases of Timaeus’

cosmogonic narrative and the proportional sectors of the /ogos spent treating them will be

243 See LSJ s.v. hoyoypadio with Pl. Phdr.257e, 258b. Cf. also Pl. Phdr.264b: fj Aoyoypadikn (sc. téxvn) &
Poll.2.121: rj Aoyoypadikn ib€a.

244 |n fact, the widely known phrase ‘Polyclitus’ Canon’ probably refers just as much to the famed sculptor’s
written treatise on the proportions of the ideal human body as it does to the particular sculpture he produced
as a practical demonstration of that theorisation, namely the Doryphorus. Cf. Borbein (2019), 32 and
Papadopoulos (2019), 61 who instead argue that the Canon can only refer to the mathematical abstraction and
the text but not the ideal sculpture itself.
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shown to positionally and functionally correlate with particular corresponding microcosmic
equivalents within the bodily frame of the ideal man. This is difficult to imagine in the

abstract and so will be achieved through use of diagrams.

At any rate, after the contents of the eikos logos have been mapped out onto the Doryphorus
and shown to be a perfect match attention will briefly turn away from a close reading of the
Timaeus in order to consider how Plato’s conception of logographic agalmatopoiia was
influenced by developments in the art of sculpture and by contemporary trends in the broader
intellectual culture dealing with the mathematical idealisation of the human body. Such
‘extra-textual’ contextualisation will prove fruitful as it will confirm that the hypothesis
concerning the ‘agalmatomorphic’ (statue-shaped) structure of the Timaean discourse is not
simply an arbitrary or superimposition on the text nor an over-interpretation but rather is
actually quite a natural result of reading the Timaeus within the framework of its cultural

context, both in terms of material and intellectual culture.

The Timaean Logos as Polvclitus’ Doryphorus

This chapter of the dissertation is heavily indebted to Brague who first put forward the
interpretation of the Timaean monologue as having an anthropomorphic shape and being
structured according to the proportions of the Polyclitus’ Doryphorus.?*’ Nonetheless despite
being heavily indebted to Brague this dissertation goes much further than he did for beyond
merely exploring the Timaean discourse’s ‘agalmatomorphism’ (its statue-shaped structure) it

will tie this logographic feature to a much broader typology of eikonopoiia spanning both the

245 Brague (1985), 58-83.
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Timaeus and Republic.?*® The Timaean discourse’s agalmatomorphism will be linked to
concepts explored in the prior chapter that Brague did not factor into his interpretation. The
notion that the discourse bears the shape of an agalma takes on new meaning when viewed in
light of the prior chapter’s examination of Timaeus as a rhapsodic poiétés conforming with
the theological #ypoi established by Socrates in the Republic (2.379a). Indeed it should be
recalled that the mothers and nurses of the ideal polity are said to mould young agalma-
citizens (R.2.377c¢) into likenesses of the theoeikelon andreikelon using myths that accord
with Socrates #ypoi. Thus, when Brague’s hypothesis concerning the agalmatic structure of
the eikos logos 1s combined with the prior dissertation-chapter’s typology of shaping young
agalma-men through use of the theological #ypos (mould) set up by Socrates’ theoeikelon-
andreikelon constitution it becomes apparent that the Timaean discourse itself is that very
mould—it is the exemplary myth for producing agalmatic warrior-citizens because its bears
that very shape. Further, it is also worth noting that given that Timaeus depicts the Demiurge
as begetting the Visible Cosmotheos as a ‘living statue’ of the eternal/invisible gods, the
Forms (7i. 37c: zon agalma ton aidion theon) his shaping of Socrates’ polity’s citizens into
theoeikela andreikela through his own statue-shaped /ogos serves to frame him as a
microcosmic imitator of God the macrocosmic agalmatopoios. Indeed, the Demiurge shapes
the Visible All into an aga/ma and both Socrates and Timaeus subsequently act as
microcosmic agalmatopoioi in imitating Him—the former creates the theoeikelon-
andreikelon constitution and the latter the perfect statue-shaped /ogos that can act as a
‘mould’ in which the agalma-men of the ideal polity can be moulded into likenesses (eikones)

of the Divine Macrocosm.

248 Eikonopoiia is not a term used by Plato himself but rather it is found in a late-antique Platonist, Dam.Pr. 341.
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At any rate Brague interprets the Timaean monologue as a response to Socrates’ desire voiced
in 7i.19b-c in light of Plato’s Socrates’ teaching in Phaedrus 264c that a written discourse
(logos) should be well proportioned and fully articulated like a zoon with feet and a head.?*’
As Brague notes, this teaching of Phaedrus 264c exploits the bivalence of the verb graphein
and the noun zoon that can refer to both writing and painting and to an animal as well as a
painting of one respectively—this semantic ambiguity allows for identification of a written
description of an animal and graphic eikon of one with the living creature provided the
model-animal’s harmonious proportions are accurately reproduced in the structure words or
the imagistic likeness.>*® It is of note that there is another lexical multivalence that is relevant
here, namely the word logos which means single word, a discourse qua unified whole
consisting of many words, an argument or reason and, significantly, a proportional ratio
hence ana logon, analogous).?*® All of these meanings are relevant for they all coincide in the
Timaean discourse (logos). The discourse (logos) is a unified whole comprised of words
(logoi) arranged according to proportional ratios (logoi) all of which serves to subconsciously
advance a particular reasoned argument (logos). That singular argument (logos) implicit
throughout the whole eikastic discourse (eikos logos) is as follows: since the Demiurge
created the Cosmotheos as the perfect visible zoon modelled on the perfect invisible/noetic
animal (the Paradigm), the entire world was produced through an inherently zographic
process and thus any human discourse describing/depicting cosmogony must also be a
zographia of sorts.?>° The Demiurge is an eikastic artist Who produces the All as a likeness

(eikon) of the Paradigm, the onta, accessed only through noésis. Analogously the human

247 Brague (1985), 53-55.

248 Brague (1985), 54. For the dual meaning of graphein as drawing/painting and writing, see Phdr. 275d.

249 | SJ s.v. AGyog. See Pleshkov (2017), 128-140 for a treatment of the analogism of logos (speech) and the
universe in terms not only of reduction to constituent elements but also holism vis-a-vis the Paradigm.

250 For both the Cosmotheos and Paradigm as zoa, see Ti. 30c-d, 31a-b, 32d, 33a-b, 37d, 39d-e. Cf. Brague
(1985), 56: “the structure of the speech will have to correspond to the structure of its object — the world as an
animal”.
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cosmogonic logographer must imitate Him by acting as a zographos endowing the qualities

of the Model to his verbal-image creations. This is the same dynamic at play in the Republic
where the city-founding zographoi imbue their citizenry with the qualities of the theoeikelon
andreikelon through their /ogoi that bear the imprint of the Forms which they contemplate in

drawing inspiration (R.6.501a-c).

Brague understands the Timaean /ogos as embodying a {®ov {dov, a painted animal
depicting the perfect visible living zoon, the Theocosmos, Who was modelled upon the
Paradigm, the Perfect Invisible, Noetic Zoon and adds that “the structure of the speech will
have to correspond to the structure of its object — the world as an animal”.?*! According to
Brague the proportions of the discourse’s body as a zoon correspond to those of Polyclitus’
Doryphorus, an agalma of a spear-wielding warrior. Brague is not the first scholar to make
the connection between the Timaeus and the sculptor Polyclitus for the Francophone scholar
Picard already argued that the parallelism between the human head and Heaven in 7i.44d is to
be viewed against the backdrop of the canon of Polyclitus and the study of human form vis-a-
vis the whole of nature, a trend that arose in the 5" century and influenced the fourth.?>> The
idea that a logos is ‘shaped’ to correlate with the thing it describes is not altogether foreign in
the ancient world. Book 15 of the Anthologia Graeca contains “technopaegnia”, works whose
very shape mimics the object which is the poem’s title.”>* Brague, using Burnet’s (B) and
Rivaud’s (R) editions, counted the numbers of lines contained in two portions of Timaean’s

logos, the first sector being significantly smaller, namely the early part of the speech before

251 Brague (1985), 56.

252 picard (1939), 261.

253 See Wilamowitz (1899), 51-59 for Hellenistic technopaegnia, epigrammatic poems that bear the shape of
what they describe, e.g. Pan’s syrinx by Theocritus, Vestinus’ and Doaiades’ altar and Simias the Rhodian’s
Labrys, Eros’ Wings and his Swallow’s Egg. So too the Biblical Book of Proverbs is structured in such a way as to
embody the structure of the “seven pillars” described as supporting the ‘House of Wisdom’ (Prov.9:1): See
Skeban (1967), 468-486.
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the introduction of Necessity wherein only Reason is treated and the rest of the work forms
the second much larger portion.?>* The first section is 631 (B) or 665 (R) lines long and the
second sector is 1640 (B) or 1710 (R) lines long, a set of numbers that, in terms of ratios of
proportionality, correlate exactly with the lengths of the head and torso of Polyclitus’
Doryphorus statue as ascertained from surviving replicas of the original.?*> His theory rests
upon an understanding of the physicality of the papyrus rolls of Plato’s era as opposed
codices of later times as the ancient scrolls allowed for “the proportions of the Timaeus [to]
be ascertained with a high rate of precision...whether...on a very long single roll or more
likely, on two shorter ones” because the text was structured “in columns with the same
number of lines, each of these lines containing roughly the same amount of letters”.>* When
this understanding of the text’s structure is mapped on to Polyclitus’ Doryphorus the end-
product is very persuasive not only due to the correspondence between the content of the
discourse and the relevant sector of the human body but also with the functionally equivalent
social classes (philosopher-kings, phylakes, producers) in the tripartite body politic of

Socrates’ ideal polity.?*’

254 Brague (1985), 66, n33.

255 Brague (1985), 66 n33.

256 Brague (1985), 66 with Hunger (1975), 43 & Kenyon (1951), 56, 64.

257 Much of what follows is heavily indebted to Brague (1985), 82. The image below of the Doryphorus is
sourced from Fig.1 in Babich (2006), 3. It is a modern reconstruction. Credit for the photograph: Foto
Marbu/Art Resource, NY.
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Before mapping the three-way correspondences between the tripartite structure

of the discourse, of man’s body-soul compound and of the city’s class-structure

it will be helpful to first display these equivalences in a table:

Part of the Timaean Logos

Part of Body-Soul Compound

Class within Ideal Polity

4. The Role of Reason

2. The Intellective Nous

1.The Intellective

Philosopher-Kings

5. The Role of Necessity

2. The forceful Thymos

2.The militant Phylakes

6. The Co-operation of

Reason and Necessity

3. The rebellious and

appetitive Epithymeétikon

3.The rowdy and desirous

Démiourgoi/Georgoi
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Cephalic Nous-Soul & Philosopher Kings (29d-47¢)

The first section of the tripartite monologue which focuses
on Reason or Nous the Demiurge’s role in ordering and
ruling the cosmos (29d-47¢e) symbolically corresponds with
both the cephalic nous-soul that plays the governing role
within the microcosm of man and with the class of the
philosopher-kings which plays that same role in Socrates’
ideal polity. Just as Nous the Demiurge orders the All
through His intellection so too man’s microcosm is ordered
by his nous and the body politic is managed by the
intellective class, the philosopher-kings. The focus on
astronomy and the rotations of the Anima Mundi is
suggestive of the human head wherein Heaven-imitating
rotational cognition (phronésis) occurs.

Thymos of the Thorax & Phylakes (47e-69a)

The second section dealing with the works of Necessity
(47e-69a) corresponds positionally and functionally with
the spirited tiymos of the midriff that forcefully imposes
order upon the appetitive epithymétikon on behalf of the
nous, the governing principle. Thus, in terms of the ideal
polity, this section symbolises the p/ylakes who, on behalf
of the nous-like philosopher-kings, impose order upon and
regulate the otherwise unruly lower class comprised of
demiourgoi and georgoi who are the equivalent of the
appetitive epithymétikon in the body politic.

The Epithymetikon of the Lower Torso & the Lower
Class 69a-92¢

The last of the three sections of the tripartite monologue that
deals with the co-operation of Reason and Necessity (69a-
92c) corresponds symbolically with the epithymétikon in the
body-soul compound of man and with the class of the
demiourgoi and georgoi in the ideal polity. This section of
the /ogos focuses almost exclusively on human anatomy
including the respiratory, circulatory, and digestive systems
(77c-81e) which serve to keep the whole human organism
or z6on in a state of bodily cohesion. In an analogous
manner the class of farmers and craftsmen does the
mundane but necessary work of clothing, feeding and
housing the citizenry and thus upholding the ‘health’ and
cohesion of the body politic (cf. R.371e-372b).
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Here in the above diagrams the divisions of Timaeus’ threefold discourse (the first
narrative cycle treats Reason, the second Necessity and the third the co-operation of
them both) are shown to correspond with the tripartite human body-soul compound
(nous, thymos and the epithymétikon) and the three-tiered class system of Socrates’
ideal polity (philosopher-kings, phylakes and déemiourgoi/georgoi). The three-way
correspondence of those three trios can be mapped onto the proportions of Polycltius’
Doryphorus so well that it can be presumed that this was Plato’s intention in structuring
the logos in the way he did so that he could produce the perfect zoon-logos.

By building his virtual eikon of the Cosmotheos as an agalma of a divinised human whole
tripartite body-soul compound has been optimally harmonised Timaeus conveys a deep point
about the analogism linking microcosmic man, mesocosmic polity and the Divine
Macrocosm. By laying the three-tiered structure of the ideal polity’s social hierarchy over the
individual citizen’s tripartite body-soul compound and connecting both with the dynamics at
play in the Visible Cosmotheos Timaeus conveys through the proportional structure of his
logos the idea that man, polity and Divine Macrocosm function as analogous sets of interior
harmonies. Just as roles are assigned in a play and each much fulfil a particular part, so too in
the super-organism of the ideal polity each agalma-man must perform his particular function.
Likewise in the individual human, each of the three parts of the body-soul compound must
perform its role without burdening the overall balance and interfering with the division of
powers. The same applies too in the case of the body of the Visible Cosmotheos which the
Demiurge makes unageing and not subject to illness due to the perfect holism achieved by the
balancing of elemental constituents as distinct wholes—healthy harmony consists of
formulating unity out of multiplicity (7i.33a: T6vde &va dAov SV £E ambvimv TéAeov Kol
aynpwv kai dvoocov awtov €tektnvarto). The analogism between Socrates’ philosopher-king
oikistai and the Timaean Demiurge in their synthesising of singular wholes out of
multiplicities through harmonisation can be understood in terms of the politogonic principal

of ‘Justice’ as defined in the Republic. It may seem odd that ‘Justice’ should be the means by
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which a singular body politic is formed out of a multiplicity of citizens but it is important to

appreciate that Socrates defines this term in a very particular way.

Socrates’ definition of justice is centred on the relationship of the part to the whole, the
citizen’s role in the body-politic. He defines Justice in the following way: “to do one's own
business and not to be a busybody is justice” (t0 Td aOTOD TPATTEWY KO UT) TOAVTPOYLOVETV
Swcatoovvn éoti, R. 433a).2°8 This was the principle which, as was agreed upon from the
beginning of the discourse, is to be always upheld when founding the ideal polity (0 yap €&
apyic €0€ueba Selv motelv d1a Tovtdc, dte v TOAY Kotokilopev) In R. 368c-369a Socrates
frames his inquiry into what constitutes justice in terms of a dichotomy between the grand
scale of the polity and the small scale of the individual’s body-soul compound and teaches
that there is analogism or equivalency between the two scales, that justice and injustice will
have the same contours in the polis as it will within the citizen.?>® He famously paints out this
conception through the following eikastic image: “if we, with not very keen vision, were
bidden to read small letters from a distance, and then someone had observed that these same
letters exist elsewhere larger and on a larger surface, we should have accounted it a godsend,
I fancy, to be allowed to read those letters first, and examine the smaller, if they are the same”
(ofovmep v el mpocétale Tig ypappata opkpd toppmbev dvayvdvar pun mdvo 6&L BAEmovcty,

gmeltd Tig vevomoey, Ot Ta anTd Ypappota £6Tt Tov Kol dAAob peilm te kol év peilovt,

258 Cf. R.443c-d, 370b-c, 394e, 374a-d, Lg. 846d-847b. cf. Chrm.161b.

259 This analogism has been assessed a great deal already in modern scholarship. See Bldssner (2007), 345-385;
Waterfield (1993), 152; Annas (1999), 72-95; Uebersax (2016), 108-109; Evrigenis (2002), 590 610; Hall (1959),
149-158; Smith (1999), 31-49; Neu, (1971), 238-254; Bluck (1959), 166-168; Barker (1959), 68; Ferrari (2003);
Cairns (2017), 222. Cf. McCabe (2020), 287: “recall the difficulty about the parts of the tripartite soul—they are
either inexplicably simple or themselves complex wholes: homunculi. If whole souls are collections of
homunculi (and so are the homunculi), they degenerate into hopeless generosity”. Bobonich (2002), 219-223
also emphasises autonomy of each of the tripartite components which he calls “agent-like parts”. Similarly
Barney, Brennan & Brittain (2012), 3 conceive of the components of the tripartite soul as "robustly agent-like
individuals”. For the potential for infinite regress in this model, see Gerson (2003) and Brown (2012).
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Epponov v &pdvn oipat ékeiva TpHTOV AvaryvovTag obTmg EmcKomelv T EAATTM, £l T0 adTA
ovta toyyavel, 368d). Here Socrates likens ‘justice’ at the small scale within man and that on
the larger scale of the body-politic to the same text produced in different size fonts on
different sized surfaces arguing that balancing of multiple constituents within a harmonised
compound is easier to observe when magnified in scale. Socrates says that there are two kinds
of Justice, that of one man, and that of a whole polity (dikaiocvv...E0TL eV Avdpog £VOG,
£€o11 0€ mov Kai OAng moéAewc) and since the polis is larger than a single man (peilov ToéAG
EvOg avopog) there is more Justice therein making It easier to observe and understand (wigiwv
v ducoosvvn &v T peiovt &vein kod paov kotapadeiv, 368¢).26° Similarly Socrates teaches
that one can only come to a correct psychological assessment of a man or a polis through
holism: “if one knows how to observe a soul in its entirety” (£&v Tig OANV yoynv éxictnton
BedoacOat, R.579¢). The point here is that Plato’s Socrates is teaching an epistemology of
holism which presumes that one must first correctly perceive the nature of the whole in order
to understand the character and teleological function of its constituents properly. Plato’s
conception of ‘Justice’ is essentially ‘soteriological’ in the specific sense of being concerned
with perpetually preserving maximal harmony and health in the individual’s body-soul
compound and the polity at large. Socrates identifies Justice as both initially shaping citizens
and the polity and then subsequently maintaining : “I think that this [Justice] is the remaining
virtue in the state after our consideration of soberness, courage, and intelligence, a quality
which made it possible for them all to grow up in the body politic and which when they have
sprung up preserves them as long as it is present” (Sokel pot, v 8 &y®, 0 VnOLOWTOV &V TH
morel v Eoxéppedo, coepochvig kai dvdpeiag kol ppoviceng, ToDTo etval, O TaGY éxeivolg
v dOvapy Topéoyev dote £yyevéohal, kai £yyevopévols ye cotnpiav mapéyewv, €vi), 433c).

Thus Justice in Socrates’ ideal polity carries the sense of each constituent doing its designated

260 Cf. Arist. £.N.1094b10.
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part in service of the whole is ‘soteriological’ in a manner analogous to how, as was shown
earlier, Timaeus articulates a view of proportional balance in the body-soul compound of both
microcosmic man and the Divine Macrocosm as vital for preservation, for salvation of both
(soteria). Further Socrates conceives of the truly ideal polity as ‘healthy’ and contrasts it with
the disfunctional one that he calls ‘inflamed’ (1] p&v odv A0 TOAG S0kl pot sivort fiv
StenMBapey, Gomep Hywc TIc: €1 8 o PovAeche, kol pAeypaivovsay TOAMY OswpricmuEY,
R.372¢). Thus the ideal body-politic is seen as embodying healthy balance whereas the
medical imagery of swelling due to infection or disease is used to eikastically depict the
state’s disorder (injustice), the failure of the constituent parts systatically comprising the

whole organism to fulfil their respective subsidiary functions.

Socrates, upon mandating the demotion to a lower class of inept Phylakes incapable of
performing the key task of ensuring that the polis is neither too small nor too large and does
not lose her self-sufficiency and unity, adds that “the other citizens too must be sent to the
task for which their natures were fitted, one man to one work, in order that each of them
fulfilling his own function may be not many men, but one, and so the entire city may come to
be not a multiplicity but a unity” (koi obtm 01 cOumacA 1) TOMS Hiot @UNTEL GALG U TOALAL,
4.423c-d). As Adam puts it, "the reciprocity of services and functions between the three
classes is the very foundation of Plato's city, which is far from being an undifferentiated
unity" for "it is rather a &v éx ToAA®V, the moALG being the three divisions of the State”.¢!
Shorey and Adam both note the significance of the verb gunton here pertaining to “natural

growth, not an artificial contrivance” thus implying that the development of a singular body-

politic out of many individuals is an organic development, the growth (physis) or begetting

261 Adam (1902), vol. 1, 213
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(genesis) of a systatically composed zéon, as it were.?®? Popper sees Plato’s ideal polity as a
‘super-individual’, for “he describes the state not in a general way as similar to some
organism or other, but as analogous to the human individual”.?®® That it is specifically the
body-soul compound of man that best images the perfectly-composed polity accords well
with the fact that Timaeus presents the interior, organic harmony of microcosmic man as the
eikon or agalma that best displays God’s structuring of the Macrocosm at a smaller scale.
Both the mesocosmic polity and the body-soul compound of microcosmic man imitate the
Macrocosm and they both cohere by seeking to emulate harmonisation and unification of
multiplicity observed in the Cosmotheos. The Divine Macrocosm, the ideal mesocosmic
polity and the well-ordered, God-like (theoeikelos) human individual are alike in so far as
they are all singularities made up of harmonised multiplicities that cohere together through

Justice, that is, through each constituent part within the whole playing its designated role

properly.

The harmonisation and unification of the multifarious functionalities within both the the
body-soul compound of both microcosmic man and the Divine Macrocosm is evident in the

diagram below:

262 Shorey (1937), 329. See also ibid.
263 popper (1962), 76.
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When conceptually correlated with
the anatomy of man, Timaeus’
presentation of his intellectual
presuppositions concerning Nous
the Demiurge and his account of the
Anima Mundi (27¢-36d)
corresponds positionally and
functionally with the brain.

The position of the eyes and the
palate (ouraniskos) corresponds
with the account of the Demiurge’s
creation of Uranus-Cosmos (36d-
39e).

The position of the mouth
corresponds with the Demiurge’s
speeches at 41a-d and 41e-42d.

([

The discussion of the disintegration
and shifting about of the elements
at S6¢-57c¢, of the circulatory
system at 57d-58¢ and of fire at
58¢-59a corresponds well with the
position of the heart, the guard-
house of the phylax-like thymos as
it were.

At the border between the
second and third parts of the
monologue (68e) Timaeus
distinguishes between two
types of causation—the
divine and necessary. This
is followed at 71a-72d by a
detailed account of the liver.
As such this section (68e-
72d) corresponds to the
midriff, the border between
the organs of control and
maintenance (associated
with the spirited thymos and
with the phylakes) and the
lower intestinal region
home to the appetitive
epithymétikon and
symbolically linked to the
rowdy demiourgoi and
georgoi.

The account at 81c-e of how the
human body deteriorates over time
through aging which eventually
leads to death corresponds with the
position of the navel, a symbol of
mortality.

At 81¢-89d various kinds of
sicknesses and their treatments are
examined. This section corresponds
positionally with the lower belly, a
locus of both peptic disturbances and
of regeneration through nutrition.

The treatment of sexual
differentiation and reproduction as
well as zoogony, all of which occurs
in the context of discussing down-
grading reincarnations, occurs at
90e-92¢ the position corresponding
to that of the genitalia.
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Here the delineation of aspects of cosmogony vis-a-vis corresponding elements of man’s body-soul compound
make it clear in what sense the Timaean eikos logos is structured anthropomorphically.

Justice in the sense of parts playing their designated role in order to form a coherent, harmonious whole is
displayed here at both the macrocosmic and microcosmic levels. The prior diagram showing the
correspondences between the functionalities of the three-tiered class-structure of the mesocosmic polity and
the tripartite body-soul compound of man must also be borne in mind so as to appreciate how it is exactly
that the zoon embodied in Timaeus’ eikos logos is not only an eikon of the Cosmotheos and the ideal man but
also constitutes a political constitution. The theoeikelon-andreikelon is a conception of polity quite unlike any
other—it is an agalmatic, zoomorphic eikon of the harmonisation of multiplicity into singularity at both the
macrocosmic and microcosmic levels. In linking those two it warrants the title ‘mesocosmic’.

As can be seen from both of the above diagrammata the thematic content of the Timaean
logos as well as the general character and perspective of each of its three sections all
correspond with the relevant parts of the human body-soul compound in terms of position and
proportional standing vis-a-vis the whole. In Timaeus’ discourse focused on the systatic
composition of both the Divine Macrocosm and microcosmic man as zoa the cosmogonic and
anthropogonic dimensions are interwoven seamlessly. The first section (29d-47¢) focuses on
Nous the Demiurge’s designing of Heaven the locus of the Visible Cosmotheos’ intellection
(phroneésis) and it corresponds to the human head, the brain, the seat of his intellective nous.
The second section (47e-69a) that focuses on Chora the Receptacle that, as per 52e, keeps the
Visible Cosmotheos’ body in a perpetual state of motion in the manner of grain being
winnowed (dAAhoce del pépesBat dokpvopeva, Gomep T0 HO TAV TAoKAvwV) correlates with
the heart and the thymos that preserve the body as a whole through circulation of blood that
bestows vigour. The third sector (69a-92c) that deals almost exclusively with the structuring
of the human body by the sub-démiourgoi melds cosmogony and anthropogony in an obvious
way for it shows how the gods bring to fruition the Demiurge’s plans for the World of
Becoming containing a plethora of visible creatures akin to the noetic ones in the Paradigm,

the World of Being. That zoogonic diversification is achieved through down-grading
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reincarnations of humans, something which is in turn facilitated through the gods structuring
of the tripartite body-soul compound of man in such a manner as for malfunction of the nous
or disharmonious predomination of the thymos or epithymétikon to result in the generation of
a kind of creature that bears the elemental nature of the disharmonious part of the body-soul
compound: birds from the airy nous/brain, terrestrial animals from the earthen thymos/heart

and aquatic creatures from the watery bowels/epythemtikon (see 91d-92b and Appendix, Fig.

1.

The two diagrammata above delineating the content of the Timaean eikos logos along the
sectors of the ideal agalmatic body exemplify what is meant by the key term ‘systasis’.
Systasis refers to the synthesising of multiplicity into unity through proportional analogism.
The functionalities of the Divine Macrocosm, of the ideal mesococosmic polity’s constitution
and of microcosmic man are all positioned along the agalmatic body of the /ogos in such a
way that they all accord with the proportionality of Polycltius’ Canon.This is clearly a
fulfilment of the requirement of Phaedrus 264c that the ideal logos should be a systatically
composed zoon that is fully articulated with proportional symmetry. Not only that but in
addition to meeting Critias’ requirement that his speech start from the birthing of the Cosmos
and conclude with the generation of humans (&pydpevov amo T ToD KOGHOL YEVEGEWG,
teAeVTAV O¢ €ig avOpdT®V Vo, 7i.27a) Timaeus also satisfies Socrates’ request to see his
ideal polity rendered a living zoon-zographia (7i.19b-c). Timaeus’ logos is just as much a
zographia of Socrates’ polity as it is an eikon of the Visible Cosmotheos, the ‘living statue of
the eternal/invisible gods’ (zon agalma ton aidion theon) which Nous the Demiurge birthed as

Father (gennésas ho patér), cf. Ti.37c & 92c.
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Not only is the Doryphorus virtually painted and/or moulded (for it can be a zographia or an
agalma) by the proportionality of Timaeus’ speech clearly a martial man, he (the personified
speech-zoon) is just as much an incarnation of the Divine Macrocosm, the Generated
Cosmotheos as he is the constitution of the ideal polity, the theoeikelon andreikelon. The
Doryphorus-logos incarnates the Generated Cosmotheos for the delineation of his anatomical
structure functionally corresponds with the cosmogonic agents and processes that brought
about World of Becoming as a living animalian eikon of the Paradigm. The Doryphorus-logos
also incarnates the ideal polity’s constitution because the tripartite class-structure is
delineated implicitly in the agalma that simultaneously depicts both anthropogony and
cosmogony. The account of the workings of Nous the Demiurge in structuring Uranus-
Chronos and man’s Heaven-like head corresponds to the governing philosopher-kings in the
polity, the motion of Chora and man’s heart/thymos in making the bodies of the
Macrococosm and microcosmic man correlates with the phylakes preserving political unity
and lastly the account of man’s bodily mechanics symbolically corresponds with the class of
producers, the polis’ farmers, doctors and craftsmen. Further the Doryphorus is the perfect
image for condensing the Divine’s character and the social structure of the ideal polity into
the form of a human in order to produce an eikon of the theoeikelon andreikelon. This spear-
wielding, perfectly proportionate warrior is essentially an example of a member of the class
of phylakes, the martial class controlling from whence an elite group of philosopher-kings is
selected to engage exclusively in dialectic (R.7.539d-540b). Thus Timaeus’ perfectly
proportioned zoomorphic /ogos not only seamlessly combines anthropogony with cosmogony
whilst grafting the social structure of Socrates’ ideal polity into the same singular zoon-
agalma but it does so in the exact form of one of the divinised, perfectly educated warrior-

philosophers of Callipolis.
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The argument that the Timaean eikos logos was intended to be understood as embodying in
its structure an agalma and/or zographia of a God-like (theoeikelos) man finds support in the
fact that Socrates expressly likens his painting of the ideal polity in words (cf. R. 6.500¢) to a
zographos painting the idealised perfect man. Indeed as he ‘paints out’ his ideal polity in
words Socrates specifies that it was never his concern whether or not such a city can actually
be realised but rather was solely preoccupied with ensuring that his political (dia)zographia
was truly perfect (472d). Socrates' then compares the realisability of the ideal polity to the
painting/drawing of an unachievably perfect human—even though such an eikon could be
perfect, one is inclined to presume that it would not be an attainable standard among humans
of flesh, such a man could not really exist (R.472d-e). Nonetheless Socrates does go on to
claim that the ideal polity can be realised (R.498d-502c). The point in all this is that Socrates
clearly establishes a relationship between his own ‘painting-out’ of the ideal polity and a
hypothetical painter’s depiction of the perfect man. This should be taken as the conceptual
background behind his request in the incipit of the 7imaeus to see his ideal polity rendered a
zoon, a living animal-painting (7i.19b-c). That this request should be met by Timaeus
procuring a logos that bears the shape of the theoeikelon-andreikelon, the perfect God-like
man should not come as a surprise—it is the fulfilment of the typology set up earlier by
Socrates not only in R.472d-e but also in his definition of the ideal /ogos as zoomorphic in
Phdr.264¢.2%* The connection to Phdr.264c and the Timaean eikds logos is made quite explicit

in the diction of Socrates’ rhetorical question (R.472d):2%

oietl dv ovv NTT6V TL dyadOV {mypdeov civar ¢ dv ypawyog Tapaderypa olov v g 6
KaAMoeTOg GvOpoTmoc Kol mivTa €ig TO YPARNE TKOv®DG AmTodovs U &xn Amodeisot wg
Kai SuvaTOV YevEésHal ToloDTOV dvopa;

264 Johansen (2004) 17-23 expressly ties Ti.19b-c to R.472d-e. Shorey (1937), 504 expresses a view strongly
divergent with this dissertation’s reading: “Plato is speaking from the point of view of ordinary opinion, and it is
uncritical to find here and in 501 an admission that the artist copies the idea, which is denied in Book X. 597e
ff". See also Apelt (1912), 67, Arist. Po. 1461 b 14, Arist. Pol. 1281 b 10, Cic. Or. 2.3, X. Mem. 3.10 & Polyb.
6.47.7.

265 My own translation.
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Do you suppose that he would be any the less a good painter, who, after sketching
out a paradeigma of the most beautiful man and fully achieved this ‘to a tittle’ (gig
70 ypappa), should not be able to prove that it is possible for such a man to come into
being?”

The archaic phrase ‘to a tittle’ (mod. ‘to a tee’) is used in my translation to express the
otherwise untranslatable bivalence of gramma here whereby word can refer to both a sketch
or drawing but also letters and a written text. Immediately after this rhetorical question
Socrates poses another wherein he asserts that he and his interlocutors are creating through
speech a paradeigma, a template or pattern for a noble polity (rapdadsrypa énooduev Aoyw
ayadtg molewc, 472d-e). The point here is that Socrates is palying on the bivalence of
gramma here just as he does with graphein in Phdr.264c. Given that writing out a speech
with letters (grammata) is ultimately equivalent to painting out (graphein) a zographia in so
far as it creates an image and also has the fully-articulated structure of a zoon, so too the
spoken or simply noetically conceived word (logos) is equally ‘pictorial’ and ‘zoomorphic’.
The superlative kallistos meaning ‘most beautiful” used here of the paradeigma-painting of
the ideal human is also used in the 7imaeus to refer to the Visible Cosmotheos as the most
beautiful zoon vis-a-vis the Paradigm (30d, 40a, 68¢, 92¢). This parallelism in diction is
significant. Timaeus’ depiction of the Demiurge as the ultimate zographos-agalmatopoios
capable of bringing to life the perfect zoon as an eikon of the Paradigm in his eikos logos
animating Socrates’ zoon-polity harkens back to the above rhetorical question. True
perfection may only be attainable by God but nonetheless man as imitator of the Divine must
aspire to that unattainable standard and become as ‘God-like’ (theoeikelos) as he can. To do
so he must ‘paint out in words’ the ideal human form, an image which doubles up as the

perfect political constitution, the theoeikelon-andreikelon.
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Now it should be recalled that, as was shown in the prior chapter of this dissertation, Timaeus
in acting as a nomopoios-nomothéteés (a rhapsodic law-maker) is producing a mythic prose-
poem that is intended to eclipse Homer’s works in the ideal polity. One must at this point also
recall Petraki’s vital reading of the term #ypos in Book 2 of the Republic where Socrates
speaks of mythic stories told to children in the ideal polity constituting the ‘mould’ in which
their bodies and souls are shaped (377b-d).2° Book 2 of the Republic Socrates asks what
theological typoi should define the parameters within which the poets of the ideal city should
compose their works (oi tomor mepi Ocoloyiog tiveg v giev; 379a). Here the bivalence of
typoi is such that the word refers to both typical norms or rules for depictions of the gods but
also, more figuratively, refers to the ‘moulds’ in which agalmatic logoi should be
mythopoetically cast. When asked who the poets of the ideal polity will be, Socrates simply
tells Adimantus that the two of them are not poets but rather city-founders and thus for them
it is only necessary to know and establish #ypoi according to which poets are to compose, not
actually to be poets themselves (® Adgipavte, 00k Eouev momtol §YM T€ Kai oV &v ¢
TapOVTL, GAL 0iKIoTOL TOAEMG: 01KIGTOIG 88 TOVG UEV TOTOVG TpooT kel £idévar &v oig Sl
HLOOLOYETV TOVG TOMTAC, Tap ODG AV TOUDGLY OVK EMTPETTEOV, OV LV ODTOIS YE TOMTEOV
pvbovg, 378e-379a). If the Timaean logos that is structured according to the proportions of
Polyclitus’ Doryphorus is just as cosmomorphic and politomorphic (bearing the hierarchical
class structure of the ideal polis) as it is anthropomorphic, then it is the case that the #ypos in
which Socrates’ citizens are to be ‘moulded’ is essentially the theoeikelon andreikelon. The
ideal polity’s constitution is conceived of as an eikon of the Divine Macrocosm rendered into
the ‘shape’ of microcosmic man’s body-soul compound and it is precisely this form that the
logos-typos in which young citizens will be moulded takes. Socrates says that “we should do

our utmost that the first stories that [young citizens] hear should be so composed as to bring

266 petraki (2023), 122.
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the fairest lessons of virtue to their ears” (®v 7 iomg &veka mepi TavTOG TowTéOV & TPHTA
drovovotv 8Tt KAAMoTO pepvBoroynuéva tpog apetnv drkovety, 378e). Adeimantus then asks
Socrates the following: “but if again someone should ask us to be specific and say what these
compositions may be and what are the tales, what could we name?” (4AL" &1 T1C ab ko TadTa
EpOTAN NUAG, Tadta dtto T €oTiv Kol Tiveg ol pdbot, tivag av eaiuev;). Socrates answers that
neither of them are presently acting as poets but as city-founders (& Adsipovte, ovk Eougv
TomToL £YMD T€ Kol 6 €V T mapovTL, AL oikiotol Tohews). He adds that “to founders it
pertains to know the patterns [typoi] on which poets must compose their fables [pvBoAioyeiv]
and from which their poems must not be allowed to deviate; but the founders are not required
themselves to compose fables [romtéov pubovg]” (379a). Adimantus then asks what these
mythic patterns or moulds which determine the mythic education of the ideal citizens are
(GAL” odTd 81 TodTO, 01 TUTOL MEPT O0NOYi0G Tivec Av €lev;). Socrates replies that that the
typoi (moulds or patterns) of theology should be ‘of this kind of character’ (to10ide o0
Tiveg): “the true quality of God...must always surely [be] attribute[d] to Him whether we
compose in epic, melic, or tragic verse” (oloc Toyyavel 6 0ed¢ dv, del dMmov dmodotéov, £dv
T€ TIG aTOV &V Emeaty motf] £avte €v uélecty £avte év tpaymdiq). Thus Socrates’ theological
typoi both determine how Timaeus as the ideal polity’s nomopoios-rhapsode should depict the
Divine but also how the listener/reader is to be ‘shaped’. Not only are subject and object
blurred here but so too is the medium: the listener/reader is crafted into a likeness (eikon)
both of what the poet depicts and the #ypoi (moulds) employed by the rhapsode in his musical

eikonopoiia.

Socrates sets forth as the foremost #ypoi the fact that God is truly good (dyaB0¢ 6 ye Bedg t@®
6vt), that He never does evil or is a cause of evil (0 0¢ ye undev Kakov motel ovd” dv tvog €in
kakoD aitov) but rather is the cause of all good deeds and happenings (aitiov dpa gvmpayiog,
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379b). Socrates then applies these #ypoi to Homeric poetry by quoting verses from Il. 24.527-
532 and expressly rejecting the description therein of Zeus as cause of both good and evil.
Timaeus takes up these #ypoi when he depicts God as being inherently good and wanting all
things to be as alike as possible to Himself (¢BovAn0n yevécOat mapoaninocia ovtd, 29e).
What then has this to do with the idea of scrubbing clean the pinax of the city’s constitution
and of the characters of its people? Timaeus says that God’s goodness is reflected in the
absence of jealousy in Him (&rya0d¢ 1v, dyad@ 8¢ o0deic mepi 00devog ovdénote yyiyveton
@B6vog). There is an implicit analogism between God the unbegrudging Creator making
everything as alike as possible to the Paradigm (Himself) and the way Socrates describes the
ideal city-founder as a zographos-andriantopoios.*®’ This implicit likeness is apparent in
Book 6 of the Republic where it is said that the philosopher who has ample free time to turn
his intelligence towards beholding the things that truly are (the onta, or Forms) will no longer
become entrenched in human affairs that would fill him with jealousy and hostility (p86vov
1e Kai dvopeveiog eumipmiacOat, S00b-c). Instead the philosopher will turn his gaze towards
“the things of the eternal and unchanging order, and seeing that they neither wrong nor are
wronged by one another, but all abide in harmony as reason bids: he will endeavour to imitate
them and, as far as may be, to fashion himself in their likeness and assimilate himself to
them” (GAL €ig TeTaypéva dtto Kol Katd tadtd del Egovta OpdvTag kol Bewpévoug ovt’
aokodvta oVt aduovpeva VT AAMA®VY, KOGU® 0& Tdvta Kol Katd Adyov Eyovta, TadTa
mpeicOod te kai 8t pdota dpopotodsdon).?%® A philosopher who beholds the Forms will
not only mould himself (plattein) into a likeness thereof but will also seek to bring what he
sees in the World of Being down into the affairs of men in public and in private (&v ovv T,

gimov, avTd Gvaykn yévnrar 6 éxel Opd pedetficar gig avOphmmv f0N ki 1dig kol dnpociq

267 Socrates is expressly called an andriantopoios in R. 7.540c.
268 Cf, Phlb.58d, 59a, Ti. 90d and perhaps Ti. 47a and Phd.79.
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TI0évar kKai pn poévov Eavtov mhdrttety, R.500d). Socrates then asks rhetorically whether such
a figure would be considered a ‘demiurge’ of moderation (sophrosyné) and justice
(dikaiosyné) and of all public virtue (Gpa KooV dnpLovpyov odTOV oicl yevijoesOat
GOPPOGHYNG TE Kai dikoocHvig Kai cuumdong tfig dSnuotikic dpetfic;).2%’ Naturally the
question is answered in the affirmative. The philosopher-king oikistés-agalmatopoios who
moulds himself and the citizens of his ideal polity into likenesses of the Divine Forms is
remarkably called a ‘demiurge’. Is this not clearly a typological foreshadowing of the
Timaean cosmogony which fulfills all the requirements of Socrates for a poetic work
appropriate for the education of his ideal polity’s citizens? For a rhapsodic nomopoios to be a
poiétes worthy of the ideal polity he must imitate the Maker (Poiétés) by being a ‘demiurge’
capable of shaping the body-soul compounds of his readers/listeners into eikones of the

Forms beheld within the Paradigm.

Socrates teaches that the most beautiful sight for him capable of theorically beholding it is
when one sees the virtues inside a person’s soul coinciding with those of his external physical
form such that they all partake of the same typos (6tov dv coumintn &v te T Yoyf KaAd 110
Evovta kol &v @ €idel OpoLloyodvTa EKEIVOLS KOl GUUEMVODVTO, TOD GVTOD HETEXOVTH
TOMOoV, ToVT av £in KaAAoTov Béapa 1@ dvvopéve Bedobar, R. 402d). Socrates adds that
“the true musician, then, would love by preference persons of this sort”, those whose interiors

and exteriors are perfectly harmonised by participation in the one fypos (t@v o1 Ot pdAicta

269 Shorey (1935), 70: “for the word mAdttewv used of the lawgiver, see R.377c, Lg. 671c, 712b, 746a, 800b, R.
374a, 377c, 420c, 4664, 588c, etc. For the idea that the ruler shapes the state according to a pattern see
R.540a-b. Plato apples the language of the theory of ideas to the “social tissue” here exactly as he apples it to
the making of a tool in the Cra.389c. In both cases there is a workman, the ideal pattern and the material in
which it is more or less perfectly embodied. Such passages are the source of Aristotle's doctrine of matter and
form, see Met. 1044a25d, PA 630b25-27, 640b24 f., 642a10 ff., De an. 403b3. Cf. also Grg. 503d-e, PIt. 306c,
309d and Shorey (1903), 31-32. Cf. Alcin. Introductio in Platonem ii. (Teubner vi. p. 153): & Katd TOV OewPNTLKOV
Biov opdral, peletfioal ig avBpwrnwv RON.
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TO100TOV AvOpdTOV & Y Lovokog épdn &v). The fypos here is the theoeikelon andreikelon
that is (1) the constitution of the ideal polity and (2) the musico-mathematical structure of
Uranus-Chronos as delineated in the (dia)zographia of the perfect, maximally divinised
human citizen of Callipolis. So how then do philosopher-kings become demiurges of self-
control, justice and all other civic virtues (Onpovpyov... GOEPOGVVNG T Kol dIKoocHVNG Kol
ouumdong The Onuotikig dpethic, R.500d) capable of moulding both themselves and their
fellow citizens into theoeikela andreikela? In the previous chapter of this dissertation it was
shown how ‘true astronomy’ and musico-mathematical harmony are used to bring the
agalma-citizens into conformity with the rhythms of the ‘life-cycle’ of the Divine
Macrocosmic Zoon. Now it is necessary to examine how it is that dialectic functions as an
agalmatopoietic means of moulding body-soul compounds into theoeikela andreikela through

the #ypoi forged by Paradigm-beholding philosopher-kings.

In Book 7 of the Republic Socrates says that certain elite phylakes are to be set apart to be
trained to act as philosopher-kings by engaging exclusively in dialectic for an extended
period of time, twice as many years (&t oumAdola) as they spent undergoing athletic and
musical training ‘in the cave’ as ‘living agalmata’ (qpkel 01 €l AOy®V peTaAqyeL peival
EVOELEXDC Kl GUVTOVAOS UNOEV BALO TPATTOVTL, AL’ AVTIGTPOQ®G YOUVALOUEV® TOTG TTEPT TO
oduo youvasiotg, 539d).27° Socrates adds that after this period of exclusive dialectic wherein
the philosopher-kings contemplate the Forms and dialectically bring forth discourses (logoi)
moulded into Their likenessnes, they will be required to descend yet again ‘into the cave’ to

engage in duties of military command amongst the martial agalma-men of the cave-world. It

270 Cf. Ti.18a: "And what of their training? Did we not say that they were trained in gymnastic, in music, and in
all the studies proper for such men?" (ti 8& Ttpodrv; &p’ 0 YUUVAGTIKH Kal HOUGLK]] Hobrpaciy te doa
T(POOTKEL TOUTOLG, €V Amaact tefpadOat;).
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is imperative that, despite engaging in the highest possible activity of contemplating the
Forms and replicating their nature in /logoi, these polity-managing guardians must always
retain contact with the world of warfare and youthly offices so as not to lack experience in the
practical, non-contemplative domain (petd yap todto katafipactéol Esovrai cot €ig 10
omAatov TAAY €KEVO, Kol AvayKacTEol dpyey TA T€ TEPL TOV TOAEHOV Kol doat VEOV apyad,
tva und’ éumeipio Votep®dotl TV EAlmv, 539¢).2’! Socrates adds that “at the age of fifty those
who have survived the tests and approved themselves altogether the best in every task and
form of knowledge must be brought at last to the goal” (yevopévav d¢ mevinkovtovtdv To0g
dowOEVTag Kol AploTedoavTog TavTo TAVT £V EPYOLC TE Kol EMOTNUALG TPOG TEAOG TN
axtéov, 540a). The ultimate ‘goal’ (felos) of the divinising activity of contemplating the
Forms cannot be separated from the necessity of training, educating, and ‘moulding’ the
agalma-youth of the polis. Martial activity is the testing ground for the Paradigm-imitating
philosopher-oikistai—to determine whether they have rightly perceived and accurately
replicated the nature of the Forms in the agalmatic constitution (theoeikelon-andreiekelon)
which they have dialectically ‘sculpted’. This is why Socrates requests that his polity be
rendered not simply a living or painted zoon in motion but specifically a zoon in a state of
war (7i.19b-c). Socrates wants his theoeikelon andreikelon to be sculpted and painted
dialectically in words (/ogoi) in a martial manner by an accomplished warrior-philosopher
and then to ne subject to proofing through warfare. The Timaeus-Critias must be treated as a
unitary response to Socrates’ request (7i.19b-c) to see his ideal constitution rendered a zéon at
war. Critias’ narrative of Palaeo-Athens and Atlantis involves a martial testing of the
theoeikelon andreikelon in historical real time. Socrates first devises the means by which
citizens should be reared and how the polity should be mapped out so as to encapsulate

correctly the nature of the Paradigm, the Forms, and to conceive of how that nature can be

271 Cf. R.519c ff.
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imparted to citizens through a divinising, martial education system. Timaeus then steps in as
rhapsode who ‘moulds’ the agalma-men of Socrates’ polity into a shape that accords with the
theoeikelon andreikelon. He does this by providing an eikds mythos that bears the very
proportional ratios of a divinised warrior and tells the story of how God qua Demiurge
musically went to war through His cognition against the inherently disordered prima materia

and succeeded in begetting an orderly Cosmotheos as a living statue.

Timaeus’ nomos serves to mould its audience, the young civilians of Socrates’ ideal polity
that are reared as living ‘metal agalmata’ in the ‘cave,’ into likenesses (eikones) of the
theoeikelon andreikelon (conceived as the proportional template of Doryphorus). Then Critias
receives the agalma-men virtually begotten and educated with distinction through Timaeus’
and Socrates’ logoi and brings these logographically generated men before the symposiasts
themselves to be judged according to the logos and nomos of Solon. These men are rendered
into the Palaco-Athenians—they were unheard of prior to the Egyptian priest’s revelation of
the history of the antediluvian war from the hieroglyphic archives of Sais (7i.27a-b). The
point here is that Critias’ logos is an historical war-epic into which the virtually begotten
agalma-men of Timaeus’ nomos and Socrates’ political discourse are injected in order to be
judged for the accuracy as eikones vis-a-vis the Paradigm. Indeed, Critias in speaking of the
discourses (logoi) given by the symposiasts gives the following criterion for judgment: “the
ease or difficulty with which they succeed in imitating their subjects in the opinion of
onlookers” (pot®vNG T€ TEPL KOl YUAETOTNTOS TPOS TO TOIG OPDGV SOKETV ATOYPADOVIMOGS
peppiicBon, Criti. 107b-c). The specific subject of eikastic depiction that the judgment of the
logoi is likened to is eidolopoiia of those painting human and divine bodies (t1v 6& T®V
ypapéwv eldwAonotiay mepl ta O1d ¢ Kai td avOpdmiva copata yryvouévny). Thus, the
logoi of Socrates and Timaeus are to be judged as if they are paintings depicting men and
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gods. Now given that Timaeus successfully produces a living, virtual eikon of the Divine
Macrocosm that can be validly prayed to in lieu of Him is it not clear that his discourse must
be judged favourably??’> How can one be confident that Timaeus’ logos is an accurate eikon
of both the Divine Macrocosm and of microcosmic man? This will be answered later but let it
suffice now to simply point out that the idea that Timaeus has beheld the Paradigm and
successfully produced an accurate likeness (eikon) thereof just as the Demiurge did may seem
at face value to be rather bold but it has precedent in Book 7 of the Republic. There the
philosopher-kings are said to be capable of beholding the Paradigm and shaping themselves
and others into likeness of it. Even though the success of Timaeus’ attempt to accurately
depict the Divine Macrocosm warrants further treatment it also seems reasonable to suppose
that if Socrates and Timaeus can behold the Paradigm and can render themselves and others
reasonable likenesses (eikones) of it, then it is by no means out of the question that they could

actually be judged ‘good painters’ according to Critias’ criterion of judgment.

The mental internalisation of the Forms into one’s own nous-soul followed by the moulding
of oneself and then others into an agalma of the Paradigm is clearly taught by Plato’s

Socrates in Book 7 of the Republic (540a-c):

Kol AvoyKooTéov avakAivovtag Ty ThHe yoyhg avymy €ig avtd amofA&yat TO Tict
QMG TapEyov, kal 106vtag T dyadov avTo, mapadeiypatt Y popévovg EKeive, Kol
OV Kol 1010 TOS Kol £00TOVG KOGUETY TOV EMiAomov Pilov &v pépeL EKAGTOVG, TO
LEV ToAD TPOS PrAocoeig dratpifovtac, dtav & 10 HéPog Tk, TPOS TOMTIKOTG
EMTOATOPOVVTOG KOl BpYovTag EKAGTOVG THS TOAEMG EVEKa, OVY MG KOAOV TL GAL’
¢ avaykaiov TpaTTovTag, Kol oVTmg dALOVS del TOdEHGAVTAS TOLOVTOVG,
AvTIKATOMTOVTOG THS TOAEMG PVANKAS, €I LOKAP®V VIIGOVS AMIOVTOG OIKETV: pvnuelo
O’ awtoig kai Buciog TV TOAY dnpocig motetv, £av kai 1 [Tubia cuvavarp, og
daipootv, €l 6& un, oc evdaiptoot te kai Oeloic.

272 That Timaeus has successfully produced an accurate likeness of the Cosmotheos can be presumed since
Socrates does not object to Timaeus praying to the God ‘just now’ begotten in words Who is identified with the
One created by the Demiurge long ago (Criti. 106a).
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We shall require them to turn upwards the vision of their souls and fix their gaze on
that which sheds light on all, and when they have thus beheld the Good Itself they
shall use it as a pattern [Paradigm] for the right ordering of the state and the
citizens and themselves throughout the remainder of their lives, each in his turn,
devoting the greater part of their time to the study of philosophy, but when the turn
comes for each, toiling in the service of the state and holding office for the city's sake,
regarding the task not as a fine thing but a necessity; and so, when each generation
has educated others like themselves to take their place as guardians of the state, they
shall depart to the Islands of the Blest and there dwell. And the state shall establish
public memorials®’”® and sacrifices for them as to divinities if the Pythian oracle
approves or, if not, as to divine and godlike men.”

The key phrase here is “the right ordering of the state and the citizens and themselves” (mwéAv
Kol idotog kol €avtovg koopelv). Though the best translation of the infinitive verb kosmein
here is indeed ‘to order’ that rendering fails to capture the double-meaning brought about by
the fact that the related noun kosmos refers to both order, adornment and, of course, the
cosmos (cf. 7i. 40a). Considering then this latter meaning the infinitive verb kosmein can be
said to mean in this context that the philosopher-kings are to ‘order’ themselves, the citizens
under their care and the polity they govern in the sense of rendering them likenesses (eikones)
of the Divine Macrocosm. One might argue that such an interpretation is strained and that
imputing Timaean cosmological conceptions of cosmotheism and eikastic likeness (7i.92¢) to
Socrates in the Republic is unwarranted. However, the Timaean teaching that man’s body-
soul compound should be rendered as like as possible to the Cosmotheos (7i. 88c-d, 89a, 90b-
e) is clearly presumed in the above passage of the Republic wherein Socrates explains how
the philosopher-kings qua zographoi-andriantopoioi ‘cosmically’ order the citizens under
their care into likeness of the ‘Good Itself which they use as a Paradigm’ (10 dyaBov avto,
noapadetypatt ypopévous eketve). Use of the word Paradigm clearly establishes a link with
the Timaean cosmology as does the imagery of philosopher-kings inclining the beam-like
gaze of their souls up to that which provides light to all (dvaxiivavtag v thg yoyig avynv

€lg aTo dmoPAéyar 10 ot e®dG mapéyov). This solar imagery is clearly an allusion to the

273 Cf. Smp. 209e.
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Analogy of the Sun (R.507b—509c¢) where the Form of the Good’s position in the Noetic
World of Being and relationship vis-a-vis man’s noesis is likened to the sun’s position in the
Visible World of Becoming and its relationship with man’s sight. All this will be discussed in
the final chapter of this dissertation. Let it simply suffice for now to note that Shorey in his
translatory note on this passage (specifically R.508b-c) says the following about it: firstly that
it implies that “creation was the work of benevolent design” and secondly that “this is one of
the few passages in the Republic where the idea of good is considered in relation to the
universe, a thesis reserved for poetical or mythical development in the Timaeus”.>’* Even
without recourse to the above passage’s allusion to the Analogy of the Sun, the use of the
term ‘Paradigm’ is in and of itself sufficient to establish a clear link to the 7imaeus. What is
the significance of Socrates’ suggestion that, provided the Delphic Oracle approves, the
divinised philosopher-kings should receive cultic honours? (uvnueia 8™ adtoig kai Buciog v
oMy dnpocig moteiv, £av kai 1 [Tubia cuvavaipti). Socrates says that they are to be
worshipped as daimones or rather, as those who are blessed (eudaimones) and divine,
theoeikeloi as it were (¢ daipooty, €i 0 un, dc evdaipooi te kol Ogiog). In Socrates’ ideal
polity not only are philosophic warriors to be reared as agalmata moulded in the template of
the theoeikelon-andreieklon constitution but further, even in death, they retain their agalmatic
identity as mnémeia receiving cult honours. The microcosmic citizen of the ideal polity is an
agalmatic incarnation of the Forms from the cradle to the grave. The individual microcosmic
agalma-citizen’s blessedness (eudaimonia) depends on the degree to which he succeeds in
achieving the maximal degree of resemblance to the Divine Macrocosm, the ultimate living

statue of the invisible/eternal gods (7i.37c: zon agalma ton aidion theon).

274 Shorey (1935), 83.
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Painting a Living Cosmos-Polity as an Anthropomorphic Agalma

It has thus-far been argued that the entire eikos mythos of the Timaeus is to be understood as
an eikasia not in the sense of ‘mere conjecture’ but rather that of ‘eikastic depiction’
(eikonopoiia), specifically the production of a virtual zographia (painting/drawing) or agalma
(statue) that is not simply a lifeless artisanal product but rather a living organism. Such a feat
satisfies Socrates’ desire to see his polity rendered a zoon (animal-painting) in motion
(7i.19b-c). The logos itself embodies in its own ‘frame’ a pictorial likeness of what it
describes, namely an account of both cosmogony and anthropogony, the generation of both
the Divine Macrocosm and of microcosmic man, all of which is articulated against the
background of Socrates’ ideal polity. Since the ideal political constitution that Socrates wants
rendered a living zoon by Timaeus’ discourse is a theoeikelon andreiekelon (R.6.501b), that
is, an image of Divinity as reflected in the ideal human, it is not surprising that Timaeus’
account of cosmogony should be ‘shaped’ as a divinised warrior-citizen of Socrates’ perfect
polis. The notion that a discourse should bear the shape of a living creature (zoon) is a
requirement established expressly in the Phaedrus. At the beginning of the Phaedrus when

Lysias’ speech on Eros is being discussed, Socrates says the following (264c¢):

4L TOSE Ve oipal oe Qavar &v, Seiv mdvta Adyov domep (HOV GUVEGTAVIL GOLE TU
gyovta avTOV aVToD, doTe UNte AKEQAAOV givar ufte dmovv, dALd péca te Exetv Kol
dicpa, mpEmovta AAANAOLG Kol T® OA® yeypappéva.

But I do think you will agree to this, that every discourse must be organized, like a
living being, with a body of its own, as it were, so as not to be headless or footless,
but to have a middle and members, composed in fitting relation to each other and to
the whole.

Given that here Plato’s Socrates is of the opinion that every discourse should be organised as
a complete and proportionate animal, how much more so is this the case for a logos such as
Timaeus’ eikos mythos which seeks to paint a ‘likely’ and accurate picture of cosmogony and

anthropogony that brings to life Socrates’ theoeikelon-andreikelon constitution to life as a
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z60n?*" The perfect infinitive form of the verb cuviotnut used here (cuvestévon) is quite a
typical verb for literary composition, as evidenced in Aristotles’ Poetics: cuveotaval TOvV
udbov (1453b). It is also a key word for poetical composition in the Phaedrus. There, in the
context of discussing “teach[ing] the art of writing tragedies” (3104cK®V aOTA TPOYMOiOG
noinow oieton mapaddovar) Phaedrus uses two cognates of the verb cuvietnui: “they also, I
fancy, Socrates, would laugh at him, if he imagined that tragedy was anything else than the
proper combination of these details in such a way that they harmonize with each other and
with the whole composition” (kai o0Tot v, @ ZdKpoTeS, Olptat KoTayeAdev €l TIC oleTon
Tpaymdioy dAL0 Tt €lvar §j TV ToVTmV 6V6TAGIY TPETOVGOY GAMAOLC TE Kod T¢) SA®
ouvvietopévny, 268d). This conception of poésis as systasis qua the correct compositional
arrayment of components to form a whole (dAARA01g T€ KOl T® OAw) involves the same
diction as the explanation of how logoi should systatically constitute a well-proportioned and
fully-articulated zoon (i.e. 264c). The point then is that Plato’s Socrates is identifying well-

executed poésis and logography both as involving systatic zoographia.

The compository verb cuvictacOat is used again when Socrates says that there are certain
teaches of rhetoric who, not knowing the art of dialectic (ur| émotduevotl doréyesbar), are, as
a result of this pathology (éx 8¢ Tobtov T0D TaBovg), led to think that they have mastered the
necessary preliminary understandings of the rhetorical art when in actuality they have not (ta
PO THS TéEYVNGS Avarykoio podnpata Eyovteg pntopiknyv ondnoav, 269b-c). This pathology
leads them to the misapprehension "that the persuasive use of these details and the
composition of the whole discourse is a small matter which their pupils must supply of

themselves in their writings or speeches" (10 6¢ £kaota TOVTOV MOAVDG Adyety T€ KOl TO dAOV

275 For the general idea that a discourse should be a microcosmic model of the macrocosm, see Coulter (1976),
96 & 98 and the Anonymous Prolegomena to Platonic Philosophy 15.14 f=Westerink, (1962), 29.
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ovviotacsOar, ovdEy Epyov BV, aDTOVS SETV Tap™ £0VTAV TOVG PabnTag ce®dV mopilesOat v
101¢ AGY015). Plato’s Socrates says this with the intention of making the case that the systatic
composition of rhetorically persuasive logoi is not simply a stringing together of parts into an
articulate whole but requires an intimate understanding of teleology and a soteriology of
cosmically-harmonised ‘health’. Socrates states that he deems rhetoric and medicine to be
one and the same art aiming “to impart health and strength to the body by prescribing
medicine and diet, or by proper discourses and training to give to the soul the desired belief
and virtue” (tf] 6& Adyovg te Kol Emtndevoelg Vopipovg meldm fiv av fodAn kol apetnv
napadwcey, 270b). Then Socrates asks “do you think one can acquire any appreciable
knowledge of the nature of the soul without knowing the nature of the whole man?” (yoyfig
oDV PUGY GEIg Adyov Katavoficot oiet Suvatdv sivon dvev Tiig Tod dlov evcemg; 270c).
Phaedrus answers that Hippocrates the Asclepiad certainly thought so Socrates states that it is
not enough simply to trust his conclusion but rather it must be proven and instantiated
through their /ogos. An image thus arises of the rhetorical art of logography, along with
eikastic poiésis and mimetic arts generally, as all part of a singular holistic enterprise that
concerns the health of the entire being—not only the internal harmonisation of the body and
soul of the individual living creature (zoon) but also ensuring that each living creature is
harmonised vis-a-vis the Theocosmos. Health in the cosmic sense of harmonising one’s own
body-soul compound with that of the Cosmotheos is ultimately the telos of the Platonic
project. This teleology is incarnated best in the Timaean /ogos that in its very ‘shape’
instantiates this truth, for as shall be seen, it is a proportionately harmonised whole that
embodies the shape of the theoeikelon andreikelon, the Divine Macrocosm as manifest in the

perfect microcosmic man and mesocosmic polity.
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This brief foray into the treatment of logography, rhetoric and medicine in the Phaedrus
serves to bring to the fore the key notion of ‘systasis’ as the proportional harmonisation of the
body-soul compound of an individual zoon vis-a-vis the Cosmotheos. This key dynamic is
what underpins the Timaean /ogos’ animation of the Socratic polity as a zoon modelled on the
macrocosm. Timaeus articulates a vision of soteriology centred on ‘health’ defined as not
only the internal symmetry and proportionality of the human zoon but also his similitude to
the animalian All (87¢c-88c). Health is conceived of as “the remedial treatment of body and
mind, and the causes which conserve this (10 epi T0g TOV COUATOV Kol O10VONCEDV
Oepansiog oic aitiong o@EeTar, 87¢). As such it could be called a ‘soteriology’ of preserving
balance in the body-soul compound to achieve longevity. Timaeus adds that “all that is good
is fair, and the fair is not void of due measure; wherefore also the living creature [zoon] that
is to be fair must be symmetrical (1 10 dyabov Kolov, 10 6& KaAOV 00K dueTpov: kai {Hov
oV 10 To10dToV é60HEVOV eOppeTpov Oetéov). Thus symmetry is put forward as the key
criterion for the beauty and goodness of an animal (zoon), i.e. its similitude or likeness to the
Paradigm. This symmetry is identified as comprising of an internal balancing of body and

soul (87c-d):

CUUUETPLAV OE T PEV oUIKPA dtoucBavopevol GuALOYILOUEDN, TO O0€ KVPLOTOTA Kol
péyteta droyicTMg Eqopey. Tpog Yop VYIENG Kol VOGOUS APETAS TE Kol KoKiog
00depio cvppeTpia kai apetpio pellov i yoyfic adTiic TpOg oMU aDTod: BV 0DSEV
ckomoduev 008’ gvvooupgv dtL yoymv lcsxupow Kol TAvTInN HeyoAny aobevéstepov Kol
ElotTov £160¢ Btav Oy, Kai Ty av Todvavtiov cupmayftov 0T, 00 KaAOv Hhov
70 {DOV—AGUUPETPOV YOP TOIG LEYIOTOIG COPUPETPIOIG—TO O€ EvavTiog Exov
névtov Osopdtov @ duvapéve kabopdyv KAAAIGTOV Kol EpacHIOTITOV.

Of symmetries we distinguish and reason about such as are small, but of the most
important and the greatest we have no rational comprehension. For with respect
to health and disease, virtue and vice, there is no symmetry or want of symmetry
greater than that which exists between the soul itself and the body itself. But as
regards these, we wholly fail to perceive or reflect that, whenever a weaker and
inferior type of body is the vehicle of a soul that is strong and in all ways great,—or
conversely, when each of these two is of the opposite kind,—then the creature as a
whole is not fair, seeing that it is unsymmetrical in respect of the greatest of
symmetries; whereas a creature in the opposite condition is of all sights, for him who
has eyes to see, the fairest and most admirable.
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Here Timaeus not only conceives of the relationship between microcosmic man’s body and
soul in terms of ‘symmetry’ but call it the most importance and the greatest instance of
symmetry (kvpidrora koi péyrota).?’® What makes the symmetry between the soul and body
within a living creature (zoon) so important and so great is because not only is proportional
harmonisation of soul and body the binding agent that keeps a creature healthy and whole
(holon) but that wholeness in turn is what endows beauty and thus likeness vis-a-vis the
Visible Cosmotheos. Indeed, the Visible Cosmotheos is necessarily beautiful (28a: kaAov €&
avdykng) by virtue of resemblance to the Paradigm. Further that high degree of resemblance
was achieved by the Demiurge working the Visible All into “the shape of a sphere,
equidistant in all directions from the centre to the extremities, which of all shapes is the most
perfect and the most self-similar, since He deemed that the similar is infinitely fairer than the
dissimilar (ék pécov TAvVTN TPOG TAG TEAELTAG ICOV ATEYOV, KUKAOTEPECS. . . TAVTOV TEAEDTATOV
OLO1OTATOV TE AVTO £0VTH GYNUATOV, vouicag pupim KaAAov duotov avopoiov, 33b). Thus
not only is symmetry desirable in man the microcosmic zoon but also in the Macrocosmic
Animal. Indeed, the Cosmotheos is perfect, unageing and free from illness precisely because
He is the ultimate ‘whole composed out of all wholes’ (§va 6Llov dhmv &€ amdvtov Téleov Kal
aynpav kai dvocov, 33a). This same emphasis on holism is present in the above-extracted
passage—the individual zoon is not overall beautiful (00 kaAov Sdov O {dov) unless it is
symmetrical in the most important respect, that is, in the harmonic balancing of soul and
body. It must be recalled Socrates claims that the most beautiful sight for him capable of
seeing it (kKaAAloTov Béapa T® dvvapéve Bedcbar) consists of “coincidence of a beautiful
disposition in the soul and corresponding and harmonious beauties of the same type in the

bodily form” (6tov dv cvounintn &v te T Yoyl kodd 101 Evovta Kai &v T@ €10l OpoAoyodvTa

278 For a study of symmetry and beauty in Plato generally, see Lloyd (2010), 455-465. For the importance of
symmetry for the Timaean Demiurge’s construction of the elemental solids that are the core ingredients of
cosmogony, see Lloyd (2006), 459-474. The same teaching on body-soul symmetry is found in R.410b-e
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gkelvolg kol cuppvodvta, Tod avtod petéyovta Tomov, 402d). There the symmetry of body
and soul is conceived of as being facilitated by their joint participation in the one ‘mould’
(typos). This dissertation argues that this mould (#ypos) in which soul and body are to be
shaped together is the Timaean eikos logos itself which not only follows the theological #ypoi
set up by Socrates for poets depicting the Divine in the ideal polity (R. 2.378e-379a) but it
also will be used by mothers and nurses to shape the supple bodies and souls of citizens
whilst they are young (R.2.377¢). Timaeus’ cosmogonic myth proscribes that healthy
symmetry between body and soul is maintained by each agalma-citizen through imitating the
nurturer and nurse of the All (Chora) by perpetually moving his body and never letting it be
at rest (€0v 0€ v 1€ TPoPOV Kal TIONVNY ToD TaVTOG TPOGEITOUEY LpiTal TIG, Kol TO U
udAoto pev undénote fovyiav dysw £, 88d). This same emphasis on movement over
stillness is found in Socrates’ programmatic description of a man beholding beautiful zoa
(either painted or truly living) in a state of rest (ovyiov &8¢ dyovta) and is overcome by a

desire to see them moving and athletically exerting themselves (7i.19b-c).

Socrates specifies that it is only in warfare that the polity-zoon will be able to display
“qualities such as befit its education and training” (£v T@® TOAEUETY TG TPOGKOVTAL
amodwodcav i) madeiq kai tpoety, 19¢). Now Timaeus in his eikos logos not only animates
Socrates polity-zoon by constructing a living, moving autonomous eikon of the Cosmotheos
(Criti.106a) but he also provides the ‘mythic mould’ in which the bodies and souls of citizens
of the ideal polity are to be shaped and brought into perfect symmetry. In his typos-logos
(‘mould-discourse’) Timaeus says that the body imitating Chora the Nurse of the Visible All
is not to remain still but rather is to be measuredly moving the wandering passions of the
body about and bringing the parts of the body into a holistic cosmic order by positioning
them correctly vis-a-vis each other (petping ceiwv 1d 1€ TEPL TO GO TAOVOUEVE TOONLOTO
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Kol pHéEPM Katd cvyyeveiog €ig TaEv Katakoout Tpog dAinia, 88e). This relates back to
Socrates’ passion (pathos) to see his polity-zoon in motion and at war instead of being at rest
for Timaeus expressly says that the point of imitating Chora’s perpetual motion is so that the
correct arrayment of the parts of the body will prevent ‘hostile elements’ creating war within
the body-compound in the form of disease (ovk £x0pov map’ £xOpov TOéuEVOV Edoet
TOAELOVG EVTIKTEWY TG cOUOTL Kol vooovg, 88e). The point here is that arrangement of the
parts of body to be proportionally concordant with each other (&ig Ta&v Katakoout] TpoOg
dAAnAa, 88e) is analogous to how Plato conceives of the ideal logos as a zoon with a body
composed (cvveotdvar) in such a way as to have midriff and extremeties that are painted so
as to proportionately accord with each other and constitute a balanced whole (A0yov domrep
DoV 6uvESTAVOL CAOUA TL EYovTo aOTOV aOTOD...uéca TE YV Kal dkpa, TPETOVTO GAMIA0LS
Kol T® 6he yeypopuévo Phdr 264c).>”’ The word systasis (along with its verbal cognates)
lies at the heart of what the Timaean eikos logos is seeking to achieve—the discourse maps its
account of cosmogony and anthropogony onto the dimensions of the ideal agalmatic body
and in so doing both meets the ideal standard of a zoon-logos being fully articulated and
satisfies Socrates’ desire to see his theoeikelon-andreikelon constitution animated as a zoon.
The arrangement of an animalian body so as to form a symmetrical whole out of
proportionally correlated parts, that is, the dynamic of systasis, is the key link between the
anatomy and psychology of microcosmic man, the constitution of the ideal polity and the
structure of the Divine Macrocosm.?’® The three-tiered interconnection between microcosmic

man, mesocosmic polity and Divine Macrocosm is sustained by the fact that all three are

277 The exact same combination of ‘systatic’ diction with proportional concordance between constituent parts is
found in Socrates’ explanation of how a tragedy should be composed, Phdr.268c-d: oipat katayeA@ev el TIC
oletat Tpaywsiav GANo TLelva fj THY TOUTWV CUGTACLY TIPEMOUGAY GAAAAOLS Te Kal T¢) dAw cuvioTapévny. Cf.
Arist. Po. 1449b24-28: tfjv TGV ToLoUTWV TPOYUATWY cUCTACLY.

278 The word systasis can be used of the of the structure of the Macrocosmic Whole (Arist. Cael. 280a21: | 6¢
100 6A\ou clotaoic £0TL KOOUOC KAl o0Pavag), the constitution of a city (Arist. Pol. 1295b28: fj cUoTaoLS TF¢
noAewc) and the composition of zéa (Arist. Cael. 288b16-17: cUotaotg TV {wwv).
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jointly conceived of zoa, systatic compounds of soul and body within a logos that is itself an
ideally-proportioned zoon-agalma functioning as the mould in which the citizens of

Callipolis are fashioned in theoeikela andreikela.

Timaeus uses the word systasis when he briefly touches on cultivating symmetry between the
body and soul through paideia: “the motion that is best for purgings and renovations of the
body consists in gymnastic exercises’ (010 01 T®V KoOAPGE®V KOl GVOTAGEMY TOD GOUOTOG
N pev 010 TV yopvaciov apiotn, 89a). Whilst Bury translates systaseis opaquely to
“renovations” Cornford instead opts for “bracing” as “cvvictdvoat in this sense occurs in the
medical writers”.2” The LSJ defines the word systasis as referring to the "composition,
structure, constitution of a person or a thing" being used especially to refer to the
arrangement of "the parts of an animal" (e.g. Arist.P4 646a20 & GA 744b28) but also of a
"political constitution" (e.g. R.546a & Lg. 702d). The reason this meaning of ‘compositional
arrangement’ with its application to the cohesion of both animalian and political bodies is so
significant is because it is precisely that same dual meaning at play in the use of systasis
across the Timaeus-Republic. Dzukeska in her study of the word systasis points out that it is
used 95 times in the Aristotelian corpus and 30 times in the Platonic corpus with roughly half
of the instances of the term in Aristotle being in zoological works, “about a third in physical
treatise Meteorologica, On the Heavens and Physics” and 14 in his Poetics whereas an
overwhelming 66% of occurrences in Plato are found solely in the 7Timaeus whilst the
“majority of the rest of the occurrences are found in his dialogues that address political and

ethical questions, the Laws and the Republic”.**® It is an appreciation of the word systasis’

279 Cornford (1937), 351, n3 & Bury (1929), 243.

280p7ukeska (2022), 160. The formation of a whole organism out of constituent parts in a specifically biological
context e.g. Arist. GA 738b6-7, 777b10-12, 776b3-5, 731b10-13 & 763a12-16. In Aristotle's works on zoology,
as expected cUotaolg refers to terms such as testicles, menses, body, embryos, living creatures, cartilage, liver,
cf. Tiv 6pxewv (GA 717a14-15), katapnviwv (GA 727b 32; 729a22), 1ol cwpatoc (GA 728b16; 751b3-4),
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equal degree of applicability to both politics and biology that facilitates this dissertation’s
argument that the Timaean logos is shaped to image the perfectly-proportioned agalma-zoon.
This agalma-zoon happens to be identifiable with Socrates’ theoeikelon-andreikelon
constitution and is used as the ‘mould’ in which the ideal citizens are to be shaped into
optimally symmetrical eikones of the Divine Macrocosm. Indeed, the Perfect Visible Animal,
the Cosmotheos, is Himself also embodied in this very same logos-zoon (Criti.106a). The
prior chapter’s claim that Socrates’ ideal polity models itself on the mathematico-musical
order of Heaven is to be seen as intimately connected to Timaeus’ arrangement of his logos-
zoon according to the perfect ratios of proportionality embodied in Polyclitus Doryphorus,
the manifestation of Divine Order in human form (the theoeikelon andreikelon). Indeed, the
word systasis is used by Timaeus in his account of the Demiurge establishing the musico-
mathematical ‘strain’ (nomos) of the World Soul through which the ultimately symmetrical
zoon is ordered and sustained, the Visible Cosmotheos (7i. 36d: mdca 1| TG Yuyiig GVOTUOLG).
It is this concept of proportional systatis embodied in the ratios of the All-sustaining and All-
ordering harmony of the Anima Mundi that Timaeus also employs in structuring his logos as
a perfectly-proportioned zoon-agalma that can be used as a mould in which agalma-citizens
can have their body-soul compounds shaped into microcosmic incarnations of the Divine
Macrocosm. Thus, the whole point of Timaeus’ logographic agalmatopoiia is to find a way to
facilitate microcosmic man’s participation in the perfect mathematical order of
proportionality that underpins the Demiurge’s ‘cosmogonic song’. Systasis is how that is
achieved. The God-imitating poiétés must compose a zéon-logos that can be used to mould
the body-soul compounds of the aga/ma-men of the ideal polity in such a way that they are

perfectly symmetrical and can thus live as theoeikela andreikela in harmony with the

Kunuatwy (GA 750b10), Tol {wou (GA 766a24-25), {wwv (GA 777b11, HA 552b15-16; PA 670a19), to0 oUpavol
(Arist. MA 700a5), Tol x6v6pou (Arist. PA 655a37), to0 firtatog (Arist. PA 677a19).
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Demiurge’s nomothesia-nomopoiia—they are rendered emmeleis, not plemmeleis. When
speaking of harmonising the Teleios Arithmos of the Theion Genneton’s ‘life-cycle’ with the
Anthropeios Arithmos governing the breeding cycle of the ideal polity’s agalma-citizens
Socrates claims that even though the theoikelon-andreikelon polity that has been composed
(ovotdcav) according to the perfect musico-mathematical order of Heaven is very hard to
disturb and overturn (®8¢ moc. YoAemdv puév kvndijvor oAy obtm cuotdcav) it nonetheless
despite being the optimal systasis (constitution) will not remain for all time but will be
subject to corruption and will dissolve just as all generated things do (&AL’ €nel yevouéve
navti eOopd £oTiv, 00" 1] TONTN GVGTOCIS TOV AmavTa PEVET Ypdvov, AAAL AvbnceTat, R.
546a).28! The significance of these uses of the word systasis in reference to the ideal polis are
that it is being categorised as zoon just like microcosmic man and the Divine Macrocosm.
The ideal polity is essentially a single zoon-agalma with a ‘super-soul’ and ‘super-body’ that
integrates the multitude of its agalma-citizens’ body-soul compounds into an aggregated

whole, a systasis imitating the life-cycle of the Visible Cosmotheos.

Despite the above-extracted passage (87¢c-d) discussing symmetry of soul and body in a
manner reminiscent of the education system of Socrates’ ideal polity where children’s souls
and bodies are both moulded in conjunction through myths (R.2.377¢) it is nonetheless
preceded by Timaeus stating that one can learn to avoid evil and choose its opposite through
diet, studies and other preoccupations but that such a topic is for another discourse (tig
dvvaral, kol 010 TPoeTic Kol 01’ EMTNOELUATOV LOBNUATOVY TE PLYETV PEV Kakiav, TOOVaVTIOV

8¢ édetv: tadto uév odv 81 Tpdmog Alog Adywv, 87b). Cornford explains this reference to

281 The implication here is the just as inevitably even the perfect systasis of the ideal polity is subject to
dissolution as are all gignomena, so too is the Theion Gennéton. Cf. Ti. 41a-b where it is asserted even though it
would be an evil act to dissolve the beautiful and well-composed Cosmotheos, He nonetheless is a
construction bound together through systasis and as such can be dissolved in the manner of all gignomena (t6
pév o0V 61 SeBev Ttdv AuTdv, T ye UAV KOADS AprocBev kal £xov g0 AUELY €BENELV KakoD).
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another discourse addressing rearing and education in the following terms: “this is not the
place to pursue further the topic touched upon in the last sentence—the corrupting influences
of an ill-governed society and the reform in education needed to correct them” since “that
belongs to a moral and political work like the Republic [whereas] the Timaeus is a physical
discourse”.?? Cornford’s strict separation between the political and moral discourse of the
Republic and the physiologia of the Timaeus is problematic as it implies that there is no
connection between the two discourses and between the polity and man’s body-soul
compound—in fact the opposite is true. This problematic tendency to separate the two texts is
exactly what the present chapter and indeed this entire dissertation is trying to correct. The
Timaeus and the Republic need to be read in conjunction as building upon each other in order
to be properly understood and strict separation occludes the overall holistic picture that they
jointly paint of God, cosmos, polity and man all being intimately intertwined in the one
schema of the theoeikelon andreikelon. Rather than taking the reference to another discourse
here to signify strict separation it should be taken instead to be a clear intertextual allusion at
a critical point in the eikos logos. It is at this point towards the end of Timaeus’ logos where
he is dealing in great detail with the symmetry of the body-soul compound of microcosmic
man in an agalma-shaped discourse animating Socrates’ theoeikelon-andreikelon constitution

that one would expect to see a clear link between the 7Timaeus and the Republic.

After the above-extracted passage (87c-d) Timaeus goes on to give an example of asymmetry
being problematic by explaining that excessively long legs (bnepokeleg) are not only ugly
but can create practical problems such as more frequent falls (87e). This specific bodily

disproportionality is then used as a launching point for reflection on the balancing of the body

282 Cornford (1937), 349.
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and soul within the one animalian compound. Timaeus defines a zoon as a compound of soul
and body and claims that when the former is more powerful than the latter she shakes the
whole physical frame and fills it with diseases ({®ov 0 Kahodpev, g OTav 1€ £V aOT® Yoy
KpeitToV 0D chpatoc TEPOUMC ioym, Staceiovsa mdv avtd Eviodev vocwv duminminot).
Likewise, problems arise when a body is too large and powerful vis-a-vis the limited, weak
intellect (dianoia) that grew united to it (c®ué te dtav o péyo Kai HIEPYLYOV GLIKPd
oLHELEG Aobevel Te dlavoiq, 88a). Indeed when "the motions of the stronger part [the body]
prevail and augment their own power, but they make that of the soul obtuse and dull of wit
and forgetful, and thereby they produce within it that greatest of diseases, ignorance" (oi ToD
KpeiTTOovog KIviloelg kpatoboot Kol T0 LEV opETEPOV aDEOVGAL, TO O THS YLYNG KOOV Kol
dvouafeg apvijuov te molodoat, TV peyiotv vocov dupabdiov évamepyalovtal, 88b). Thus
regardless of whether there is asymmetry due to predominance of the soul over the body or
vice-versa, such imbalance undermines systasis, the proportional balance of a zoon’s inner
harmony. Timaeus presents a kind of health-soteriology centred on the balancing or
harmonisation of body and soul as a dyad (pia 61 c@Tnpio TPOC ALE®, UHTE THV YLYIV GVEL
OOUOTOC KWVETV punte o®dpa dvey yoyic, tva dpovouéve yiyvnebov icoppdmm kai vy, 88b-
c). He goes on to develop a pedagogical regime whereby it is not sufficient for an individual
to engage only in intensive intellective study, mathematics and astronomy, but he must also
give the body the movement and exercise it is due through gymnastics (tov o1 pofnpoaticov 1
TvaL GAANV 6Odpa LeAETNV Olavoig Katepyaldevoy Kai Tnv ToD COUATOS ATOd0TEOV
kivnow, yopuvaotiki] Tpocopiodvia). So too the individual who is adept at moulding
(plattein) his body must also give the soul the movement it is owed through philosophy (t6v
€ o GOUA ETPELDC TAGTTOVTO TAG THS WUxTig AvTamodoTéov KIVIGELS, LOVGIKT] Kod o
Qrocoeig Tpocypmduevov). It is only through this proportionate balancing of soul and body

in education that one can be made truly good and beautiful (&i péiiet dikaimg T1g o pev
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KaAOG, Gpa 0 dyaboc 0pOdc kexAficOar). This moulding of the body-soul compound so that
it is beautiful and good must be seen in light of what was discussed earlier in this chapter, the
idea that the ideal polity’s agalmatopoietic and plastic pedagogical regime seeks to mould its
citizens into eikones of the Divine Paradigm through the intermediation of the theoikelon-
andreikelon. Timaeus caps his description of internal harmonisation of the body-soul
compound by stating that the balancing of all constituent parts of the microcosmic person
must be treated in terms of mimesis of the Form of the All (katd 8¢ Tavtd TadTo Kol To pHéPN
Oepamsvtéov, O 10D TAVTOG dmoppodpevoy £1d0g, 88c-d). Timaeus’ soteriology and
pedagogy of simultaneous exercise of the psyche and body is totally congruent with the

education system of Socrates’ ideal polity in the Republic.

In the Republic the education of the agalma-men is centred on the harmonisation of body and
soul, the cultivation of interior psychosomatic symmetry. Socrates describes God giving the
two arts of music and gymnastics to man for the sake of the thymos and the philosophic nous-
soul being co-adjusted and harmonised through tightening and loosening. This motion has as
its ‘incidental side-effect’ (parergon) the balancing of soul and body (R.3.411e-412a).
Socrates adds that “he who best blends [kepavvivta] gymnastics with music and applies
them most suitably to the soul is the man whom we should most rightly pronounce to be the
most perfect and harmonious musician, far rather than the one who brings the strings into
unison with one another”.?33 Glaucon responds with the word ‘gix6tog’; that is, the likening
of the zographos-oikistes coordinating the education of agalma-citizens to a musician
harmonising strings is deemed a ‘fitting and likely’ (eikds) logos. Socrates then states that

such a ‘master musician’ capable of harmonising the body-soul compound of microcosmic

283For the connection between music and virtue, see Phd 61a, La.188d. Cf. the etymology of Muses and Music
in Cra.406a as being derived from masthai, to engage in philosophic searching.
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man is required by the ideal polity act as a ‘supervisor’ (epistatés) to ensure the city’s
preservation, its sotéria (ovkodv kai &v Tf ToAel iV, ® TAavkmv, dencel Tod T0100ToV TIVOC
del émotdrov, €1 péAAet 1) molteio odlecbar;). Socrates provides the means through which
such a master-musician supervisor imposes such harmonising kosmos on the ideal polis: laws
(nomoi) in the form of ‘moulds’ employed in the education and rearing (oi pév 6n tHmot g
moudeiog T kai Tpoiic odTot dv iev, 412b). Only when citizens are young and ‘soft’ can they
be moulded in such a way as to receive the ‘stamping impress’ of the design intended for
them (V€@ Kol AmoA®d 0T@ovV; udAota yap on T0Te TAATTETAL, Kol EvOveTaL TOTOG OV v TIG
BovAntar évenunvactat ékdotm, 377b). This process of moulding the body-soul compounds
of citizens into likenesses of the theoeikelon-andreikelon constitution is the microcosmic
analogue of how the Timaean Demiurge impresses Forms into the Chora like a stamp in wax

for the genesis of gignomena (7i.50d).

In educating the citizenry the philosopher-king agalmatopoioi engage in demiurgic ‘systasis’,
the assembling of multifarious parts of the body-soul compound into a single harmony. This
conception of systasis as the symmetry between soul and body is related to how Plato’s
Socrates describes the ideal logos in the Phaedrus. A discourse (logos) is not merely a cluster
of disembodied words but rather is to be conceived of as a true zéon, a symmetrical and
harmonised body-soul compound. The ideal /ogos should be composed (cuvestdvar) as a
zoon with a body that is neither headless nor footless but rather has a torso and extremities
which are painted or drawn or written (yeypappéva) and proportionate vis-a-vis each other
and the whole that they jointly constitute (Phdr.264c). Just as the ideal discourse must be
systatically composed (cuveotdvar) with interior symmetry so as to form a well-proportioned
whole so too Timaeus’ soteriology of health involves the human individual achieving
maximal symmetry in his body-soul compound so that he can in turn be a beautiful zoon
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himself and can optimise his likeness to the Whole, the All, the Divine Macrocosm. The
eikotes mythoi with which nursing mothers are to mould (R. 377¢) the agalma-citizens into
likenesses of the Paradigm are thus to be conceived of as perfect zoon-logoi which, by virtue
of their intrinsic systatic harmony, impart the proportional template of the theoeikelon-
andreikelon to the body-soul compound of the citizenry. This means that the very proportions
of Timaeus’ logos mathematically embody the soteriological message he is trying to convey.
Though it is the diction of symmetry that dominates the above-extracted Timaean passage
(87c-88c), the idea of systasis in the specific sense of assembling a proportionate and whole
zoon is discernible. The central dynamic that is universal to all art, all mimesis, is the concept
of harmonic composition (systasis) of the whole through properly articulating its parts.
Indeed, cognates of the compositive verb cuviotnut occur 64 times in the Timaeus in
essentially exclusively Demiurgic contexts.?®* This serves to frame Timaeus the logographer
and rhapsodic poiétés as imitator of God the Maker, (the Poiétés). In his account of the
Demiurge’s composition of the Cosmotheos as a harmoniously whole zoon he ensures that his
animalian logos itself bears the same systastic dynamism such that the reader’s/hearer’s
body-soul compound can be proportionately moulded into a microcosmic likeness of the
macrocosmic All. The diction of systasis features prominently alongside the key term ‘living

creature’ ({®ov, 30c-31a):

Tivi TdV {OOV adTOV £i¢ OPOLOTNTA O GUVIGTHG GUVEGTIGEY. TV UEV 0LV &V péPoug
€(0e1 mEPUKOTOV UNdevi KataEwompey —aTeLET Yap £01KOG 00OEV TOT @V YEVOLTo
KaAOv—o0 & Eottv Tarha (@ kad’ Ev ko kotd yévn pépra, To0Te TaVIOV
opo16TaTOoV 0TOV Elvar TIOGUEV. TO Yap 81 vontd {@a méva EKEivo &V £0Td
nepthoPov Exet, KabBdmep 80€ 6 KOoHOG A doa Te GAAL OpEPPATA GUVESTNKEY
Opatd. T® yap T@V VOOLUEVOV KOAMGTE Kol Kot ThvTo TEAE® PdAoTo avTOV O BE0C

284 Other than occurrences in 30c, 30d,31a which are extracted above, other instances are 29e; 32b; 32c; 35a;
36b; 36d; 37e; 41d; 45c¢;48a; 53b; 53c; 54a; 54c; 54d; 54e; 55a; 55c; 56d; 57b; 57c; 58b; 60c; 60d; 61a; 66c;
66d; 69c; 71b; 71d; 72e; 73e; 74d; 75a;76e; 78a; 78c;78¢e; 81b; 81e; 82b; 83a; 83d; 89a; 89c; 91a. the
specifically demiurgic character of the word is plain in Pl. Lg. 858b where the word systasis is used in reference
construction workers selecting the stones they will be assembling to make the desired structure (kaBdrmnep A
ABoAodyolg). Cf. the word’s occurrence in Arist. Cael. 280a11-23 & Pl. Smp. 187c.
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opord@omr fovinbeic LDov v OpaTdV, TAvO  dca aHTod KOTA PUGLY GVYYEVi| LA
€vt0g &xov £00ToD, GVVESTIGE.

This being established, we must declare that which comes next in order. In the
semblance of which of the living Creatures did the Constructor [6vvietag] of the
cosmos construct [evvéstnoev] it? We shall not deign to accept any of those which
belong by nature to the category of “parts”; for nothing that resembles [€o1k0c] the
imperfect would ever become fair. But we shall affirm that the Cosmos, more than
aught else, resembles most closely that Living Creature of which all other living
creatures, severally and generically, are portions. For that Living Creature embraces
and contains within itself all the intelligible Living Creatures, just as this Universe
contains us and all the other visible living creatures that have been fashioned
[ovvéotnkev]. For since God desired to make it resemble [opoi®@oar] most closely
that intelligible Creature which is fairest of all and in all ways most perfect, He
constructed it as a Living Creature, one and visible, containing within itself all the
living creatures which are by nature akin to itself.

This passage should be seen in light of Phdr.264c where it is said that a logos should be
systatically composed as a zoon (AOyov donep {Dov ovvestdvar). These passages share
diction of systasis and the common theme of the holism of a zoon and they play on the
bivalence of ‘zoon’ referring to both a living organism that arose from sexual reproduction
and an artisanal product, a painting of an animal that was obviously produced asexually.?®> As
seen in the above passage, Timaeus combines the Demiurge’s asexual identity as Artisan,
mimetic Poiétes and ‘Compositor’ (cuviotag) with his identity as ‘biological father’ for His
creation is not a lifeless agalma (cf.37¢) but rather an organic living being (cf. 28c: mommyv
Kol Totépo ToddE Tod movtog). The biological diction of begetting in the above Timaean
passage—yévoc, pOo1c, cuyyevng (congenital) and Opéupo—is combined with derivatives of
duotog, ikdc and cuviotnu that relate to non-biological, artisanal poésis and image-
production (eikonopoiia) through imitation of a model. Systatic zographia is thus framed as
an asexual mental demiurgy that involves harmonising proportions in order to virtually
‘paint’ or ‘sketch out’ a logos-zoon; this representation is nonetheless conceived of as a living
creature which is typically the product of biological reproduction. This paradoxical marriage

of asexual artisanship and biological reproduction in systatic composition serves to frame

285 Brague (1985), 54-55.
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Timaeus’ logography as an inherently divine enterprise. By virtue of his ‘birthing’ of a logos
that is both a crafted virtual agalma of the Cosmotheos and a divine, living zdon in its own
right Timaeus is a microcosmic poiétés and father analogous to the macrocosmic Poiétes and

Father (28c).?%

Earlier it was noted that it would be necessary to return to the question of how one can be
sure that Timaeus succeeded in producing an accurate picture of both the Divine Macrocosm
and of the ideal microcomic man in his eikos logos. Before examining the accuracy of the
zoon-eikon ‘painted’ by Timaeus through the words of his discourse it is necessary to turn to
the criterion of judgment put forth in the Critias by the eponymous character who says the

following in response to Timaeus’ discourse which has just been completed (107b-¢):

pipnowy pEV yap on Kol ArEKaciov To Topd Taviov HUdV pnoévia ypedv mov
vevéaOat: TNV 0€ TAV Ypa@imv gidmromoriav mepi T0 Ol e Kal Ta avOpoOTIVOL
OOUOTO YIYVOUEVIV TOMUEV PAGTOVNG TE TEPL KOl YUAETOTNTOC TPOG TO TOIG OpDGY
JoKEV Amoyp®VI®G peppijodar, kai katoyouedo Tt yijv uev kai dpn Kol ToTapovg
Kol VANV o0pavov T€ cOUTOVTA Kol TO TEPL 0D TOV OvTo Kol i0VTo TpATOV UEV
dyom@uey &v tic TL kol Bpoyd Tpdg OpodTnTa ATdV amopmpeicdan SuvoTdg 1, TPOC
d¢ T00TO1G, (T 0VOEV €100TEC AKpIPES TTEP TOV TOLOVTOV, 0VTE E€eTAlOMEV OVTE
ENEYYOLEV TA YEYPUUNEVA, CKLAYPOPLY O& AoaPET Kol AmatnAd ypdueda Tepl a0 Td:
T 6& NuéTepa OMOTAV TIC EMYEPT] cOUTA Ametkdlery, 0EEmC aicOavopevol TO
TOPOUAETOUEVOV 10 TNV AEL GVVOIKOV KATOVONGLY YOAETOL Kpttol Yryvoueho T pun
TAGOg TAVTOG TAG OLOOTNTAG ATOSOOVTL TAVTOV OT) KO KOTA TOVG AOYOUG 10TV O€l
yryvopevov, ot ta pev ovpdvia Kol Ogio dyondpey Kol cpikpds eikdta Aeyoueva, ta
0¢ Bvnta Kol avBpdmiva akpPdc e€etdlopev. €k o tod mapaypiipa vOv Aeyoueva, To
npémov Gv U SuvoOpeda TAVTOS ATod1OOVAL, CLYYIYVACKEY YPEDV: 0OV YOp MG PAdLN
T OvnTd AL ¢ yaremd Tpog d0Eav dvta dmetkdlely O€l drovoeichat.

The accounts given by us all must be, of course, of the nature of imitations and
representations; and if we look at the portraiture of divine and of human bodies as
executed by painters, in respect of the ease or difficulty with which they succeed in
imitating their subjects in the opinion of onlookers, we shall notice in the first place
that as regards the earth and mountains and rivers and woods and the whole of
heaven, with the things that exist and move therein, we are content if a man is able to
represent them with even a small degree of likeness; and further, that, inasmuch as
we have no exact knowledge about such objects, we do not examine closely or

285 Cf. Phaedrus 275e where a logos is said to always need the help of its father (to0 matpodg del detral
BonBoi). Cf. also 257b (Auvciav tov tol Adyou matépa) and 275a (mathp WV ypOoUUATWY).

186



criticize the paintings, but tolerate, in such cases, an inexact and deceptive sketch.
On the other hand, whenever a painter tries to render a likeness of our own bodies,
we quickly perceive what is defective because of our constant familiar acquaintance
with them, and become severe critics of him who fails to bring out to the full all the
points of similarity. And precisely the same thing happens, as we should notice, in the
case of discourses: in respect of what is celestial and divine we are satisfied if the
account possesses even a small degree of likelihood, but we examine with precision
what is mortal and human. To an account given now on the spur of the moment
indulgence must be granted, should we fail to make it a wholly fitting representation;
for one must conceive of mortal objects as being difficult, and not easy, to represent
satisfactorily.?’

Critias’ claim that the eidolopoiia of painters reproducing divine and human bodies (t®v
yYpapémv gidwAomotiav mepl Ta O1d e Kol Ta AvOpdTva copata yryvouévny) differs
depending on the whether the subject is divine and thus incapable of being known accurately
or human and thus familiar seems to be at odds with the whole concept of the theoeikelon
andreikelon that this dissertation is preoccupied with. Plato’s Socrates’ teaches that the ideal
political constitution is to be ‘painted’ with the shape and hue of the God-like man. Thus the
whole point of the Republic-Timaeus is that the ‘gap’ between God and man can be bridged
through philosophic demiurgy, eikonopoiia. Indeed this dissertation argues that the Timaean
logos is structured according to the proportional ratios of man’s body-soul compound and as
such constitutes a zographic and/or agalmatic eikastic depiction of a divinised man. If that is
the case and Timaeus’ logos constitutes a zographia/agalma of the theoeikelon andreikelon
which successfully shows how the Divine can be manifest in human form, then Critias’ claim
that humanity’s lack of familiarity with divinity impedes their capacity to assess depictions of

the gods does not actually hold water.

Critias’ commentary on depictions of divine and human bodies is not made as a bona fide

argument but is part of a sly ploy to put down his adversary rhapsode in an agonistic context.

287 Cf. L g.668e-669a where a man is said to judge the beauty of a painting or sculpture of a man through his
familiarity with human proportions, a knowledge he is said to have of all animals.
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Indeed, Critias says “what I must somehow endeavour to show is that the discourse now to be
delivered calls for greater indulgence because of its greater difficulty” (107a-b). Critias is
seeking to set up parameters by which his own discourse can be given greater leniency,
presumably because he is aware that Timaeus’ was exceedingly good and will be hard to
match. However, rather than conceding that this is the case Critias instead says the following:
“it 1s easier, Timaeus, to appear to speak satisfactorily to men about the gods, than to us about
mortals” (107b). The reason for this is, apparently, due to our ignorance of the gods: “for
when the listeners are in a state of inexperience and complete ignorance about a matter, such
a state of mind affords great opportunities to the person who is going to discourse on that
matter; and we know what our state is concerning knowledge of the gods™ (1] yap dmepio kai
cpOdpa dyvola TV KkovdvTmY TEPL MV dv oBTeg Exmoty ToAAV edmopiay mopéxesdov T
HEALOVTL Aéyev TL Tepil adTAV: TTepl 0€ 01 Oedv Topev wg Eyopev). This is at odds with both
Socrates’ teaching on the theoeikelon-andreikelon and Timaeus’ understanding of
microcosmic man’s rotational cognition (phronésis) resembling closely that of Uranus-
Chronos. Indeed, the whole point of the Socrates framing the ideal political constitution as a
theoeikelon-andreikelon (R.501a-b) and then commissioning Timaeus to animate that polity
and its citizenry through an ‘agalmatomorphic’ mythic discourse (7i.19b-c) is that, unlike
Critias, Socrates believes that the Divine can be made manifest within the properly ordered
human’s body-soul compound. In the case of a ‘properly moulded’ agalmatic philosopher-
king he is truly theoeikelos, that is, he is an accurate likeness of God and as such can perceive
that he resembles (the Divine) and can properly produce an accurate painting (zographia) or

statue (agalma) of Him in his own likeness.

There is an irony that despite humbly asserting in his proem that he and those judging his
discourse have a mortal human nature (1€ oi kptrai @Oowv dvOponivnv Exopev) and thus can
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only accept a ‘likely account’ of cosmotheogony without pursuing anything further (29c-d)
Timaeus nonetheless concludes by worshipping the living eikon of the Cosmotheos that his
completed discourse has begotten (Criti. 106a). The same speaker who emphasises his
limitations as a mortal stressing that only God can perfectly mix colours (7i.68d) nonetheless
paints out the theoeikelon-andreikelon itself for not only do Timaeus’ words generate an
eikon of the Cosmotheos but they also incarnate Socrates’ ideal polity as a zoon. Timaeus is a
paradoxical blend of a humble and limited mortal man but also a divinised philosopher
capable of successfully imitating the Demiurge to the degree that he can ‘through words’
beget an eikon of the Cosmotheos and virtually ‘paint out’ Socrates’ ideal polity as a living
agalma (this will be addressed in Chapter 2). This same combination of feigned humility
whilst executing a God-like feat is found in Socrates’ interaction with his interlocutors in the
Timaeus. Despite having laid the foundation for Timaeus’ God-generating eikos logos in his
political discourse the prior night by relaying the contents of the Republic and thus tracing
out (diagraphein) and painting with skilfully-mixed pigments the theoeikelon-andreikelon
constitution Socrates nonetheless speaks in a self-deprecating manner about his lack of
capacity. Socrates says that he is not even capable of sufficiently praising the ideal city
(7i.19d). Socrates continues by explaining his inability to zographically animate his ideal

zoon-polity in terms of the tension between words (logoi) and deed (ergon), 19d-e:

Kol TO PEV EUOV 0VOLV BovpacTOV: AALG TV ATV 00&av eIANQa Kol Tepl T@V ThAo
YEYOVOT®V Kol TtEPL TV VOV SVvI®mV TomTdv, oUTL TO TOMTIKOV ATAl®V YEVOS, GALY
mavti dfjlov dg 1O ppmTicdv E0voc, oig dv &vipaf, Tadta wunceTat piota Kol
dprota, 10 & EKTOC TG TPOPT|G EKACTOLS YIYVOLEVOV YOAETOV LEV EPYOLg, ETL O
YOAETMTEPOV AOYOLG €D LpETGOaL. TO 82 TV GOPIGTMV YEVOG o TOADY UEV AOY®V
Kol KaA®V GAA@V PaA’ Eumetpov fiynpot, eofoduat 6 pn tmg, dte mAavntov OV Kot
noelg oiknoelg Te 18iog ovdapf] Sitwxnidc, dotoyov dua PIAocOP®Y GvEpdv T Kol
ToMTIKGV, 66 dv 016 T& &V TOAEU® Kai Péyaig TPATTOVTES EPY® KOl AOY®
TPOCOUAODVTES EKAGTOLS TPATTOLEV KO AEYOLEV.

Now in this inability of mine there is nothing surprising; but I have formed the same
opinion about the poets also, those of the present as well as those of the past; not that I
disparage in any way the poetic clan, but it is plain to all that the imitative tribe will
imitate with most ease and success the things amidst which it has been reared,
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whereas it is hard for any man to imitate well in action what lies outside the range of
his rearing, and still harder in speech. Again, as to the class of Sophists, although I
esteem them highly versed in many fine discourses of other kinds, yet I fear lest
haply, seeing they are a class which roams from city to city and has no settled
habitations of its own, they may go wide of the mark in regard to men who are at once
philosophers and statesmen, and what they would be likely to do and say, in their
several dealings with foemen in war and battle, both by word and deed.

Socrates is at pains here to make it clear that he is not outright denouncing the mythopoetic
enterprise and mimesis but rather has reservations about the capacity of poets to depict the
Divine well and to endorse truth and virtue if that was not a part of their rearing.?*® Similarly
Socrates appreciates the skill of the Sophists in discourse but desires a more stable and
healthy alternative—a kind of philosopher-warrior who excels in both word and deed. This
dichotomy between deed (ergon) and word (logos) is tremendously important. It can be
asserted with great certainty that Timaeus attains to this status as archetypal philosophic
warrior-poet for when he prays to the eikon of the Divine All that his discourse has generated
he emphasises that his logoi have acquired the same power as the Demiurge’s deed, His
cosmogonic ergon, for Timaeus’ own words have re-birthed that very same Cosmotheos

(Criti. 106a).

After downplaying his own political and military experience he praises that of Timaeus thus
insinuating that he is cut out for the task ahead—he is a philosopher-warrior caoable of
excelling in word and deed. Socrates says that Timaeus is from a well-lawed polity, Italian
Locris and says that he second to no one there in wealth and stock (Tipodg te yap 6ds,
eovouOTatng OV TOAemg THS €v Ttalia Aokpidog, o0voig Kai yéver 00devog VoTEPOG OV TOV
¢kel, 20a). Here there is an important ontological and epistemological double-meaning at

play. The phrase ovciq kai yével does not only mean that Timaeus is wealthy and of good

288 For poetry as mimesis see R. 392d & 579e ff.
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stock but it also foreshadows the fact that he is uniquely equipped to fulfil the role of
zographos-poiéteés capable of animating the ideal polity as a zoon because he is capable of
understanding both Being (ousia) and Becoming (genesis) and the relationship linking the
two. Reydams-Schils rightly notes that Socrates’ playing down of his own military
experience is obviously ironic here but points out that it is part of a wider aporetic self-
awareness which is actually his great strength—he is always seeking answers from other and
is willing to humble himself even if those others prove disappointingly incapable of
providing sturdy epistemological foundations be they physiologoi such as Anaxagoras
(Phaedo 97b-99c¢) or the divinely inspired poiétai who know not what they say (®Gomep ot
Deopdvtelg kol ol ypnopmdoi, Ap. 22a-c).2¥” Reydams-Schils adds that “the awareness of his
limited, yet significant experience is not the only feature that separates Socrates from the
poets and sophists: unlike them, he does have his own way of aligning his words and
deeds...one between painting, or depiction, and living reality, which is subsumed under a
second opposition, between rest and motion".?*® This means of marrying word and deed in an

uncanny manner is hinted at in 7i.19b-c:

dcovort” av f{dn o petd todta mepi Tiig moAreiag fiv St\AOopev, 0ldv Tt TPOG ATV
neEnovOOG TVYYAV®. TPocotkey 8 81 Tvi pot to1dde 1o madog, olov &l Tic {Ha Kold
nov Oeacapevogs, eite VO YPaQils eipyaopéva gite kol {AVTA AANOVHOC fovyiay o8
dyovta, €ig émbvpiav dgikotto OedoacOot KivoOpuevd te adTd Kol Tt TV TOIC COUAGLY
J0KOVVTOV TPOGHKEW KATA TNV dywviay dOlodva: TadTov Kod £yd ménovOa Tpog TV
oAV fjv dmABopev. M0Emg yap dv Tov AOY® d1e€ldvTog akovcayt &v d0Aovg odg
OMG AOAET, TOVTOVG AOTIV AyOVILOUEVTV TPOC TOAES BAANG, TPETOVTIMG E1G TE
TOAELOV APIKOUEVTV KOl €V TA TOAEUETV T TPOooTKovTa dmodtdodoayv Tf mtoudeiq Kol
PO Katd T€ TAG &V TOIg EPYorg TPALELS Kol KOTA TAG &V TOIG AOY0LS dlepunveDGELS
TPOG EKAGTOG TV TOAE®V

And now, in the next place, listen to what my feeling is with regard to the polity we
have described. I may compare my feeling to something of this kind: suppose, for
instance, that on seeing beautiful creatures, whether works of art or actually alive but
in repose, a man should be moved with desire to behold them in motion and
vigorously engaged in some such exercise as seemed suitable to their physique; well,

289 Reydam-Schils (2011), 349-50. For Socrates’ military experience, see Smp.219e ff & 221a ff with Proclus in
Ti.1.62.15-21)
290 Reydam-Schils (2011), 350.

191



that is the very feeling I have regarding the State we have described. Gladly would I
listen to anyone who should depict in words our State contending against others in
those struggles which States wage; in how proper a spirit it enters upon war, and how
in its warring it exhibits qualities such as befit its education and training in its
dealings with each several State whether in respect of military actions or in respect of
verbal negotiations.

Here in this programmatic passage Socrates sets up three sets of polarities that underpin the
whole ‘banquet of logoi’ that comprises the Republic-Timaeus-Critias (27b: v 1V AOy®V
¢otiaowv). The three polarities are lifeless works of art vis-a-vis living zoa, the tension
between words and deeds and lastly the opposites of movement and stillness. The only other
important polarity not expressly mentioned here is the tension between singularity and
multiplicity though it is implicit in Socrates’ commissioning of Timaeus the cosmogonic and
anthropogonic poieétes to animate his polity and the entire All as one zoon. For Socrates the
ideal polity is centred on the balancing of polarities, particularly the tension between word
and deed and between the one and the many: “the figure of a man ‘equilibrated’ and
‘assimilated’ to virtue's self perfectly, so far as may be, in word and deed, and holding rule
in a city of like quality, that is a thing they have never seen in one case or in many” (R.
6.498e: Gvopa ¢ APETT TAPICOUEVOV KOl DUOIOUEVOV HEYPL TOD SuVITOD TEAEMC EPY® TE
KOl A0Y®, SuVOGTEVOVTO £V TTOAEL ETEPQ TOLAVTY], OV TOTOTE EOPAKOCY, 0VTE Eva 00TE
mieiovg). Excellence cannot be limited to dialectic but must manifest in action and so too

virtue cannot only be individual but must be manifest at in the polis-zoon as a whole.

It is not only the perfect mixing of multiplicity into singularity that constitutes the hallmark
of God-like zographia-agalmatopoiia nor is it simply a matter determining whether the
zographia produced through words corresponds to what it is supposed to be eikastically
depicting. Rather success in eikonopoiia is truly achieved through producing through words

and proportional ratios (logoi) a work of art that is not simply an inanimate or life-like unity
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but rather is genuinely an autonomous living being. This latter kind of zographia-
aglamatopoiia bridges the two distinct ontological orders of Being and Becoming in the same
way that the Demiurge’s creation of the Visible Cosmotheos qua Eikon of the Noetic does
(92c¢). The tension between lifeless works of art and living zda is particularly important and is
obviously related to the dichotomy of motion and stillness for zographiai and agalamta are
typically motionless whereas living creatures move. It may even have been an interest of the
historical Socrates given that Xenophon (Mem. 4.3.2-18) has his Socrates put forward this
same dichotomy between inferior artists who produce lifeless works of art and those who are
superior by virtue of their begetting living zoa endowed with intelligence (ndtepa Got
Soxodoty ol dmepyaldpevot sidmia dppova e kol dtvnto dE00avpactoTepot sivar fj oi (o
Euppova te kai évepyd).2’! That both Socrates and Timaeus successfully achieve this and
have also overcome the inherent deficiency of words vis-a-vis actions by producing an
eikastic mode of discourse that actually begets autonomous truly living zoa-agalmata is not
only expressed at the end of Timaeus’ logos-mythos (1® o€ mpiv p&v TaAor ot EPy®, VOV 0&
Adyorg dpti Bed yeyovoTt mpocevyopan, Criti. 106a). It is already expressed shortly after the
programmatic passage of 7i.19b-c when Critias lays out the order of speeches (see 27a).
Critias says that Timaeus is to speak first beginning with the begetting of the cosmos and
ending with the generation of the nature of man (mp®dtov Aéyswv dpyduevov amod thg 10D
KOGLLOV YEVEGEMG, TEAEVLTAY O¢ €lg AvOpammv pOowv). Critias, addressing Socrates, then adds
that he will give his discourse after Timaeus receiving from him the humans begotten through

his logos and educated excellently by Socrates (€ue 0& petd T0dTOV, MG TOPA HEV TOVTOL

291 See also X. Mem. 3.10.1-8 where Socrates interrogates the andriantopoios Cleiton about making aga/mata
resemble more closely genuinely living creatures. Cf. Hipp. de Victu 21: @vdplavtomnoLol pHipnotv cwpatog
motéouatv mAAV Puxig, yvwunv &€ £xovta ol motéovatv. Goldhill (2010), 173-175 for Socrates developing "a
new poltiical culture of viewing" by dialoging with artists and appropriating their ideas. For the idea of
unattainable perfection in sculpture and painting, see Philemon (New Comedy) Fr 72: o0k €oTv
avépLavTomnoLoG...60TL av mAdoat KAAAOG TotolTov KTA.
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dedeypévov avOpOTOLG T AOY® YEYOVOTAGS, TOPA GOV 0 TEMALOEVUEVOVS JAPEPOVTMG).
This means that Timaeus’ words generated virtual humans making his logos essentially
identifiable with the demiurgic ergon of the gods that created humans. So too the education
system of the ideal polity that Socrates pictured in his words has generated perfectly trained
citizens, agalma-citizens that are living erga begotten through /ogoi. In the Myth of Metals
Socrates conceives of a mythic education-system wherein children are convinced that they
are living metallic agalmata crafted directly by God when in reality it is the zographoi-

philosophers painting out this fiction (3.415a):

€0TE eV Yap ON TAVTES Ol &V TH) TOAEL AOELPOT, (DG PYCOUEV TPOG ADTOVG
poBolroyodvreg, AL 6 0g0g TAATTOV, HGOL PEV DUDV KOVl ApYELV, XPVCOV £V TH)
vevEGEL GUVERELEEY ODTOTG, O10 TIIOTHTOL €ictv: dG01 & €mikovpot, dpyvpov: Gidnpov
0¢ Kal YaAKOV TOIC TE YemPYOic Kal Tolg AALOLG dNovpyois

While all of you in the city are brothers, we will say in our tale, yet God in
fashioning those of you who are fitted to hold rule mingled gold in their generation, 1
for which reason they are the most precious—but in the helpers silver, and iron and
brass in the farmers and other craftsmen.

This is vital background for Critias’ receiving of men crafted virtually by the Demiurge in
Timaeus’ logos and then educated by Socrates in his political discourse. Just as God the
Demiurge is both Father and Maker (tov p&v odv momtiv koi natépa, 7i.28c) thus combining
biological begetting and artisanal creation in bringing forth a Cosmotheos that is both a zon
agalma (7i.37¢c) and a living zoon (16vde tOV kdpov (Dov Epyuyov Evvouy, 7i.30b) so too
the zographoi-oikistai in mixing the theoeikelon-andreiekelon constitution’s divinising
essence into the citizens they mould them into living agalmata and act in such a way their
logoi and mythoi, their discourses and tales are effectively equated with the demiurgic ergon
of God Himself. Indeed, the zographoi-agalmatopoioi devising the myth-moulds (#poi) in
which the citizens’ souls and bodies will be shaped (o1 pvBoroyodvtec) are identified with

God the Sculptor (6 6£0g mAattov) in this passage—another instance of the one and the many
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being reconciled whilst overcoming the tension between deed and word as well as that

between lifeless artisanal product and truly living creature.

Now that the structure of the eikos logos has been thoroughly examined as has is use as a
typos tor the moulding of theoeikela andreikela, of God-like agalma-citizens, there
nonetheless remains yet another important task. This dissertation’s argument about the
agalmatomorphic structure of the eikos logos and its use as a typos for moulding citizens
needs to be further bolstered by examining how novel developments in statue-production and

art theory in Plato’s era influence the conception agalmatopoiia of the Timaeus-Republic.

Cultural Backdrop of Andriantopoiia

In contextualising the agalmatopoiia of the Timaeus-Republic it is vital to keep in mind that
the late fifth and early fourth centuries BC were marked by a major shift in the material
culture of Athens, particularly the ‘demiurgic’ and ‘eikastic’ domain of image production.
What did this shift consist of? Onians explains that an “increase in demand for consumer
goods” led to a boom in the number of and scale of image-producing workshops: “craftsman-
owners needed increasingly to delegate responsibility for production and the only way to
maintain standardisation in such circumstances was to rely less on a few good assistants
working independently and more on less qualified artisans working from models”.>
Interestingly there are iconographic depictions of the kinds of techniques employed by mass-

production workshops. These depictions are self-referentially displayed as decorative motifs

on items produced in those very factories through those very methods. A great example of

292 Onians (1999), 98.
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this is the fifth-century red-figure “Foundry Cup” by the eponymous Foundry Painter which

shows naked slaves casting and assembling statues whilst clothed over-seers look on:**

Critically on this same cup, the Foundry Cup, there are depictions of paradigmata, painted
images on square canvases used as models by the craftsmen (démiourgoi). These
paradigmata are hanging from the bull-horns on the wall and the démiourgoi have recourse

to these models in their image-production (eikonopoiia):***

293 Onians (1999), 73, Figure 53.
294 Onians (1999), 99. The image produced is given as Onians’ Figure 81.

196



Given then that there are material remains attesting to an economic change in Plato’s era
whereby agalmata were being mass-produced by demiourgoi relying on paradigmata, would
it be unreasonable to suppose that the cosmogony of the Timaeus was inspired by this
development? It seems reasonable to suppose that Timaeus’ account of a Demiurge relying on
a Paradigm (28a: mpooypopevog mapadeiypatt) to construct the Cosmotheos as an agalma
(37¢) 1s simply a projection of this new manufacturing procedure onto the macrocosm. Indeed
Onians argues that “the entire model for the [Timaean] account is the operation of a highly
organised workshop” and that “without an understanding of this development in industrial
production Plato is unlikely ever to have come up with his remarkable theory”, namely that of
the Forms as well as the eikos mythos of God as a Demiurge using a Paradigm to craft the
cosmos as an agalma (7i.37¢).?°> In making this argument Onians cites the key programmatic
line wherein it is said that the city-founders (oikistai) of Socrates’ ideal polity, the
philosopher-kings, can only succeed in ‘sketching out’ a blessed polity if they, acting as
zographoi—or ‘animal-painters’ (cf. 7i.19b-c), rely upon the Divine Paradigm (¢ 0Ok v
T0TE GAAMC EVOALIOVIOELE TOMGS, €1 UT ATV dtaypayelay ol @ Osim mapadeiypatt xpmduevot
Loypagot, R.500¢e). Thus Onians makes his argument that the Theory of the Forms and the
cosmogony of the 7imaeus are both interconnected and jointly influenced by contemporary
developments in the demiurgic production of statues by using the same passages that this
dissertation relies on for its arguments. Onians is not unique in this regard. Petraki has made a
similar argument for contemporary trends in statue-production influencing Plato but has
focused specifically on the Myth of Metals (R.3.415a—d) and the general typology of
educating and rearing phylakes as if they are bronze sculptures cast in moulds (0ot maudeiog
Kai tpoefic, R.412b). She says that “the inference from Plato’s use of technical language is

that Socrates takes a negative mould (#ypos) from a single model (paradeigma) and creates

295 Onians (1999), 98.
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reproductions of the same guardian form.”*® She adds that “the value of the lost-wax
technique lies in the repeatable reproduction of exact replicas of the same model [and thus]
its appropriation in the dialogue suggests that all the city-guardians will embody the same
fundamental features, the same aretai”.*’ Thus Petraki situates Plato’s typology of moulding
citizens as agalmata against the backdrop the then-novel developments in casting methods.
The production of bronze statuary through the use of moulds is attested from very early on,
the Geometric period, but this early method was that of direct lost-wax.?”® Haynes explains
this primordial technique as involving a wax figurine first being created and being totally
coated in clay with the exception of a small perforation so that when the clay exterior is
baked all the wax melts and drains out through the whole—this makes room for molten
bronze to be poured inside which cools and hardens such that the agalmatopoios then “breaks
open the mould to release the casting, which will be an exact replica of the wax model but
marginally smaller owning to the contraction of the bronze”.?*° Now in fourth century the
indirect lost wax method rose to prominence and it had a major advantage over the older
approach-- the original model (paradeigma) was not lost during the procedure but rather
remained the same.>*° This new process is termed ‘indirect’ because it adds an extra step to
the more archaic methodology that preserves the prototype, the original model
(paradeigma)—the model, typically made of clay, would be used to shape plaster moulds of
parts of the paradeigma which would then be used to create wax impressions.**! Those wax
impressions of the various parts of the whole model would then be assembled into a unity, an

“inter-model” that was then “cored, invested and cast”.>*? It is this latter methodology

296 petraki (2023), 142.

297 petraki (2023), 142.

298 Haynes (1992), 24-30 & 76-80.
2% Haynes (1992), 24.

300 Mattusch (1980), 437-438.

301 |pid.

302 Mattusch (1980), 437.
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whereby the model (paradeigma) remains the same without alteration but a likeness (eikon)
is nonetheless produced but of a different substance which is likely to have inspired the
Timaean cosmogony wherein the Cosmotheos is an agal/ma (37¢) that perfectly replicates the
Paradigm’s all-containing quality (30c) but nonetheless is of a different substance as the
totality of Visible Becoming and not Invisible Being (92¢). In the same way Petraki argues
that the indirect lost wax technique was used by Plato to explore “the philosophical concept
of participation [of gignomena in the Forms] by visualising the guardian class as embodying
the abstract qualities that feature in contemporary discussions on the symbolism of bronze
statues”.>*® Thus the earlier-discussed typology of agalmatopoiia whereby the philosopher-
king acts as a demiurge of self-control, justice and all other civic virtues (onpiovpyov...
oOPPOcHYNG TE Kal S1KAOGVVNG Kol GUUTAONG THS ONUOTIKAG apeThic, R.500d) by using the
Paradigm to cosmically order himself, his polity and its citizens (Tapadeiypott ypoUEVOLG
gkelv, Kol TOMv Kol id1dTog Kol £0vtovg Koouelv, R.7.540a-b) is all indebted to a then-novel
method of agalmatopoiia, the indirect lost wax technique. Indeed, the idea that the
philosopher-kings repeatedly using a single model to craft many agalma-men that are as
close as possible to identical to each other and the Paradigm is very much reminiscent of the

indirect lost wax technique.’**

303 petraki (2023), 142-143. Cf. R.414a (1) €KAOYR EWVOL KA KATAGTOOLE TGV APXOVTWY Te KAl PUAGKWY, WG &V
Tonw, ur 6U dkplBeiag, elpfioOat).

304 Cf, Onians (1999), 98-99 who argues that Plato’s employment of the term typos in the Republic is indebted
to contemporary use of moulds and provides an example in his Figure 82a and 82b, a fifth century typos
(mould) for a gorgon-faced roof-tile accompanied by a modern cast produced through reliance on it:
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So much for the influence of then-novel techniques of statue-manufacturing on the 7Timaeus-
Republic—but what of innovations in terms of art theory? If developments in the material
culture of eikonopoiia served as an inspiration for Plato in his formulation of a typology of
eikonopoiia in the Timaeus-Republic, would not contemporary trends in intellectual culture
dealing with the theorisation of and depiction of the human body also have been equally

influential?

Man as the Measure of All Things—Polyclitus’ Canon and Simonides’ Square-Man

Having thus examined the impact of statue-production techniques on Plato’s typology of
agalmatopoiia and his construction of an ideal eikos logos bearing the proportions of the
perfect anthropomorphic statue used to ‘mould’ its reader/hearer in its likeness, it will be
profitable now to briefly examine the then-contemporary trends in intellectual culture
pertaining to the measurements of man’s body. Doing so will situate Plato’s ideas in their
cultural context and show that he is not necessarily as novel or innovative as he is sometimes
presumed to be but rather is simply working within an already established intellectual culture
of theorising about the human body. Indeed, the notion that the mathematico-musical order
embodied in the proportions of the human frame is a kind of link between the World of
Invisible Ideas and the Visible World of Phaenomena had already been established by
Polyclitus’ Canon, his delineation of the perfect proportional harmony as manifest in the
Doryphorus, the statue of the perfect spear-wielding warrior. The intersection of the
ontological and epistemological orders of Being and Becoming or the Noetic and the Visible

in Polyclitus’ Doryphorus is expressed well by Squire:

“From the very beginnings of Greek monumental sculpture, outward physical form
incorporated an assumed inner intellectual ideal. Kalokagathia was one compound
way of expressing the formula, whereby being physically handsome (kalos) was

inseparable from being ethically upstanding (agathos). In the minds of later Roman
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writers, it was Polyclitus — that sculptor from Argos — who was judged to have
epitomised the quality. Understanding the body as a perfect equation of abstract
proportions — a sort of musical harmony turned flesh (or at least bronze) — Polyclitus
was said to have shown how each body-part was commensurable with every other.”3%

The point here is that when one is familiar with the theoretical background to Polyclitus’
Canon one can appreciate the strong degree to which Plato is indebted to it in his conception
of the embodiment of the perfect mathematico-musical order of Heaven in the theoeikelon-
andreikelon constitution and in the perfectly-proportioned agalmatomorphic zéon-logos. 1t is
important to note that just prior to explaining how Polyclitus’ Canon was intended to
correlate the visible human frame with the invisible notions of moral goodness and perfect
harmony Squire mentions that “it was a contemporary of Polyclitus named Protagoras who
declared that ‘man is the measure of all things [panton chrématon metron]”.>°® Brague makes
mention of Protagoras in his assessment of the Timaean /ogos’ embodiment of the
proportional harmony of Polyclitus’ Canon when he says that his “most famous saying (man
as the measure of all things) might not be utterly foreign to the sculptor's undertaking”.>” The
relationship between Polyclitus’ Canon and Protagoras’ maxim is significant because in
Plato’s eponymous work (the Protagoras) he not only draws this very same connection but
also ties those two thinkers to Simonides’ conception of mythopoetic agalmatopoiia as a

means of rendering men into ‘noble’ likeness of the ideal sculptural body.>*®

305 Squire (2011), 8.

306 Squire (2011), 8.

307 Brague (1985), 62. See also Picard (1939), 261. Galen summarises the function of Polyclitus’ Canon in a way
that renders it similar to Protagoras’ famous maxim for he says that the Doryphorus presents ‘everything in
relation to everything’ (panta pros panta, De placitis Hippocratis et Platonis 5.448). Philo Mechanicus in his
Syntaxis (4.1-2) states that perfection is reached incrimentally (para mikron) through numbers. See also Plu.
Moralia 86a & 636¢ with Borbein (1996), 84-86.

308 protagoras’ famous maxim is that man is the measure of all things, both of how things are and how they are
not (MAVTWV XPNUATWY UETPOV E0TLV AVOPWTTOC, TV HEV OVTWV WG E0TLY, TV € 00K BVTWV WG OUK £CTLY,
DK80b1). For scholarship on Simonides’ Ode to Scopa, see Porter (2010), 459-462; Scodel (1996), 69-71; Most
(1994); Carson (1992); Schuetrumpf (1987); Gentili (1988), 647-71; Vernant (1991); Dickie (1978); Svenbro
(1976), 141-172; Babut (1975); Budelmann (2018), 216-217; Easterling (1974), 41-43; Donlan (1969); Parry
(1965); Gentili (1964); Adkins (1960), 165-167, 196-197, 355-359; Woodbury (1953). Cf. also the playful
treatment of the ‘squared’ nature of man in Plt.266b.
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Simonides’ conception of the perfect ‘squared’ agalma-man warrants examination (Prt. 339b)
given that Polyclitus’ Doryphorus may very well be the referent, the perfect agalmatic body
constructed out of squares:**’

avop’ dyabov pev dlabiéwg yevésOan yalemov,

YEPOLV T€ Kol oot Kol VO® TeTpdyvov, dvey Wyoyou

TETVYUEVOV.

For a man, indeed, to become good truly is hard,

In hands and feet and mind foursquare,

Fashioned without reproach.

It is interesting that perfection in squareness is not only found in the hands and feet,
anatomical members, but also in the more abstract mind (nous). Anderson states that “the idea
of correct proportion ‘in hand and foot’ (yepoiv te Kai mooi) suggests that the ‘squareness’ of
Simonides’ man is not only figurative of an equable ‘mind’ (xai vo®), but literally refers to
the orthogonal positioning of limbs.”*!° The passive participle tetvypévov derived from the
markedly ‘demiurgic’ verb tevyw serves to convey the idea that the man seeking to become
‘good’ (agathos) is, already in Simonides’ understanding, perceived of as a statue being

moulded.’!" The good man’s physicality is to be sculpted into four-square perfection along

309 Simonides Fr. 37.1.1. Oddly the quotation and brief discussion of Simonides’ Ode to Scopas is often
guartered off by modern scholars as a digression and a self-contained treatment of the problem of deception
arising from imitative art (cf. R. 599b—d). See Carson (1992), 110-130; Beresford (2009), 185-220; Trivigno
(2013), 509-543; McCoy (1999), 349-367. Plato’s appropriation of the Simonidean ‘square man’ is related to
Polyclitus’ Doryphorus because Pliny (NH 34.55) records that Polyclitus’ Doryphorus statue was described by
Varro as “quadratus”, the Latin equivalent of tetragénos. Onians (1999), 40 points out that despite the
limitations of our fragmentary sources informing us about the famed sculptor “what is certain is that
Polykleitos constructed the statue using an elaborate system of summetriai, mathematical proportions, which
governed the relation of all the parts to the whole, and that he wrote a treatise entitled the Canon or Rule in
which these were all described” —critically he adds that “the essential geometry of the proportional system of
the Canon as revealed in the Doryphorus was indeed a scheme of squares”.

310 Anderson (2023), 127. See also Gentili (1988), 255, Demos (1999), 22 ff & Svenbro (1984), 134.

311 The demiurgic verb te0xw occurs in the lliad where Hephaestus’ Shield is said to have oxen crafted from
gold and tin on its surface (at 6& Bdeg xpuooio TeTelXATO KAOOLTEPOU Tg, 18.574). As such, just as Homer
established the tradition of ekphrastic virtual demiurgy in his poiésis so too Simonides’ use of the verb serves
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with his rational soul, his nous—this process of agalmatopoiia is not purely mental nor purely
physical but rather involves squaring of both body and soul (yepoiv 1¢ Kai ToGl Kol vO®
tetpdywvov). This shows that the dynamic of moulding the body-soul compound of citizens
which lies at the heart of the Timaeus-Republic had already to some extent been fleshed out
by Simonides. It is worth recalling that this same Simonides speaking of demiurgically
rendering men ‘noble’ likenesses of the perfect agalmatic body constructed out of squares
was also reported to have come up with the ‘zdographic’ conception of poiésis in reference to
Homer’s Shield of Achilles, the idea that poetry is zographia in the form of resounding words
(v 8¢ moinow Loypagiov Aorodoav).’!? Thus it is likely that the Ode to Scopas was
intended to function much like the Timaean eikos logos in that it ‘paints’ a virtual zographia
of what it describes, one which ‘shapes’ the body and soul of the listenerer/reader. Thus
Plato’s conception of the ideal constitution as a template of musico-mathematical order in the
shape of an anthropomorphic agalma that is to be used as a mould (#ypos) for the fashioning
of maximally noble humans is not really a novelty per se but rather is derived from
contemporary intellectual culture of mathematical, moral and aesthetic theorisation of the
ideal human body. There is indeed a reason that identifying Protagoras’ maxim, Polyclitus’
Canon and Simonides’ Ode to Scopas as interrelated culturally-established precedents for
Plato’s conception of perfecting humanity through musico-mathematical aga/matopoiia is so

important.

The fact that the mathematically perfect human form had already been conceived of as a kind

of microcosmic measure of all things and that Simonides had suggested shaping people into

to frame the moral edification of youths as mythopoeitically as andriantopoiia in a manner analogous to Plato’s
conception of agalmatopoetic paedagogy in the Timaeus-Republic.
312 p|y.Gloria Atheniensium 3.
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likenesses of such an ideal through a kind of pedagogy that perfects both soul and body
serves to affirms that this dissertation’s re-construction of Plato’s theology and soteriology
centred on agalmatopoiia is affirmed as being a valid interpretation of the Timaeus-Republic.
This affirmation comes from the fact that such culturally-established precedents show that
this dissertation’s agalmatopoiia-centred is not an arbitrary superimposition onto the
Timaeus-Republic or an over-laboured and strained overinterpretation but rather is simply a
natural way of reading these Platonic texts against the backdrop of their original cultural
context. Whilst the idea that man’s body is a ‘measure of all things’ may seem strange to
modern sensibilities when one views the world through a fourth-century BC lens and thus
inhabits the realm of cubits and feet the suggestion that the ideal discourse should be
‘sculpted’ according to the proportions of the ideal anthropomorphic agalma becomes far less
outlandish. Indeed material evidence from the Classical Period shows that the human body
was widely recognised as delineating an internally proportional system of measurement
which was depicted in works of art that were not purely aesthetic but also had a practical,
metrological function. In this anthropometric art man is understood as a self-referential
metron, a compound of different but nonetheless harmonised parts that can be applied to the
outside world so as to relativise that external cosmos to fit the internal proportional order

(kosmos) of man’s frame:*!3

313 Fig. 3 in Squire (2011), 8. Here Squire alluding to Protagoras’ famous maxim says that “anthropometric
systems of measurement make man the literal measure of all things”.
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The above fifth-century marble relief from Lycia displays several anthropometric units and their
proportional relationship, namely a daktylos (finger), the foot (seen suspended above the bicep), a
omBaun (the length from the thumb to the little finger), the palm (moaiacti/moiaioty), the closed fist
(seen as an indent at the wrist above), the moyun (the space between the elbow and the knuckles, the
cubit (mfjyvc) as the length from end of the middle finger to the elbow and the fathom, i.e. the span of
one’s extended arms (&pyvia).’'* The above fifth-century Lycian anthropometric relief can be
correlated with the slightly later example from Salamis which Papadopoulos has correlated with the

Vitruvian man:*"
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314 For the 8AkTuhog as a measure, see Hdt.1.60 and Alc.41. For the maAaotr| see 1G12.372.35, Cratin.133,
1G22.1665.10, 1666 A67,70, al. (iv B. C.), 11 (2).287 A95 (Delos, iii B. C.), CIG2860.14 (Delos), Phryn.264,
PLit.Lond. 183, Hp.Nat.Mul.33, Arist. HA606a14, PCair.Zen.484.11 (iii B. C.), PlIb.1.22.4. For the omBopun see
EM647.34, Hdt.2.106, Hp.Mochl.38, Hes.Op.426, Pl.Alc.1.126d, Arist. HA606a14, Pol.1302b38,
Chrysipp.Stoic.2.47. For the mfixu¢ see Poll.2.158, Hdt.1.178, Sch on Luc.Cat.16 and Ar. Ra.799. For 6pyula the
Greek fathom, see 11.23.327, 0d.9.325, X. Mem. 2.3.19 and Hdt.2.149.

315 Fig. 4a & 4b in Papadopoulos (2019), 55. For the relationship between Polyclitus’ Canon and the Vitruvian
Man, see Anderson (2023), 121-136. For the Samos-relief, see Dekoulakou-Sideris (1990), 445-451 esp. 446n3.
See also Jones (2000), 75-77, with fig. 4. For anthropometric ties with Egypt art, see Iversen (1955), 19-26.
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The above diagram displays the dimensions of the Vitruvian man vis-a-vis the hand, foot, arm

and kanon of the Samos relief in order to show the relationship between that anthropometric
relief and the Vitruvian conception of the ideally proportioned man which is itself of Polyclitan
provenance.

The above anthropometric relief and the degree to which it correlates with the theorisation of
the ideal man’s instrinsic bodily proportionality preserved in Vitruvius’ writings shows that
the kinds of ideas promoted in Polyclitus’ Canon were widely known in the Classical Era
since they were incorporated into reliefs that essentially functioned as paradeigmata both for
taking measurements generally but also for creating perfectly proportioned and consistently
identical agalmata. The point here is that the general idea of embodying in an aga/ma the
perfect musico-mathematical harmony, the very concept which underpins the intertwining of
the Divine Macrocosm, the mesocosmic political cosntitution and microcosmic man’s body in
the eikonopoiia of the Timaeus-Republic was not simply elitist intellectualism far removed
from daily life but rather was a dynamic incorporated into the daily work of slave-craftsmen
(déemiourgoi). Indeed the two anthropometric reliefs above are very similar to the depiciton
on the Foundry Cup not only of paradeigmata hanging from the wall in the form of square

paintings but also of agalmatic human body parts, namely heads, arms and feet (see above).

Given then how prevalent sculpture and anthropometry were in the material culture of
Classical Greece it should not come as a surprise that an intellectual culture appropriating this
physicality into its moral speculation should arise. Protagoras 339b quotes from Simonides’
Ode to Scopas a description of the idea that one can demiurgically shape a man into a noble
sculpture without defect (&vev yoyov teTuypévov). Anderson claims that “it is hard not to
read this seeming allusion to Polykleitos, reinforced by the apparently unrelated mention of

the sculptor twice elsewhere in the dialogue, as an indirect response to the Protagorean notion
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of man as the measure”.>'® Though it is well known that Plato uses this aphorism ‘man is the
measure of all things’ in the Theaetetus to explore relativism, that is not its only meaning.?!”
Indeed beyond its use in sophistic relativism the maxim can also be made to have both
anthropometric and even theandric meaning (that is to say it can be wielded to suggest that
microcosmic man is a universal measure due to his resemblance to the Divine Macrocosm,
the ultimate standard).’'® At any rate Anderson is confident that Plato’s Socrates “follow[s]
Simonides in reading Polykleitan sculpture not as a representation of Protagorean relativism,
but of an independent. ..unachievable physical and ethical ideal”. *!° Similarly Onians claims
that “Polykleitos’ tetragonoi statues, like Pythagoras’ mathématikoi men, were young males
reduced as far as possible to mathematical constructs, ‘wrought square’ by their teachers or
trainers, as Simonides would have said”.3?° The point here is that Simonides’ Ode to Scopas,
Polyclitus’ Canon, Protagoras’ maxim and reports about Pythagoreanism when put together
attest to there being a broad interest in the mathematical theorisation of the ideal agalmatic

human body as both a standard of perfection and universal measure.>?!

316 Anderson (2023), 127. Polyclitus is expressly referred to twice in Plato’s Protagoras, see Prt. 311c & 328c.
317 For this well known meaning, see Tht. 151e-152a &161d with Aristot.Metaph. 1011a19-20 & S.E. M. 7.60.3.
Zaborowski (2017), 23 sees the aphorism as putting forward “epistemological reism and psychological
individualism". Cf Berkel van (2013), 62 who has argued that “Protagorean relativism as we know it may be an
invention of Plato’s[...] more likely to be part of a Socratic/Platonic program than of Protagorean thought”.
Simialrly Caizzi (1978), 11-35 claims that it is very difficult to untangle Plato’s influence from the original
teaching of the Sophists themselves in instances such as these. At various point in the Theaetetus the physical
form of man is contrasted with that with that of lower animals, namely pigs and baboons (161c) and with the
highest animalian race, the gods (162c, cf. Lg. 716c4-5) whilst also pointing out that there are many contrasts
between particular human individuals (161d). Thus relativism is expressly tied to bodily characteristics in the
text. According to Di Lanzo (2015) 273, already in Heraclitus relativism is a consideration — sea water may be
clean for fish but for man it is undrinkable and destructive—making him a forerunner of Protagoras (see
Heraclitus Fr DK22 B 61, B9, B 13, B 82, B 79, B 61).There is no denying that the relativism found in the phrase
by Plato is not totally alien to its original meaning, e.g. Tht. 183b-c with von Fritz (1946) 22-23.

318 1t can certainly be re-worked for theological purposes as in Lg. 4.716c: 6 61} Bd¢ IV TAVTWVY XpNHATWY
HETPOV AV €ln HEALOTA, Kol TTOAU pdANoV f TToU TLS, (IC daoLy, BvBpWIOC: TOV 00V TH ToLoUTW TPOShIAT
yevnoopuevov, gig Uvaply 6Tt paAlota Kal aUtov Tolodtov avaykaiov yiyveaBal. Here Plato is adapting Hom.
Od. 17.218: wc¢ aisl TOv opotlov Gyel Be6¢ wg TOv opotlov. Cf. also Protagoras’ maxim in Cra. 386aff.

319 Anderson (2023), 127.

320 Onjans (1999), 41.

321 As far as Pythagorean theorisation of the body is concerned, a noteworthy mention is the Pythagorean
Eurytus, a follower of Philolaus, who, as Betegh (2013), 89 puts it, “carried on his teacher’s project of
establishing connections between things and numbers by a strikingly elementary method”. This method, as per
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The tetragonos man of Simonides’ poem quoted in the Protagoras is related to both
Pythagoreanism and the Doryphorus. James A. Towle in his commentary on that dialogue not
only made those connections but also connected the square-man to the fetractys: “meaning is
derived from the use of the Pythagoreans, with whom the number four (teTpaxtic) and the
square were symbols of the permanent, perfect, divine .>*? Others have also made the
connection between Polyclitus’ conception of the mathematically idealised agalmatic body
and the Pythagoreanism.*?* The word tetpdyomvov had a positive charge and was not purely
physical but also metaphysical; this is reflected in the fact that it occurs in the Pythaogrean
table of opposites alongside good and beautiful phaenomena (Arist. Met. A.5.986a22-6).>%*
Further, in Aristotle’s Rhetorica calling a noble man ‘square’ (tetragonos) is said to be a well-
established metaphor conveying the fact that both such a man and that shape are ‘perfect’
(olov TV &yadov &vdpa @avor etvar TETpdymvov PeTapopd, duem Yap téAeta, 3.11.1411b25-
26). Similarly Aristotle in his Nicomachean Ethics says that a virtueous man “will bear
changes of fortunes most nobly, and with perfect propriety in every way, being as he is ‘good
in very truth’ and ‘four-square without reproach” (tdg toy0g oicel kKGAAOTA Kol TAVTY
TAVTOG EUUEADG O v’ ¢ aANnOdG dyabog kol teTpdymvog dvev yoyov, 1100b20-22).

Aristotle’s use of the adverb éupeldg here is interesting given how that same kind of diction

Archytas involved determining the number of a horse or a man (Archytas in Theophr. Metaph. 6a18-22) and Ar.
Metaph. N.5, 1092b9-13). Eurytus would outline the shape of said creature with pebbles and then pose the
guestion of how many points in the pebble outline are required in order to define a human and horse
respectively. For the main ancient testimonium about this psephometric’ theorisation of the body, see Alex.
Aphr. in Metaph 837.9-1 in McKirahan, (2011), 135. See also Arist. Metaph. A.8, 990a27-29, Guthrie (1962),
274 & Netz (2014), 175.

322 Towle (1889), 109-110 citing Sokel 8¢ kai toig MubBayopeiolg (sc. T teTpdywvov) eikova dépew T Belag
ololag, Proclus in Euc. As produced in Boeckh (1883), 155-156.

323 Anderson (2023), 127-128; Raven (1951), 147-152. See Brague (1985), 64: “ if Polyclitus was influenced by
Pythagorean arithmetical mysticism, such an influence is obvious in Timaeus, who comes from Locri, a
stronghold of Pythagoreanism”.

324 | |oyd (1966), 48—65.
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is found throughout the Timaeus wherein, as was seen in the prior chapter of this dissertation,
God is said to govern the All through the mathematical order of the martial Dorian strain of
the Anima Mundi that combats the opposing force of sinful, amusical disorder (p/emmeleia).
Given all that has been said of the culturally-established notion of the ‘square-man’
embodying mathematical perfection and functioning as a universal measure it is clear that
such theorisation of the human body influenced the conception of the ideal microcosmic man
embodied in the theoeikelon andreikelon first delineated in the Republic and then animated as

a living zoon-agalma in the Timaean eikos logos.

Chapter 2 Conclusion

This chapter argued that the Timaean eikos logos should be seen as an embodiment of the
ideal discourse which, as per Phaedrus 264c, is to bear the appearance of a fully-articulated
zoon. The bodily functions of the ideally proportioned man, Polyclitus’ Doryphorus, were
mapped onto the structure of Timaeus’ cosmogonic discourse and were found to correspond
thematically with phases in the account of the birthing of the Divine Macrocosm such that the
eikos logos was found to be just as much a ‘statue’ (agalma) of microcosmic man as it is an
eikon of the Cosmotheos. This examination of the Timaen /ogos’ proportional structure was
followed by an effort to contextualise the typological agalmatopoiia of the Timaeus-Republic
against the broader cultural backdrop mathematical, moral and aesthetic theorisation of the
ideal human body and the material culture of statue production. The reason why this foray
into cultural context was warranted is because it not only shows that Plato’s ‘political
theology of eikonopoiia’ is indebted to the revolution in statue-production and advances in
the understanding of the ideal body’s mathematical proportionality but it also serves to bring

to light the manner in which Justice is truly embodied in the theoeikelon-andreikelon
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constitution. It should be recalled that Justice is defined in Socrates’ ideal polity as involving
each part of the agalmatic body-politic doing its own function and not interfering in the
domain of another (10 T abTOD TPATTEWY KOl UT) TOALTPAYHOVETY dkatoovvn oti, R. 433a).
Despite this strict separation of functionalities there is nonetheless an odd dynamic at play
unifying the top and the bottom of the social hierarchy that is easily overlooked if the
Timaeus-Republic is not set against the backdrop of the contemporary practice and theory of

agalmatopoiia.

Nous the Godhead and the philosopher-kings who imitate Him are all depicted as acting as
agalmatopoioi and zograhpoi even though such démiourgoi constitute the lowest class in the
ideal polity’s social hierarchy. This is a remarkable fact that is rarely commented upon. It is
odd that Nous the Godhead and the philosopher-kings are identified with the same word
(demiourgos) that was used of naked slaves forced by overseers to assemble statues in
workshops (as seen above in the Foundry Cup). However, it is important to realise that such
slave-demiourgoi work to mindless reproducing a blue-print designed by a master craftsman
without actually having any understanding of the mathematics of proportionality employed
by the Polyclitus-like démiourgos that devised the model (paradeigma). Both the mindless
slave and the master craftsman who designed the perfectly proportioned model are both
equally denominated démiourgoi even though they are in fact quite different. So too in
Socrates’ ideal polity both God the Maker and Father as well as the philosopher-kings who
behold abstract Ideas and produce a Paradigm (the theoeikelon-andreikelon constitution) are
referred to as demiourgoi, the very same word used for the lowerst class. Thus despite the
clear stratification of social roles in the ideal polity there is still an over-all unity reflected in
the fact that the highest and lowest classes are both equally referred to as demiourgoi, even if
though the lowest and highest classes are nonetheless demiurgic image-makes of two very
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different kinds. The craftsmen are unreasoning slaves whereas the philosopher-kings create
perfectly-ordered templates through their use of dialectic, mathematical reasoning (logismos)
and their understanding of proportionality.*>> Despite this difference both the highest and
lowest classes can still be said to both participate in the same divine activity of demiurgy
even if one be of the intellective kind and the other be of the slavish, unreasoning sort. This
peculiar synergy between reasoning and unreasoning demiurgy will be explored in the final
chapter of this dissertation but in a very different context. The final chapter of this
dissertation will examine how the human nous engages in oneiric eikonopoiia on the liver’s
surface during sleep in order to psychagogically guide the unreasoning elements of the soul
into carrying out its designs (7i.70d-72b). It is vital to appreciate the meaning behind the odd
analogism between slave-demiurges copying the well-reasoned templates of master-
demiurges and the human nous demiurgically producing eikones on the surface of the liver in
order to psychagogically guide the unreasoning parts of the soul. The point of this analogism
is that demiurgic eikonopoiia is an activity that unifies the ‘highest” and ‘lowest’
functionalities, the reasoning and the unreasoning. Indeed, the final chapter of this
dissertation will show how demiurgic eikonopoiia facilitates not only cooperation between
reason and sub-rationality but also how it links the two distinct ontological and
epistemological orders of Being and Becoming. Whilst the intermediary role that demiurgic
eikonopoiia plays between Being and Becoming has already been seen in the case of the

philosopher-kings who behold the Forms of various civic virtues and demiurgically work

325 For Socrates’ characterisation as a lowly démiourgos, specifically an agalmatopoios, consider his purported
descent from Daedalus see Alcibiades | 121a. Diogenes Laertius (2.5.19) relates that the third-century historian
Douris of Samos wrote of Socrates slaving away as a lowly stone-working slave who crafted the robed agalmata
of the Charites on the Acropolis. Laertius claims that this alleged fact constitues the historical background to
the following epigram from Timon's Silloi: 0gv kai Tipwva év ToTc ZIANoLG elmelv: €k & Gpa TGV AmékAvev O
Aa€oocg, évwopoléoxng, EAAAvwy €maotdog, akpLlBoAoyouc amodrvag, LUKTAP PNTOPOUUKTOG, UTTATTIKOC
elpwveuTtng, Timon Fr 25 Diels. Cf. S.E. Against the Logicians 7.8. See Collins (2013) for Socrates’ relationship
with the démiourgoi.
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them into the body-soul compounds of the ideal city’s aga/ma-men (R.500d) now that
intermediation will be examined in a totally different context—that of dream-images and

oneiromancy.
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Chapter Three: Timaeus the Oneiromancer

Chapter Three Introduction

This final chapter of the dissertation will argue that the Timaean cosmogonic myth is to be
understood as the result of a divinely inspired dream-vision being subject to rational exegesis.
Even though Timaeus never expressly claims that his discourse is based on a divinely-
inspired dream he certainly does give his eikos mythos a religious tone by opening and
closing with prayer (7i.27c-d & Criti.106a). Further Timaeus does use a religiously charged
term when he claims that eikotes logoi are related to the subject-matter they explain (Gvrép
elow EEnynrai, ToVTeV aVTOV Kol GVYYeVElS dvtag, 29b). Both Burnyeat and Nightingale
argue that, taken in conjunction with his opening and closing prayers, Timaeus’ use of the
word exégetés in his programmatic proem (29b) should be interpreted in light of its religious
meanings, namely that of priest who gives tours and explanations of sacred precincts to
pilgrims and that of a hierophantic interpreter of divine messages.>2¢ The relevant entry in the
LSJ defines the terms as referring to "exegete, expounder, interpreter, especially of oracles,
dreams, or omens" (citing Hdt.1.78).3?” Despite the lack of an express identification of the
eikos mythos as a dream-vision within the text of the Timaeus itself there is nonetheless good
reason to presume that Timaeus’ account of hepatic eikonopoiia and its oneiromantic exegesis
(7i.70d-72b) is intended to apply to the cosmogonic discourse on the whole. This is because
Timaeus’ explanation of how man’s nous ‘paints’ eikones on the surface of the liver in order
to pacify the unruly rebellion of his epithymétikon mirrors at the microcosmic level the same

dynamic at play at the macrocosmic level where Nous the Demiurge ‘imprints’ Forms into

326 Burnyeat (2005), 149 & Nightingale (2021), 223. For the meaning of 'temple-guide' see Paus.5.15.10 & SIG
1021.20.

327 LSJ s.v. €€nynTnc. For the term's use of religious experts more broadly, see Pl. Euthphr. 4d, 9a, Lg.759c¢, 759e,
775a, D.47.68, 15.8.39 & Thphr.Char.16.6. The term is also used as a title for priesthoods, see 1G 3.241 & 267 &
Lys.6.10. See also R.427c where Delphic Apollo himself is called the matpLog £€€nyntric of matters of religion.
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Chora the ‘mould’ (50d) so as to order the All and overcome the irrational and un-musical
motion that would otherwise predominate but for His eikonopoiia (cf. Ti.30a).3*® The
analogism between the way dream-images are painted upon the liver by man’s microcosmic
nous and the way Nous the Demiurge shapes the Visible All through Choric eikonopoiia that
is expressly likened to the dream-state (52b) cannot merely be a coincidence. Indeed, when
the correspondence between Nous the Demiurge’s choric image-making and microcosmic
man’s nous’ oneiric zographia on the surface of the liver are viewed together with the
exploration in the Republic of the intersection of Being and Becoming and those ontological
orders’ correspondence to the state of waking and sleeping it becomes apparent that the
typology of eikonopoiia that this dissertation has been tracking can only be properly
understood when one comes to understand the universal significance of 7i.70d-72b. Timaeus’
account of hepatic eikonopoiia and its oneiromantic exegesis functions as a hermeneutic
shedding light on how Plato conceives the interrelation between Being and Becoming as well

as sub-rationality and reason.

Chora—Creation as a Dream

Timaeus presents the ontological and epistemological instability of the Visible World of
Becoming in expressly oneiric terms.>?’ The relationship between this unstable realm and the

stable Paradigm—including Timaeus’ account of onta imprinting their characteristics on

328 |sar (2009), 96-109 in many ways pre-empts elements of this dissertation’s position by viewing the liver as a
microcosmic equivalent of Chora. She focuses on the dynamic of health and sickness when studying the
correlation between cosmogonic chorology and oneiromancy.

323 For an excellent recent re-appraisal of the character of Chora free from the problematic influence of
Aristotle and the post-Aristotelian exegetical tradition, see Van Riel (2020), 169-186. He makes clear the oft-
forgotten fact that there is no clear theory of ‘matter’ in the Timaeus—instead the focus is on the geometric
structure. See also Claghorn (1954), 6.
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gignomena—is described through the language of 'dreaming'. This is evident in the way

Timaeus introduces Chora (52a-d):

tpitov 8¢ o Yévog dv TO Tig YOpug del, PpOopdv 0O TPocdeydevov, Edpav 8¢
napExov dca €yl YEVESY TAGLY, 0VTO O peT’ dvaroOnoiog antov Aoyiopud Tivi
vo0®, néyig motov, Tpog O o1 Kal OvELPOTOAODUEY PAETOVTEG KOl QAUEV AvayKaiov
givai ov 10 Ov Bmav &v Tvi TOmE Kol KoTéyov Ydpav Tvd, T0 88 uit &V yij pfte mov
Kot ovpavov ovdev glvat. TadTo 1 mavTo Kol TovTemv dAAa ASELPA Kod TEPL TV
auavov kai aAn0®@g @Yoy Vdpyovsay VIO TAVTNG TiS OVELPOEEMS 0V duvaTol
yvyvopea éyep0évreg droprlopevor Tain0g Aéyewv, g sikdvi pév, énsimep ovd’
oTd 10010 £0° @ Yéyovev Eavthc dotwv, £Tépov 3£ Tvog del épetar avtaoua, Sii
TaDTO &V ETEP® TPOOTKEL T YiyvesOat, 00610 AUOCYET®G AvTEXOUEVTV, T| UNOLV TO
mapamoy adTHV iva, T@ 8& Svtog dvit Bondog 6 S’ dpiPeiog dAnONg Adyoc, md¢ Emg
&v 11 1O P&V SAAO T, TO 8& dALO, OVSETEPOV £V OVSETEP®M TTOTE YEVOLEVOV EV BpLal
TOVTOV Kol dVo yeviioeshov.

And a third Kind is ever-existing Place, which admits not of destruction, and
provides room for all things that have birth, itself being apprehensible by a kind of
bastard reasoning by the aid of non-sensation, barely an object of belief; for when
we regard this we dimly dream and affirm that it is somehow necessary that all that
exists should exist in some spot and occupying some place, and that that which is
neither on earth nor anywhere in the Heaven is nothing. So because of all these and
other kindred notions, we are unable also on waking up to distinguish clearly the
unsleeping and truly subsisting substance, owing to our dreamy condition, or to
state the truth — how that it belongs to a copy — seeing that it has not for its own
even that substance for which it came into being, but fleets ever as a phantom of
something else—to come into existence in some other thing, clinging to existence as
best it may, on pain of being nothing at all; whereas to the aid of the really existent
there comes the accurately true argument, that so long as one thing is one thing, and
another something different, neither of the two will ever come to exist in the other so
that the same thing becomes simultaneously both one and two.

This passage is crucial for understanding Chora's intermediary status. It follows on from the
presentation of the onta as ‘the first genus’ (translated into the terminology of the Republic,
these would be the Forms). This unbegotten and indestructible genus neither flows into
anything else nor receives anything into itself and is totally invisible and incapable of being
perceived through the senses—it can only be accessed through noésis (dyévvnrov xai
avorebpov, obte €ic £avTo glcdeyopevov dAlo dAlobev oVte avTo €ig dALo mot 10V, ddpatov
0¢ Kai dAAmg dvaicOntov, todto O d1 vomoig elinyev émokomnelv, 52a). The second genus is
that of the gignomenon, perceived by senses, generated, perpetually being moved or

circulating, begotten in a particular place and then destroyed from thence, being conceived of
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through opinion formed though the senses (aicOntdv, yevvntdv, mepopnuévov ael, yryvopevov
1€ &V TV TOT® Kol TAAY €KETBeV dmoAAvpevoy, 00&N et aictnoemg tepiinmtov). But the
“third Kind [genos] is ever-existing [on] Place”. Here, both in terms of diction and ontology,
Chora paradoxically weds Becoming [genesis/genos| and Being [ousia/to on], which are
normally juxtaposed (yévog dv 10 Ti¢ xdpog el).>*® Oddly Timaeus asserts that Chora the
Receptacle is inaccessible not only to the senses used to perceive gignomena but also to the
pure noesis used to access the onta. Instead, the Receptacle can only be approached though a
kind of ‘bastardised’ reasoning accompanied by a state of unconsciousness (010 d¢& pet’

avoisOnoiog amtov Aoyioud Tivi vodm).*3!

What is the means of understanding something
that cannot be neatly categorised among the sense perceived gignomena or the onta of

noesis? Chora is said to be a thing ‘barely believable’ (Loyig motov). Timaeus says that when

we try and examine the Receptacle we, in a state of confusion and awkwardness (atopia), fall

3300n the three kinds, see Reynolds (2008), 87-104 & Miller (2003), 37 ff. Johansen (2015), 885-886 assesses
the introduction of the three kinds (48e-52d) in terms of that passage's tripartite structure corresponding to its
ontology. Oddly Miller (2003), 61-62 & 197-213 differentiates between Chora and the Receptacle as two
different members of the Third Kind rather than treating them as one and the same. Ruben (2021), 1-21
provides an excellent account of how the use of the terms genos and chéra in Critias' speech in the opening of
the Timaeus (20d-26e) serves to establish typological links between the historico-political tale of Atlantis and
Palaeo-Athens and Timaeus' cosmogonic chorology. The term ‘chorology’ was coined by Sallis who uses it to
describe the unique initiatory mode of discourse commenced at 52a when Chora is introduced, see Sallis
(1999), 113-124. For noteworthy accounts of Chora generally, see Cornford (1937), 161-77; Brisson (1994),
175-266; Algra (1995), 76-92; Johansen (2004), 92—136; Broadie (2012), 173-242 & Zeyl (2010), 117-130. See
Zeyl (2000), Ivi—Ixi for an exposition of the traditional interpretation vis-a-vis the important revisionist
treatment of 49¢c-50b in Cherniss (1954), 113-130. Sattler (2012), 159-195 challenges the typical understanding
of the Receptacle as either space, matter or a combination of the two. Instead, Sattler understands the
Receptacle as the metaphysical grounds for mathematical and physical space. See Nakamura (2022), 239-265
for another criticism of the 'traditional' interpretation. For an example of interpretations that mixes matter and
space in understanding the Receptacle, see Johansen 2004, 117-36 & Harte (2010), 134-138. See Buckels
(2016), 303-328 for a criticism of the 'traditional' view that Chora is an ontological substrate. For a ‘contents-
oriented’ approach to the Receptacle, see Broadie (2003), 171-190. See Arist. Ph.4.2 with Algra (1995), 121-
191 for Aristotle's interpretation of Chora. For Plotinus' treatment of Chora, see En. 11.4.[12].2-5 and
111.6[26].7-19 with Karfik (2022), 93-105. For Calcidius' unduly materialist interpretation of Chora, see Bobovnik
(2024), 1-24. Shaw (2012) 103-129 esp. 120 on lamblichus’ theurgy and its relationship to Timaeus’ chorology,
e.g. lamb. Myst. 233.6—13 which speaks of worshippers receiving (chérésai) the gods in ritual receptacles
(hypodochas). C.f. also Myst. 238.15—-239.2 which speaks of prayer widening the soul’s hypodoché in order to
receive the gods. Such theurgic interpretation is interesting in that it parallels this dissertation’s emphasis on
the typology of eikonopoiia and oneiric inspiration.

331 Cf. LSJ s.v. dvowoBnoia.
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into a dream-like state (dveipomoroduev)**? and struggle to imagine how Chora can be

placeless and yet still exist, for we (wrongly) conflate existence with place.

This placelessness (atopia) has important parallels in the Republic. Each thing that exists
must necessarily have a place (fopos) and must occupy chéra, space (Gvarykoiov ivai mov to
OV dmav &v Tvi TOT® Kol Katéyov yopav tvd, 52b). Nonetheless Timaeus describes Chora as
being neither on earth nor within Heaven (ufjt” &v yfj pfjte mov kat ovpavov ovdev siva,
52b). This is comparable to the way Socrates says in the Republic that the ideal polity that he
and his interlocutors are founding resides in logoi yet is nowhere on earth and only might be,
perhaps, somewhere in Heaven, thus suggesting that the ideal polis may not even quite exist
there (8v ) viv dmABopev oikilovteg moiet Aéyeig, i &v AOyolg kelpévn, el yiig ye ovdapod
olpon ad TV givat. GAL, v 8 €yd, év odpavd Tomg mapaderypo dvaxettat, R. 9.592a-b).3*
The significance of this parallelism is that just as the ideal political constitution is conceived
of as an atopic musico-mathematical order conveyed by Heaven’s motion but not contained
there is a ‘mould’ used to shape both individual citizens into perfect agalmata and the
collective body politic into an eikon of the theoeikelon-andreikelon so too the Demiurge
employs Chora as an atopic ‘mould’ in which He forges His agalma, the Divine Macrocosm
(7i.37¢ with 50a-e). Both moulds—Socrates’ constitution in which his ideal agalma-citizens
are to be shaped and Chora through which the Demiurge begets the agalmatic Cosmotheos —

are marked by their ontological and epistemological ‘in-betweenness’.

332 For examples of the use of this verb elsewhere, see Ar.Nu.16, D.4.49 & Luc.Merc.Cond.20.

333 5allis (1999), 30 makes this same connection between the Timaeus and R.592b in the context of the
relationship between the Paradigm of Being and the city "made in its (the Paradigm's] image...capable of being
established on earth, a city exposed to the forces of £pwc and lineage, of exteriority and alterity, materiality
and scarcity".
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Timaeus's association of this atopia with dreaming is not mere poetic flourish. This chapter
will argue that the dream-state's epistemological and ontological peculiarity matters vitally.
Dreams, like Chora herself, function as intermediaries between Becoming and Being. The
atopic liminality of dreams and Chora, if understood correctly, provides insights into how the
World of Becoming relates to the Paradigm of which it is an eikon. This positive reading of
the dreaming-state as an ontological and epistemological intermediary seems at face value to
be at odds with how Timaeus describes dreaminess. Atopic dreaminess is described in the
above-extracted passage in a negative way by contrasting it with the “unsleeping and truly
subsisting substance” (mepi TV Gumvov Kol aAN0dC O vIapyovsayv, 52b). We are unable
to perceive and describe the truth about the atopic dream-state even when having awoken
from oneiric slumber due to its lasting impeding effects (V70 TadTNG THG OVEPDOEEDS OV
dvvarol yryvoueba gyepbévtec dropildpevor taAn0eg Aéyewv, 52b). Thus rather than appearing
as a link between Being and Becoming the atopic dreaminess of Chora is initially presented
as obscuring the truth. Indeed, Timaeus says that this truth which dreaminess occludes is that
the Visible All is only a likeness or copy of True Being that “has not for its own even that
substance for which it came into being, but fleets ever as a phantom of something else” (g
gicovt pév, éneinep 008 odTd TOUTO &9° O Yéyovev Eavtiic dottv, £T6pov 84 TIvog Gel pépeTon
oavtacpa). The word gdvtaopa is markedly oneiric and has the connotation of deceptive
distortion contrary to truth. Thus, rather than being an intermediary, the dreaming-state seems
simply to refer to the negative situation where one erroneously takes the ever-changing
gignomena to be constant and thus treats this dream-world as truly existing and being the
totality of reality instead of properly realising that it is only an eikon of True Being. Such a
reading leads to the typical view that the eikos mythos is limited to mere conjecture due to its

unstable subject-matter—it is supposedly only a discussion of unstable Becoming. However,
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as seen above in the passage introducing Chora, the eikos mythos hints at there being a degree

of cross-over between the two ontological and epistemological orders.

The Republic provides essential context for understanding oneiric imagery. There, the dream-
state describes those who are caught up solely in Becoming and have lost sight of Being. This
is particularly evident when Socrates in Book 7 of the Republic perfects and caps his
discussion of education by placing the dialectic art as the “coping-stone” above all other
subjects in pedagogy (&%omep Oprykoc, 534e-535a).3* This follows on from the warning that
Glaucon, in acting as nomothetés in matters of education along with Socrates
(vopoBetom...uetd ye oo, 534e), if ever he should rear in deed the youths whom he is now
teaching in speech (logos), should not let them be ‘unreasoning’ (alogoi) like the diagrams of
geometers if they are to rule over the state with respect to the matters of greatest importance
(6ALG unv T00¢ Ye GoToD TTOIdAS, 0OG TM AGY® TPEPELS TE Kol TandeVELS, €1 ToTe Epym
TPEPOIG, 0K AV EAoaIS, OC EYOUAL, GAOYOVC dVTOG DOTEP YPALUAGS, BpYOvTaG &V Ti] TOAEL
Kvpiovg T@V peyiotov etvan, 534d). The distinction between true philosophers and dreamers
becomes explicit when Socrates defines the dialectician and contrasts him from the un-
philosopher ‘oneiric man’. The man that can rightly be called a dialectician must be capable
of providing an account (logos) of the true essence or Being of each thing (dioiektikov
KOAELG TOV AOyov Ekdotov Aappdvovta thig ovciag) as opposed to the unphilosophic dreamer

who is described thus (534b-d):

0g av un &ym dwpicacHot T® AOY® Amd TAV GAAOV TAVIOV APEADV TNV TOD dyadod
0éav, kol domep év payn o maviov EAéyyov dteElav, un katd 00&av dALL Kot
ovciav TpoBupodevog EAEYYEWY, &V TAGL TOVTOLS AMTMTL TA AOY® SmOPELNTAL, OVTE
avTo 1O AyaBov eroels €idéval TOV oUTwg Eyovta obTe GAAO dyaBOv 0VdEy, A" €l N
gidMAov TIVOG EpanTeTan, 00EN, ok EmoThun £pdntesOat, kai OV vV Pilov

334 Cf. Bpuykoc in Eur.Herc. Fur. 1280, Aesch. Ag. 1283 & Phileb. 38c-d ff.

219



OVELPOTOLODVTO KO VIVAOTTOVTA, TIPLV £VOAS €Eeypéabar, €ig Adov TpodTEPOV
APIKOUEVOV TEAEMG EMKOTAIUPOETV;

the man who is unable to define in his discourse and distinguish and abstract from all
other things the aspect or idea of the good, and who cannot, as it were in battle,
running the gauntlet of all tests, and striving to examine everything by essential reality
and not by opinion, hold on his way through all this without tripping in his
reasoning—the man who lacks this power, you will say, does not really know the
good itself or any particular good; but if he apprehends any adumbration [eidolon]
of it, his contact with it is by opinion, not by knowledge; and dreaming and dozing
through his present life, before he awakens here he will arrive at the house of Hades
and fall asleep for ever?”

First of all, the reference to the dialectic champion having to pass through a ‘battle’ of tests
(8v paym o1 mhvtov EAEyywv d1e&lmv) in order to ensure that he has rightly attained to true
knowledge (episteme) of Being through noesis and not mistaken it with the sense-perceived
doxa formed from gignomena is reminiscent of Socrates’ request at 7i. 19b-c to se his polity
rendered a zéon at war.**® In making that comparison, the question arises, does Timaeus in his
monologue achieve true knowledge of the Good or does he only attain to a mere eidolon, a
deceptive simulacrum (&i 7t €iddAov Tvog Epdmreton)?3® Is Timaeus in his monologue an
adept dialectician or is he dreaming and sleeping (0velpomrorodvta Kol VIVAOTTOVTA) in a state
of confusion that leads onto the ultimate sleep in accursed Hades instead of a blessed
afterlife? (eig Adov mpdTEPOV APIKOUEVOV TEAEMG EmKaTtadapOelv;). Firstly, as Shorey in his
notes on the translation of the above passage (R.534b-d), specifically the sentence addressing
the dialectician’s “running the gauntlet of all tests”, states the following: “it imports little
whether the objections are in his own mind or made by others [since] thought is a discussion
of the soul with itself...and when the interlocutor refuses to proceed Socrates sometimes
continues the argument himself by supplying both question and answer".**” Thus Timaeus’

eikos mythos being a monologue does not mean that he ipso facto failed to act as a true

335 For the struggle to sustain knowledge instead of mere opinion, cf. Pl. Tht. 160d, Phib. 45a, Lg. 966a-b, Phdr.
278c & Sph. 259b-c.

336 For the significance of eidélon here, cf. R.532b with Ep.7.342b.

337 Shorey (1935), 207. For thought as internal dialectic, see Tht.189e, Phlb. 38e & Sph. 263e. For Socrates
finishing off dialectic exchanges with his own monologue, see Grg. 506c ff. See also Phdr. 278c, Prm. 136d-e &
Shorey (1903), 17.
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dialectician. The question then is whether he attained to true knowledge of Being and an
understanding of how the Paradigm relates to the gignomena or whether he is instead merely
a dreamer who cannot see past the eidola and phantasmata of the World of Becoming. >
Timaeus demonstrates dialectical awareness in his account of Chora. He recognizes that
gignomena, as deceptive phantasmata, nonetheless depict higher realities beyond themselves
(Ti.52c¢: €tépov &€ Tvog del pépetot pavtacpa). This awareness marks him as a dialectician,
not a mere dreamer. After all, rather than only discussing Becoming and thus being limited
only to mere opinion (doxa) as many modern interpreters suggest, Timaeus also examines
gignomena as eikones in their relation to the onta they depict, something totally different to

the unreasoning geometers who mistake their diagrams for the higher realities they depict.

The dream-state also occurs in Book 5 of the Republic in essentially the same context where
Socrates is drawing the distinction between those who can rightly be called philosophers
(6pBidG Tpoceinol prhocoeovg) and those who are merely “the lovers of sounds and sights
[euinkoot kai prhoBedpoveg] delight[ing] in beautiful tones and colours and shapes and in
everything that art fashions [onpovpyovueva] out of these [whilst] their thought [didvowa] is
incapable of apprehending and taking delight in the nature of the beautiful in itself” (476b).
Socrates then adds the following question: “[he] who believes in beautiful things, but neither
believes in beauty itself nor is able to follow when someone tries to guide him to the
knowledge of it—do you think that his life is a dream or a waking?” (6vap 1| Yap, 476c). To
this Socrates adds the following clarifying question: “is not the dream state, whether the
man is asleep or awake, just this: the mistaking of resemblance for identity?” (0

dvelpdTTey apa ob T6de dotiv, &dvie &v Bve Tic £GvT’ &ypnyopas TO Botdy Tm uf dpotov

338 Cf. Shorey (1935), 208: “For Platonic intellectualism the life of the ordinary man is something between sleep
and waking”. See also Ap.31a.
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GAL anTd MyfTan etvol @ Eotkev;). Socrates also asks the contrary about the one who “is able
to distinguish that self-beautiful and the things that participate in it, and neither supposes the
participants to be it nor it the participants—is his life, in your opinion, a waking or a dream
state?” (6 Tavavtio ToOVT®V MYOOUEVOS TE TL ADTO KOAOV Kol dSuVApEVOS KaBopdv Kol aTo Kol
10 £KEIVOL PETEYOVTO, KOl OVTE TO LETEXOVTA OLTO OVTE ODTO T LETEYOVTA 1YOVUEVOS, DTtap
7| dvop o kai ovtoc Sokel oot Cfjv;). Unsurprisingly the answer is of course that such a man
is ‘awake’ (¥map).**” Socrates then goes on to identify the wakeful capacity of him who can
noetically attain to the Good as being truly worthy of the title of ‘knowledge’ as opposed to
the dreamer whose perception is only opinion, doxa (00K0DV TOVTOV HEV THV SLAVOLOV (OG
YYVAGKOVTOS YvOunV &v 0pOdS painey givar, Tod 8¢ §6&av i do&alovtoc;). This
identification then leads to speculation about an ontological category that is between Being
and not-Being (&i 82 81 11 0Ot &)l OC sival T€ Kai PR givor, 00 petald dv kEotto Tod
giMkpvdc Evtog kai Tod ad undopfi vtog;). This intermediary status directly parallels
Chora's position between the ontological orders, as discussed above (52a-d). Thus, rather
uncannily, just as is the case in the passage above where Timaeus introduces Chora, so too in

the Republic, an ontological and epistemological status between the orders of Becoming and

Being is brought up alongside the distinction between dreaming and waking.

339 Cf. Lg. 800a where just after identifying music and law the speaker asserts that the ancient nomothetai must
have agreed with that sentiment since they chanced upon the same idea when he came up with the bivalent
term nomos that refers to both: “one of them may have divined it [the link between music and law] vaguely, as
in a dream by night or a waking vision (ka8 Omvov 6& otov Tou Tie /i Kol o £ypnyopiic wvelpwéey
pHovTeELOpEVOG alTO). It is interesting that chancing upon a correct conception without use of dialectic
ratiocination is conceived of in terms of a divinely inspired dream or waking possession.
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The Myth of Metals & Chora as Womb-Mould

The Myth of Metals, it must be recalled, is the anthropogonic myth told to all the youths of
the ideal polity and as such is essentially the foundation of their pedagogy. Thus all of the
typology of agalmatopoiia that was explored thus far in this dissertation, the moulding of
citizens into eikones of the theoeikelon-andreikelon, is to be conceived of in light of the
centrality of that mythic fiction. Socrates says it is first necessary to convince the
philosopher-kings and then the Phylakes that they were metallurgically crafted underground
before convincing the hoi polloi that is so (3.414d). The city-founders state that they will tell
the addressees of the myth that they are all brethren moulded directly by God Himself and
that those most worthy of honours and who are most capable of ruling have gold mixed into
their stock (pncopey TpoOg aTOLG pVBoroyodvieg, AL 6 Be0¢ TAdTTV, 415a). Those who
shall be members of the military auxillary class, the epikouroi-Phylakes shall be said to have
silver mixed into their statue-stock whereas the craftsmen (demiurges) and farmers shall be
made of bronze and iron (cidnpov 6¢& kol YaAKOV 101 T€ YemPyoic Kol Toig AALOIG
onuovpyoic). Incredibly, this ideal mythic education-system whereby all the citizens are
‘duped’ into believing they are moulded directly by God and that they have a metal-based
stock which assigns their social class is expressly said by Socrates to be experienced as a
‘dream’ by the citizens of the ideal polity. Specifically Socrates says that he and his ‘city-
founding’ interlocutors would rear the citizens under their care to think that everything they
underwent in the subterranean forgery wherein they were educated was merely a dream-
sequence (¢ dp” & NUETG anTovg £TPEPOopéY Te Kai Emardgvopev, Oomep OveipaTa £66KovVY
tadta ThvTo TAcYEW TE Kod YiyvesOat mepi avtovg, Roav 8¢ tote Tff dAndsiq Vmd Yiig &vrog

mhatTépevol kai Tpe@opevor, 414d-e).3*° Not only does the word for ‘dreams’ (oneirata)

340 Cf. | g. 7463 where the moulding of a city and its citizenry out of wax is likened to dreams (oxedov olov
oveipata Aéywv, f MAATTWV KaBdmep £k knpol twva oA Kal toAitag). Here again the imagery of artisanal
moulding as well as the motif of dreaming occur in the same context of realising an ideal polity.
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occur here but even the verb meaning ‘to seem’ (¢d6xovv) has oneiromantic connotations.
Adam deems it important to note that the verb dokein also occurs in Aesch. Pers. 188 where
the context is also clearly that of dreaming.**! Other passages of the Republic that will be
discussed soon address the shared nature of dreams and mere opinion (doxa) in the context of

education and epistemology.

Another parallelism between Chora and the Myth of Metals is identified by Kalkavage: “the
results of sexual generation are ultimately incalculable: worthy souls will sometimes spring
up among the unworthy, and vice versa [so] the guardians must reshuffle misplaced souls in a
way that resembles the Receptacle’s reshuffling of the four kinds (52e—53a)”.34> Despite the
brevity of Socrates’ synopsis of his discourse on the ideal polity from the prior night it is
uncanny just how much typological detail he manages to fit in.>** For instance, Socrates in
summarising R.415b-c and 459d ff speaks of the philosopher-king phylakes covertly sending
off citizens who initially appear to be of bad character to ‘another city’ whilst ensuring that
they are nonetheless monitored there in case some prove worthy of being ‘brought up’
anagogically (anagein) to the realm of philosopher-king phylakes who would then lower from
among their own rank and district those who are unworthy in order to make room for this
‘coming up’(td O T@V Kak@®V €ig TNV GAANV AaBpa d1ad0TéoV TOMV: EMAVEAVOUEVOV OE
oKomodvtag del Tovg AElovg TaAY @vayety deiv, ToVG 0€ Tapd cpicty dvadiovg &ig v TdV
Enaviovtov yopav petoArdrey, 19a). Here émavidviov does not simply refer to ‘returning’

to the station from whence they were demoted. It also has anagogic connotations for they are

341 See Adam (1902), vol.1, 194.

342 Kalkavage (2001), 105.

343 Carone (2005) 24-25 rightly notes that it is odd that Socrates’ synopsis despite apparently lacking no vital
details (19a-b) leaves out much of the distinctive content of the Republic. Nonetheless despite this observation
Carone still rightly concludes that the Timaeus is clearly taking “the long philosophical curriculum established
in the Republic” and is projecting it onto “a wider cosmological background”.
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being raised up from the cave-forgery below where the agal/ma-men are educated to the
governing acropolis.*** Thus even though the Myth of Metals and the Allegory of the Cave
are obviously absent from Socrates’ brief synopsis of his discourse on the ideal polity in the
incipit of the Timaeus, the ‘topography’ of the cave-forge (chora) wherein the citizens are

shuffled about and led up and down is clearly present.

The mixing of biological and metallurgical language in the Myth of Metals finds its
cosmological parallel in Timaeus's description of Chora as both womb and mould. The same
combination of biological and metallurgical imagery that underpins the birthing and/or
manufacture of the ideal polity’s agalma-men is used to explain how gignomena are shaped
within Chora. Just as Socrates moulds his citizenry out of molten metal in a womb-like
subterranean forge so that they all think they are autochthonous brethren, so too the Demiurge
shapes all the gignomena that make up the Visible Cosmotheos as an agalma (37¢) within the
cosmic ‘womb-mould’ Chora as a goldsmith (7i.50a-c). Nonetheless despite choosing to
employ the patently asexual, artisanal image of pouring molten gold into a mould Timaeus
makes a point of expressly establishing a connection between the Demiurge’s choric
agalmatopoiia and biological reproduction in order to establish a typological connection with
the Myth of Metals. The whole point of the Noble Lie is that it is supposed to convince
citizens that they are perfectly moulded agal/mata and not biologically reproduced organisms.
The Timaean cosmogony obfuscates the boundary between biological reproduction and
asexual demiurgy in an analogous way. The Demiurge is both the archetypal Agalmatopoios
and Father—He ‘begets’ the Cosmotheos as a ‘living, moving statue’ (37c) thus combining

parenting and non-reproductive einokopoiia in the same paradoxical way Socrates describes

344 For énavépyopat in the sense of not simply 'return' but to come up out of a lower region to a higher one,
see, X. HG 4.8.35 (gic 6pn) & Anacr. Fr 385 PMG: ék motapol 'mavépyopat.
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his agalma-citizens as being both ‘moulded and nursed’ (mAattépevor kai tpe@dpevoL,
R.414d-e). The parallelism between the Myth of Metals and Timaeus’ cosmogonic
agalmatopoiia reaches its peak when, just after likening Chora to a mould in which molten
gold is poured in order to take on various shapes, Timaeus shifts from this asexual

metallurgical imagery and diction to that of sexual reproduction (50c-d):

gv 8’ oV T® mapdvTL XpR YEVN Stavondfjvon TPITTd, TO PV YIyVOUEVOV, TO & v O
yiyvetat, 10 6° 60gv APOLOIOVUEVOV VETAL TO YLYVOUEVOV. KOl OT) KOl TPOGEIKAGOL
TPEMEL TO UEV deyOUEVOV unTpl, T0 & 60ev aTpi, TV 68 PETOEL TOVT®V PLGV
EKYOVO.

For the present, then, we must conceive of three kinds,—the Becoming, that
“Wherein” it becomes, and the source “Wherefrom” the Becoming is copied and
produced. Moreover, it is proper to liken the Recipient to the Mother, the Source to
the Father, and what is engendered between these two to the Offspring.

The ‘three kinds’ which Timaeus is referring to here are Becoming, Being and Chora which
all existed before Uranus-Cosmos was begotten (77.52d). Being, the Paradigm is identified
with the Father in the sexual analogy, Becoming with the Progeny and Chora with the
Mother. Thus, here the cosmogonic process that was only moments ago conceived of in terms
of the asexual, artisanal image of molten gold taking on various shapes within a mould is now
eikastically depicted (mpocekdoat) in terms of physis—biological conception. This transition
from agalmatopoiia to conception and gestation parallels Socrates’ mixing of the diction of
biological nourishment and of metallurgical moulding in the Myth of Metals where the
sexually-produced citizens are virtually rendered asexually-manufactured statues
(mhottépevol kol Tpe@opevor, 414d-e).34 The first three occurrences of the word chora in the
Timaeus are found in Socrates’ synopsis of his speech on the ideal polity and in Critias’
Atlantis story (19a, 22e, 23b). In these instances, the word refers to the country, the land, the

earth. The autochthonous agalma-men of the ideal city are sons of chora (the country, the

345Cf. Prt. 320d where very similar chora-like language is used to describe the gods moulding creatures inside
the earth (tumoUotv autd Beot yiig Evbov). Cf other anthropogonic passages in the Platonic corpus, e.g. Smp.
191c, PIt.272a, Ti. 42d & PIt.269a ff.
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earth), metallurgically moulded within her in a manner analogous to how all the gignomena
within this Visible Cosmotheos, the World of Becoming are formed as ektypomata of the
Forms within Chora. Thus, there is also an element of biological begetting in the Myth of
Metals too—the point of moulding the men under the earth (Vo g £vtog TAatTOUEVOL,
414d-e) is so that they conceive themselves as brethren, sons of the same mother, chora, their
country. At any rate, the above passage depicting the Paradigm as the Father, Chora as the
Mother and Begotten Cosmotheos as their ‘child’ immediately follows Timaeus telling the
reader/listener to “imagine that a man were to model all possible figures out of gold, and
were then to proceed without cessation to remodel each of these into every other” (gi yap
AVt TIC GYNUATO TAAGAS £K XPLGOD UNOEV HETOTAATTMV Taolto £KaoTa €i¢ Gmavta, S0a-
b). Timaeus explains that if one were to ask what each object was, the safest answer would be
to simply say it is gold (do@aréctatov gimelv &1L ypvodg). Here the “plastic’ diction is very
much reminiscent of God moulding the aga/ma-men in the Myth of Metals (0 0g0¢ TAdtTOV,
3.415a) as well as resembling Socrates’ account of the theological and mythopoetic
pedagogical moulding of youths in his ideal city. It is to be recalled that a word for mould
(typos) is used of the kinds of myths that the nurses and mothers of the ideal polity are to use
to plastically shape (plattein) the body-soul compounds of the agalma-men in their care (R.
377b-d). Such #ypos-oriented diction occurs in Timaeus’ explanation of Chora (50d) as does
the imagery of nursing for throughout the eikos mythos the Receptacle is expressly called the
‘Nurse’ of all Becoming (49a, 52d & 88d). Timaeus’ likening of Chora to a mould in which
molten golden is plastically shaped is from the outset subtly framed in the same typological
terms as Socrates’ pedagogical moulding of his city’s agalma-men—there is a subtle
microcosm-macrocosm analogism linking the philosopher-king and the Demiurge as
agalmatopoioi relying on moulds to intermediate between the noetic World of Being and the

visible World of Becoming.
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The point of Timaeus’ metallurgical image of gold taking on various shapes but nonetheless
remaining the same substance is to express the ontological constancy of Chora the Receptacle
in the performance of Her intermediary role in linking the two ontological orders of Being
and Becoming. All the shapes begotten of the mould into which the molten gold was poured
are gignomena, temporary begettings and not true onta (6ca. t€ GAAA GYNUOTO EVEYTLYVETO,
undémote Aéyev tadta o¢ dvta). Chora receives all things but never takes on any of their
shapes as they enter Her (8éyetai te yap del Ta mdvta, Kol Lopeny ovdepiay Tote 00deVi THV
glo1ovTov opoiav elineev oddaut ovdauds, S0b-c). Instead, Chora always remains the
same—She is laid out ‘in nature’ as a mould for the All, always being moved by and being
‘indented’ by the Forms that enter and consequently appearing different at different moments
but nonetheless always retaining Her original nature (ékpaysiov yap @UoeL movti KeTTaL,
KIVOOUEVOV T Kol dtooynuatilOpeVoV DO TAV EIG10VIOV, aivetal 6& dt” Ekelva dALOTE
aAloiov, 50c¢). Throughout the process of agalmatopoiia the ekmageion (mould) remains in
tact and unchanged ‘in nature’ (pvoet). Here the diction of both being ‘laid out’ (keitar) and
the dative @voel warrant examination. Firstly the noun @¥cet in the dative case serves to
express the fact that Chora is a mould (ekmageion) by ‘nature’—this quality is intrinsic, not
something acquired. Whilst this word (¢¥cet) could be easily overlooked it establishes an
important link between Chora and the typology of agalmatopoiia that this dissertation is

tracing in the Republic.

It is to be recalled that when Socrates describes the philosopher-kings acting as zographoi
and agalmatopoioi in first devising the theoeikelon-andreikelon and moulding citizens into

likenesses of that very agalmatic constitution he says that they are to look to the things that
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are ‘in nature’ or ‘by their very nature’ (¢¥Ooet) just, beautiful and moderate and to implant
those qualities into the agalma-men (amofAénotev, mpdg e TO PHGEL diKoov Kol KOAOV Kod
SAPPOV. .. Kol TPOG Eketv’ ol 1O v T0ig dvOpdToIg umotoiey, 501b). Thus there is a lexical
and conceptual correspondence between Chora being a mould (ekmageion) by nature (pvoet)
and the Forms of Justice, Beauty and Temperence that have those qualities by their very
nature and are used as paradeigmata tor moulding the agalma-men into theoeikela
andreikela, god-like statuary likenesses of the constitution itself. Now it is important to note
that there is a key difference between the things that just, beautiful, and moderate ‘by nature’
and Chora that is a mould by nature—the former are expressly Forms that belong to the
World of Being whereas the Receptacle is atopic, not clearly belonging to either of the two
ontological orders but rather mediates between them. Now it is important to understand that
the Forms of Justice, Beauty and Moderation that the philosopher-kings are to keep their gaze
are not analogous to Chora the ‘mould by nature’. Instead they are akin to the onta that
always enter and exit the Receptacle imprinting or moulding (tvnw0évta) imitations (mimé
mata) therein in an amazing and inexplicable way which will be addressed later—namely
through oneiric eikonopoiia (td 8¢ giclovta kai ££16vTa TGV OVI®V Al Lpmuota, TVTndévio
an’ adT®dV TpdmoV TIVEL SVGPPacTOV Kol Dowpactov, v gic avdic pétipev, S0¢). Thus in the
case of Socrates’ plastic shaping of the aga/ma-men the analogue of Chora the atopic ‘mould
by nature’ is actually the theoeikelon-andreikelon constitution itself. One must recall that it is
atopic and just as Chora is ‘laid out’ (xeiton) as a placeless mould situated ambiguously
between Being and Becoming ‘by nature’ (pvocet, 7i.50¢) so too the ideal polity’s constitution
is ‘laid out’ in words and ratios (logoi) that do not exist anywhere on earth (év Adyorig
Keévn, &nel yiig ye o0dapod oipon adTv eivar) instead possibly being laid out in Heaven (8v
ovpav® tomg mapddstypo avdxettol, R. 9.592a-b) just as Chora was laid out as a mould even

before Heaven was generated (7i.52d). Thus just as the Timaean Demiurge begets the Visible
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Cosmotheos within the ‘womb-mould’ of Chora that atopically exists prior to the generation
of Heaven so too when the philosopher-kings impersonating God mould citizens into
likenesses of the Forms they do so through the placeless mould (#ypos) of agalmatomorphic
or zoomorphic discourses (logoi) that take on the dimensions of the atopic ideal political

constitution.

Neutral receptiveness is yet another quality shared by Chora and the mould (¢#ypos) of the
ideal theoeikelon-andreieklon constitution in which Socrates’ aga/ma-men taken shape.
Timaeus employs #ypos-diction when describing Chora’s receptive neutrality: “if the stamped
copy is to assume diverse appearances of all sorts, that substance wherein it is set and
stamped could not possibly be suited to its purpose unless it were itself devoid of all those
forms which it is about to receive from any quarter” (ékToTONOTOS E6E0001 LEAALOVTOG 10TV
motkilov macag mowkidiog, TodT adTd &v @ EKTVIOVNEVOY dvicTatal yévorr Gv
TOPECKEVUGHEVOV €D, TATV GpOpPoV DV éxelvav dmacdv Tdv idedv dcog pérlot déyec0oi
nobev, 50d-e). The thing that receives into itself all genera must itself be outside of form
(mévtov xTdg id®V etvan ypeav TO To ThvTa 8kdeEduevov &v antd yévn, 50e). The reason
for this is because if She was “similar to any of the entering forms, on receiving forms of an
opposite or wholly different kind, as they arrived, [She] would copy them badly, through
obtruding [Her]| own visible shape” (6porov yap Ov 1@V Encicioviov tivi Ta e Evavtiog td
1€ TG TO MopAnay SAANG UGS OTOT EADOL deYOUEVOV KOKDG v d@oporol, Ty avtod
napepeaivov dyiv, 50e). This quality of neutral formlessness with its attendant capacity to
best receive the particular design imparted by the Demiurge from the Paradigm is the
macrocosmic parallel to the way the microcosmic demiurge Socrates mandates that the polis
in his care and the ethics of its citizens need to be totally scrubbed clean, reduced to a fresh
canvas, a carte blanche (®Gomep mivaka TOAY T€ Kol 10N AvOpdTOV, TPpdTOV PEV KaBOPAV
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nomoelav, R.501a). The point here is that just as Chora must be formless in order to
facilitates the begetting of gignomena so too the polity and citizens in Socrates’ care must be
formless and totally receptive so that they can become likeness of the (dia)zographia-
constitution that he has devised as a zographos-oikistés beholding the Forms, the Paradigm.
Indeed this image of the zographos-oikistés scrubbing clean the pinax that is both the polity
and the character of its citizens occurs right at the moment that Socrates introduces the design
of the theoeikelon-andreikelon constitution, the mould (#/pos) in which the multiplicity of
citizens are to be moulded into a singular agalmtic body by the ideal mythic logos that bears
proporitons of the God-like man and implants that schema into the body-soul compounds of
the agalma-men (10 &v t0ic avOpmmoig Eumoioiev, 501b). For a city to be rendered a
theoeikelon-andreikelon and for its citizenry to receive that structure and be moulded in its
likeness there needs to be a total absence of conflicting imagery and the body-politic and all
the body-soul compounds that constitute it must be totally neutral and receptive just as Chora
is vis-a-vis the onta whose likenesses the Demiurge imprints therein. The idea that the
agalma-citizens and the ideal polity itself are to be rendered a carte blanche ‘coloured in’ by
the philosopher-kings acting as zographoi-oikistai finds a neat parallel in the way Socrates is
portrayed himself in the Timaeus as a ‘passive receptacle’ ready to receive the Timaean eikos

logos.

Diction related to the verb dechomai permeates Timaeus’ description of Chora (50c-¢) and is
incorporated into the alternative title ‘Receptacle’ or Hypodoché (49a & 51a) and is also
found in Plato’s description of Socrates’ uncharacteristic passivity and neutral receptiveness

in the Timaeus.>*° Indeed, early in the programmatic opening of the text. Socrates announces

346 Cf. McCabe (2016), 1 describes the different but nonetheless complimentary depictions of Socrates that are
familiar to readers of the corpus: on the one hand he is an agnostic questioner and then on the other he is an
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that he is ‘cosmically adorned’ and is the most eagerly ready of all those present to
‘chorically receive’ the festive gifts of the impending discourses, the Panathenaic dinner-
party logoi (td TV Aoymv Eévia, Tapell Te 0DV 81 KEKOGUMUEVOC & AT Kol TAVTMVY
gropdtatog v d€xeabar, 20c¢). It is telling that word meaning ‘adorned’ also has ‘cosmic
connotations—Socrates is kekosmémenos in festive garb eagerly awaiting to chorically
receive into his body-soul compound the impending eikos logos that will itself prove to be
both a living eikon of the kosmos (7i.92c & Criti.106a) and of the theoeikelon andreikelon.
Similarly, Socrates, speaking for himself and the other symposiasts, announces that they all
‘accept and receive’ with eagerness Timaeus’ proem (10 u&v 0OV mpooiptov Oavpasciong
anedeCapeda cov, 29d). This diction of passive reception is used within the closing lines of
the proem itself at a key point—Timaeus concludes his preamble by emphasising his
limitations as a mortal seeking to provide an account of cosmogony says that we are to accept
his myth as a ‘likely account’ (®dote mepi TOVTOV TOV €lKkOTA LOOOV dTodEropévovs, 29d).
Timaeus also uses this same diction of passive reception in reference to his own receiving of
the doctrine that God made all things as alike unto Himself as possible from certain unnamed
wise-men: “this principle [arché], then, we shall be wholly right in accepting from men of
wisdom as being above all the supreme originating principle of Becoming and the Cosmos”
(TodTnV o1 YevécEmG KOl KOGHOV LAMGT' &V TIG ApynV KuploTtdtny mtap' dvopdY @povipmy
amodeyopevog OpBotata dmodéyort' dv, 29e-30a). In all these instances the eikos mythos and
its doctrines are not simply passively received. Just as Chora receives in a state formlessness
without containing residue of former Ideas when receiving new ones (&popeov Ov éxeivav
arac®v TV 1de®dv doag péAlot déxechai mobev, 50d-e) so too Socrates and the other

symposiasts, as well as even Timaeus himself and the readers/listeners, are to be imagined as

“otherworldly philosopher who sees truth and reality outside the cave and has knowledge to rule
authoritatively within it". However, the silent and passively accepting Socrates of the Timaeus does not neatly
fit into either of these typical presentations.
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cartes blanches scrubbed clean in order for the agalmatomorphic zoon-logos to enter their
body-soul compounds and mould them in its own likeness. The idea that passive reception of
the eikos mythos and its doctrines is ‘choric’ has already been put forward by Kalkavage:
"[Socrates’] silence is like the receptacle we hear about in Timaeus' speech: it provides the
receptive space or chora for all the stories and images to come".**” However despite noticing
this same parallel Kalkavage’s interpretation of this typological connection is very different

to that advanced in this dissertation:

"He assumes the attitude of one of the cave dwellers in the Republic, one who is
enthralled by the image-opinions cast by cunning projectionists. Having set up the
whole test with his speech of yesterday, Socrates can now sit back, enjoy and learn
from the spectacle that he has set in motion. The cunning desire of Socrates allows us
to see what happens when men of a worldly or practical character get their hands on a
certain version of the city of the Republic. The silence and receptivity of Socrates
would then have a double function: to signal the appropriate withdrawal of
philosophic inquiry from proceedings devoted to glorification or flattery, and to make

a receptive space for the designs of men who think of truth in terms of doing and
9 348

making”.
Here Kalkavage opines that Socrates’ passive choric reception of Timaeus’ monologue is
essentially a trap—Timaeus who is a practical man, both a politician and an astronomer (27a)
is supposedly baited into exposing his ignorance by a silently derisive Socrates.>*’ In noting
the parallel between Socrates’ desire to see his polity rendered a zoon in motion and the
moving zoa of the allegory of the cave Kalkavage presumes that the analogism serves to
frame the Timaean eikos mythos in a negative light. That in turn leads to a hermeneutic of
suspicion whereby Socrates’ choric passive receptiveness is seen as a trap to induce Timaeus

to supposedly fall victim to the shadow-play of his own eikonopoiia and mistake his own

cosmogonic doxa for truth, thus becoming a prisoner in the cave of his own construction.

347 Kalkavage,(2000), 2.

348 Kalkavage (2001), 104.

349 Similarly Zuckert (2011), 331 challenges the "traditional understanding" that the Timaeus is "a sequel to the
Republic which shows the cosmological basis of Plato’s politics" and instead argues that "contrast between
Timaeus’ monologue and the silently listening Socrates dramatizes the philosophical differences between
investigations of ‘the human things,’ like those conducted by Socrates, and attempts to demonstrate the
intelligible, mathematically calculable order of the sensible natural world, like that of Timaeus".
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Indeed Kalkavage says “in his description of the cave, Socrates uses the word pathos to
designate our condition (and affliction) of lacking education (514a) [and] it is the same word
he uses here in the Timaeus to describe his desire for the city in motion (19b)”.>>° Whilst this
dissertation also concurs that Socrates’ choric passivity and unusual desire to witness zoa in
motion should be interpreted in light of the Allegory of the Cave the idea that the eikos
mythos merely an un-philosophic doxa that mistakes shadow-puppetry for truth will not be
accepted. Instead the connection between the eikos mythos and the Allegory of the Cave as
well as Socrates’ passive reception of Timaeus’ speech will be interpreted positively as
showing how oneiric eikonopoiia is used to link Being and Becoming and assist the nous

triumph over the pathé of the epithymeétikon.

The Myth of Metals and the Allegory of the Cave

The connection between the Myth of Metals, the Cave Allegory and Chora rests on their
shared oneiric imagery and pedagogical function. The Myth of Metals and the Allegory of the
Cave are both describing one and the same reality, namely the rearing of agal/ma-men in a
mythic dream-world wherein they believe the fiction that they are metallic agalmata
produced asexually. Shadowy eidola are used in Socrates’ cave-polity to pacify rowdy
unphilosophic aga/ma-men on the one hand and to psychagogically guide the philosophic
ones on the other hand, equipping them with an understanding of eikonopoiia so they can
make sense of the ‘real world” above when they ascend out of the dream-cave. This is
analogous to how the zographia of man’s nous on his liver during sleep has two functions—it
both pacifies the unphilosophic epithymétikon bound in the ‘cave’ of the torso whilst those

same shadowy phantasmata provides the waking mind with divinely-inspired imagery that it

350 Kalkavage (2001), 104, n19 citing R.7.514a ff.
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can interpret in order to relate the World of Becoming to its model, the Paradigm (70d-71a &
71c-d). The point in all this is that oneiric eikonopoiia has a dual function—both pacification
of the disorderly and sub-rational elements at the macrocosmic, mesocosmic and
microcosmic level but also enhancement of the waking intellective faculty’s ability to
understand the link between Becoming and Being that is divinely revealed through the dream
state. The typological links that will be traced in this chapter between Timaeus’ account of
both the Demiurge’s oneiric, choric agal/mtopoiia and of microcosmic man’s hepatic
zographia vis-a-vis the eidolopoiia of Socrates’ cave-polity’s education system will show that
there is a unitary system of cosmogony, theology, politogony, ontology, epistemology and
mythopoetic pedagogy in the Timaeus-Republic. That unitary system is centred on a dynamic
of oneiric eikonopoiia as means of simultaneously pacifying and psychagogically guiding the
sub-rational whilst facilitating the rational explanation of the relationship between Becoming

and Being, between dreaming and waking.

Hepatic Oneiromancy and the Allegory of the Cave: Psychagogic Eikonopoiia

This chapter’s account of the unifying oneirology (dream-theory) of the Timaeus-Republic is
centred on the dichotomy between psychagogy at the sub-rational level though oneiric
eikonopoiia and the rational (or /ogos-based) oneiromantic exegesis of those same divinely-
inspired dream-images produced by the mind during sleep. The key lies in understanding how
Timaeus describes the liver's role in divine communication. Timaeus’ account of why the
divine sub-demiurges creating the human body placed the liver where they did provides

direction (70d-71a):

10 KpaTiotov kaf  Movyiav mepl 10D mAct Ko Kol 1dig cLHEEPOVTOG ED
BovAeveahat, 610 tadTa EvTadd’ &docav avTd ThV TdEw. 10 O¢ O GltV 1€ Kol TOTdV
EmBuunTKov TG Yuyiis Kai dowv Evdetay S TV ToD 6MUTOG IoYEL VOV, TOVTO €ig
70 PETAED TAV TE PPEVAV Kad TOD TPOG TOV OUPUAOV BPOV KATOKLEAY, 010V QATYNV
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&V AmavTl TOVTE TQ TOT® TN TOD COUOTOC TPOPT] TEKTNVAUEVOL: KOl KOTEONGAV On
10 1010010V Evtadba Og Opéppa dyprov, TpEQELY 68 cuvnupévoy avaykaiov, simep Tt
néALot moté Ovntov EoecBot Yévog. Tv’ ovv del vepdpuevoy Tpog @aTvn koi 8t
Topp®TAT® ToD PovAevopévou katotkodv, B6pvPov kai oy o¢ Elayictny Tapéyov,
10 KpaTiotov ko’ fovyiav mepl 10D TAct KO Kol idig GLHEEPOVTOG ED
BovAeveahat, 610 TadTa EvTadd’ Edocay avTd TV TAELY.

And all that part of the Soul which is subject to appetites for foods and drinks, and all
the other wants that are due to the nature of the body, they planted in the parts midway
between the midriff and the boundary at the navel, fashioning as it were a manger in
all this region for the feeding of the body; and there they tied up this part of the Soul,
as though it were a creature which, though savage, they must necessarily keep joined
to the rest and feed, if the mortal stock were to exist at all. In order, then, that this
part, feeding thus at its manger and housed as far away as possible from the
counselling part, and creating the least possible turmoil and din, should allow the
Supreme part to take counsel in peace concerning what benefits all, both individually
and in the mass,—for these reasons they stationed it in that position.

This passage describes the gods structuring of the anatomy of man’s torso in such a way as to
mitigate the mortal soul’s potential for negative influence on the whole organism. Rather than
resembling what one might expect of an account of man’s anatomy and psychology the
diction and imagery here instead seem more fit for describing the construction of a pen to
house a wild beast. Timaeus' vocabulary here deliberately mixes artisanal and biological
registers. The gods are depicted as if fashioning a feeding-trough as carpenters (tektnvapuevot
¢@atvnv) when they are actually anatomically and psychically structuring the human torso.
Thus the wood-work involved in constructing an animal’s pen is conflated with the biological
growth of the zoon itself. This fusion of the diction and imagery of asexual artisanal creation
and biological growth is an important theme that will be traced throughout this chapter. It is
to be viewed in light of the Noble Lie wherein sexually-produced citizens are convinced they
are metallurgically-forged aga/mata. One should also notice the bivalence of tpépet as
meaning not only ‘nourish’ or ‘feed’ but also ‘to rear’, and by extension ‘to educate’.>"

Indeed, Socrates in speaking to his agal/matopoios-oikistés interlocutor refers to his own

children whom you rear and educate now in word, logos, but soon in deed, ergon (100g ye

351 Cf. R.534d: T AOyw tpédeLg kai maudeVeLc. See also LS s.v. tpédw.
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oaVTOD TOIO0C, 0V T AOY® TPEPELS TE KOl TUdEVELS, €1 TOTE EPYW® TPEPOLS, R.7.534d). The
reason this is important is because the sub-demiurges are not merely designing a system of
nourishment but also one of education and training within the body-politic of each human
individual that is being virtually constructed in this anthropomorphic eikos logos. That the
above passage is typologically connected to the Allegory of the Cave should not come as a
surprise. The mortal appetitive part of the soul, the epithymétikon, is described as being
bound (xatédnoav) in the cavernous part of the torso in a manner akin to the prisoner-citizens
of the cave-polity. Indeed, those prisoners are described as oneirically “atopic’

(Gromov... Aéyelc gikova kol deoudtag atdémovg, R.7.534d). Just as the nous of each individual
human paints eidola on the surface of the liver in order to pacify the rowdy epithymétikon-
beast bound in the torso (@avtdcopata aroloypa@ol TpadTTOGS TIS €K davoiog mimvola, 71c-
d) so too in the ideal polity’s cave-foundry the agalma-men are pacified and educationally
directed through a shadow-puppet show. The philosopher-kings act as eikonopoioi by
carrying various items over a wall before a flame, namely agalmatic likenesses of humans
(avdpravtag), zoa made of wood and stone and other such artisanal products (dAla {da
MOwa te kal EOAva Kol Tavtoia gipyacuéva, 7.514b-15a). Not only are these andriantes here
reminiscent of the agalma-men themselves who are the bound cave-prisoners moulded by the
philosopher-kings who are also the shadow-play projectionists but further the zoa-puppets are
reminiscent of painted animals Socrates desires to see in motion in the programmatic opening
of the Timaeus (Ti.19b-c). This typological link between the animal-puppets in motion in the
Allegory of the Cave and in Socrates’ request that spurs on Critias and Timaeus has not been

properly noticed in modern scholarship.

The political dimensions of this anatomical description become apparent through Timaeus's
vocabulary. The diction above of taxis (‘ordering’) has political connotations—though here
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Timaeus is discussing the positing of parts within the individual human’s body-soul
compound he is nonetheless using the language of establishing constitutional order (cf.
Arist.Pol.1271b40) and social organisation in classes (e.g. X.Mem. 2.1.7).3>? Similarly the
term (kat)oikeésis used of the cavernous dwelling-chamber of the epithymétikon is reminiscent
of oikistai, city-founders who arrange where people live.*>* Further the focus on the ‘turmoil
and din’ (B6pvPov kai Bornv) produced by the bound epithymetikon-beast, whilst primarily
referring to the bothersome borborigmoi of the ever-desiring stomach it also has connotations
of political unrest—the lowest section of the individual’s body-compound in its rowdiness
threatens the overall ‘justice’, the balance of the whole body-politic in a manner analogous to

the demiurges and farmers revolting against the philosopher-kings.*>*

The correspondence between the organisation (faxis) of the ideal polity and the psychological
and anatomical arrangement (faxis) is an intended built-in feature. This is clear in Timaeus’

description of the psychosomatic ‘political’ structure of the human chest (7i.69¢-70c):

ANV 10D 6OUATOG 0iKNoLY TO OvyNTov, icOUoV Kol dpov O10IKOSOUNGAVTES TG TE
KePAANG Kai ToD otRBovg, avyéva petald T0évteg, v’ ein yopic. &v on toig otbeoty
Kol T@ KaAOVUEVE Odpakt TO THS Yoyic OvnTov Yévog £vEdouY. Kol ETEON TO HEV
duewvov adThc, 10 88 Yelpov &nepukel, d101k0dopoteL T0d ODPKOg o TO KVTOC,
S10pilovtec olov yuvoikdv, THv 8& AvdpaV yopig oiknoy, Tag Ppévac Stagpaypa ig
10 pécov DTV TIEVTES. TO PETEYOV 0DV ThiG WoyTig avdpeiag kod Bupod, iAdvikov
OV, KOTOKLEAV £YYVTEPO THG KEPAATS LETAEL TAV OPEVAV TE Kal adyEvogs, tva ToD
AOyov Katikoov Ov kKowif] pet’ éketvov Pila to tdv Embuudy Katéyot yévog, Ondt’ €k
TG AKPOTOLEMS TD T  EmMTAYRATL KOl A0Y® pndapi) neifeo0ar ckov €010t TV 0&
on Kapdiav dppa @V AEPOV Kol TNYNV TOD TEPIPEPOUEVOL KATO TAVTA TO LLEAN
cQOdPAS aiaTog €ig TV 60pLPOPIKI|Y oiKNGLY KatéoTnoav, tva, dte (Eoelev TO ToD
Bopod pévog, Tod Aoyov mapayyeilavtog g TIC ddkog mepi avTd yiyveTon Tpasig
EEmBev 1) kol Tig amd TV Evdobev EmBuidyv, 0EEwS 010 TAVTOV TAV GTEVOTAV TTAV
6cov aicONTIKOV €V T® GOUATL, TOV TE TAPAKELELGEMV Kol ATELDV aicBovopevoy,
yiyvotro émfkoov kai &notto vy, kol 0 PEATIoTOV 0VTMG &V 0VTOoIg TGV
NYEUOVETV €.

352 ¢f. taxis in the sense of a lawgiver’s enactment in Pl. P/t.305c: Tv To0 vopoBEToU TAEWY.
353 Cf. Th. 2.15, Th.2.16, Arist.Pol. 1275a8, Arist.Mete.363a3. See also Hdt.3.102: motéecBat oiknow UTo yiv.
354 For Thorybos-diction being used to convey a sense of fear (deos), see App. B. Civ. 3.34-38.

238



they planted the mortal kind apart therefrom in another chamber [oikesis] of the
body, building an isthmus and boundary for the head and chest by setting between
them the neck, to the end that they might remain apart. And within the chest—or
“thorax,” as it is called—they fastened [bound] the mortal kind of soul. And
inasmuch as one part thereof is better, and one worse, they built a division within the
cavity of the thorax— as if to fence off two separate chambers [oikésis], for men and
for women—by placing the midriff between them as a screen [diaphragma]. That
part of the soul, then, which partakes of courage and spirit, since it is a lover of
victory, they [made to dwell; kat®Kisav] more near to the head, between the midriff
and the neck, in order that it might hearken to the reason, and, in conjunction
therewith, might forcibly subdue the tribe of the desires whensoever they should
utterly refuse to yield willing obedience to the word of command from the citadel
of reason. And the heart, which is the junction of the veins and the fount of the blood
which circulates vigorously through all the limbs, they appointed to be the chamber
|oikesis] of the bodyguard, to the end that when the heat of the passion boils up, as
soon as reason passes the word round that some unjust action is being done which
affects them, either from without or possibly even from the interior desires, every
organ of sense in the body might quickly perceive through all the channels both the
injunctions and the threats and in all ways obey and follow them, thus allowing their
best part to be the leader of them all.

The main point to focus on here is the prominence of oikésis-diction and the political
dynamic at play in Timaeus’ account of beastly epithymétikon being forced by the guard-
house of the heart (dopvopiknv oiknov) positioned closer to the head (gyyvtépm ti|g
KEPOAT Q) so as to directly receive commands thence from the acropolis-citadel of the nous
and make the unruly epithymétikon obey the reasoned command of the governing cephalic
soul (6mOT™ €K THC AKPOTOAEMC TQ T EMTAYUOTL Kod Ady® pndouf) teibecbon Exov €0EAon).
Timaeus’ depiction of the heart, the organ most associated with the thymos, the spirited part
of the mortal soul, as a dwelling of spear-wielding sentinels, doryphoroi (dopvpopiknyv
oiknow), is clearly a reference to the silver military class of ancillary guardians (epikouroi-
phylakes) who serve the golden philosopher kings as *guard dogs’ keeping the lowest class in
check (R.3.416a: tpépetv kOvag émkovpovg moyviwv). Indeed, in the Myth of Metals
Socrates says the following of the phylakes-doryphoroi: “let us arm these sons of earth and
conduct them under the leadership of their rulers” (f)ueig 6& ToVTOVLE TOVG YNYEVELG OTAGOVTES
Tpodyouev yovuévev TV dpydvtav, 3.415d). He then adds that the phylakes-doryphoroi

should look for a place in the city to set up camp (otpatonedevoachar) that is high enough to
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function as a vantage point from whence they can control insurrections of the lowest class of
the citizenry when they refuse to obey the laws and also from whence they can, as loyal
shepherd-dogs, guard the flock from external wolves (415d-e). Socrates uses oikésis-diction
expressly when he says that the doryphoroi-phylakes should live in military dwellings, not
those of bankers or money-changers (0ikNGELS. ..CTPATIOTIKAG YE, AAL OV YPNUATICTIKAGS,
415e). One can clearly see how this dissertation’s previous chapter are relevant here—the
structure of the individual’s body-soul compound and that of the theoeikelon-andreikelon
polity are deeply intertwined and this informs Timaeus’ account of anatomy. The nous in the
cephalic citadel function as the philosopher-kings, the thymos and heart as the guardhouse of
the phylakes and the bound animal is to be equated with the lowest class of demiurges and
farmers. But what has this to do with oneiromancy and the Allegory of the Cave? There is a
striking and deliberate parallel terminology in the above passage (69e-70c). The reference to
a wall (duappayua) separating the domain of the cephalic nous-soul and the mortal soul, the
philosophic citadel from the barracks and precinct of craftsmen and farmers, so to speak, is
also significant.>>* This is because almost the exact same word used for the dividing wall
between the nous-soul and the bound-beast that is the mortal appetite soul is used of the
divider between the bound cave-captives and the philosopher-kings qua puppeteer-

projectionists (thaumatopoioi) who, from their position on high behind the wall create those

355Timaeus also frames this diaphragmatic division between the reasoning and unreasoning parts of the soul in
terms of the structure of the smallest social unit within the polis, the oikos, a building which is divided along
the on lines of gender. The male and female living quarters of the tradition Greek home to the different parts of
the soul: the upper domain of the andrén, the sympotic room of male philosophical discussion being
unsurprisingly assigned to the nous and the gynaikénitis, the female quarters, to appetitive and impulsive
mortal soul. For the structure of the oikos, see Ault (2007), 259-265, Pomeroy (1991), 263-268 & Lisa (2010).
For the word yuvaikwvitig, see Lys.1.9, Men.519, Ph.1.107. For the dvépwv, see Hdt. 1.34. Additionally, it is
worth briefly noting that this mapping of the structure of the gender-divided oikos onto the human body-soul
compound is analogous to how Timaeus frames his whole cosmology in terms biological procreation, the
relationship between mother, father and progeny. At the microcosmic level the human nous functions and the
andron vis-a-vis the gynaikénitis of the mortal soul whereas at the macrocosmic level Nous the Demiurge acts
from above as a masculine Father imparting orders to the Mother Chora below (poosikdcal mpemeL 16 pév
Sexduevov untpl, 10 & 60ev matpi, 7i.50d). Indeed, correspondence between Timaeus’ chorology and his
hepatic oneiromancy as well as the Myth of Metals will follow shortly.
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shadowy eidola without revealing themselves (peta&d 6& oD TVPOS Kol TAV OECUOTHV
EMAVD 000V, ap” fjv 1€ TeLiov Tap@Kodopnuévoy, Gomep Toig Bavpatomoloic Tpod TdV
AvOPOTOV TPIKELTOL TO TUPUPPAYROTA, VTEP OV T8 Oavpota Setkvdooty, R.7.514b). The
significance of this parallelism becomes apparent when one examines how the liver plays a
key role in the taming of the unruly bound beast, the epithymeéetikon-thremma, by functioning
as a screen for the nous’ oneiric shadow-puppet projections (71a-72b). Indeed the ‘socio-
political’ language of ‘abodes and dwellings’ (oikéseis) is applied by Timaeus to his account
of why the Demiurge placed the liver within the zone of the body inhabited by the
epithymétikon: “God devised and constructed the form of the liver and placed it in that part's
abode” (Tovt® o1 Og0g EmPovAievoag avTd® TNV fiatog 1déav cuvéatnoe kal E0nkev €ig TV
gkelvov katoiknow, 71a-b). This socio-political diction of ‘dwelling’ serves to frame the
human body-soul compound as a polity occurs in Timaeus’ explanation of the ‘psychagogic’
function of divinely-inspired dream visions. He says that the oneiric eidola that appear on the
liver during sleep cause “the part of the soul planted round the liver to be cheerful and serene,
so that in the night it passes its time sensibly, being occupied in its slumbers with divination,
seeing that in reason and intelligence it has no share” (TAe®v t€ Kol E0NpEPOV TTOOT TNV TEPL
70 fiIap Yoyic Loipov KeT@Kiopévny, &v € Tij VoKt Stayoynyv &xovoay petpiov, povisio
YpouEVNV Ko™ Drvov, Emeldn Adyou Kai ppovicems oV peteiye, 71d). This is to be seen as
analogous to how the individuals in the cave incapable of ever making the ascent to true
logos, dialectic, are to be kept enraptured in the shadow-puppetry of the cave—the divinely-
inspired mythology of the dream-world constructed by the Noble Lie which they always
inhabit without ever rising to the station of a philosopher-king who learns the truth and
himself becomes an external administrator of the cave-polity. The torso-cavity wherein the
epithymeétikon is subjected to the psychagogic ‘shadow-puppet show’ of the nous’ hepatic

eikonopoiia is ‘topographically’ and ‘functionally’ analogous to the way the philosopher-
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kings descend to the cave-polity to act as projectionists for the epithymétikon-like citizens in

their care, the cave-prisoners.

Not only does Timaeus description of the nous’ eikonopoiia on the surface of the liver in the
cave-like cavity of the torso resemble the way the philosopher-kings create a subterranean
mythic dream-world for the aga/ma-citizens ‘bound’ in the cave-polity but it also resembles
the Demiurge’s choric image-making as well. The liver is conceived of by the divine sub-
demiurges as a concession to the inherently unreasoning and even anti-rational nature of the
epithymétikon: “they knew that it would not understand reason, and that, even if it did have
some share in the perception of reasons, it would have no natural instinct to pay heed to any
of them but would be bewitched for the most part both day and night by images and
phantasms” (gid0tec 8¢ aTO MG MOYoV eV 0VTE cuvioey Eueldey, &l Té Tty Kol
petaAapPavot Tivog avtdv aictnoems, ovk EUPuToV aDT® TO HEAEWY TIVDV £001T0 AOY®V, DTO
0¢ MMV Kol QUVTAGPATOV VOKTOG TE Kol pued’ nuépav pdaicto yoyayoynoorto, 71a).
There is analogism here to the way the philosopher-kings use sub-dialectic eidola and
phantasmata in the shadow-puppetry of the cave to direct and educate the agalma-citizens
who are not yet or may never be capable of participating in pure dialectic. Keeping rowdy
bronze and iron agalma-men pacified with shadow-puppetry or temporarily deceiving those
with potential to later rise out of the cave to become philosopher-kings.?*® There is also
resemblance to the Demiurge’s use of choric eidolopoiia to convey His Ideas to the Visible
All that is totally disordered and ‘un-musical’ when left to its own devices (30a). Both the

prisoners of the cave and the Visible All are sub-rational and rowdy but can be made to

356 For psychagogy in the Phaedrus see Asmis (1986), 153-172. Asmis (1986), 156. notes that the term can refer
to the necromantic summoning of souls and often has connotations of deception but upon citing Ti.71a as
involving ‘beguiling the desiring part of the soul via images’ goes on to explain that Plato uses the term to refer
to constructive form of rhetorical persuasion rather than mere beguilement.
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indirectly partake of pure reason through oneiric eidolopoiia. Phantastic eidolopoiia is not
only used to psychagogically guide the unreasoning part of man during sleep and to ensure
that the polity at large coheres by sedating rowdy agalma-men with shadow-puppetry but it is
also the means through which God controls the base, unreasoning pathos of the Visible All.
The intellect (dianoia) pacifies the epithymétikon by sending forth a ‘breeze’ that paints
calming phantasmata (paviacpoto dnolmypapol TpAOTNTOC TIG £K dlavoiang Eminvola,
71¢).>>” Timaeus says that during sleep the “power of thoughts which proceed from the mind”
approach the liver which chorically receives these ‘ideas’ as if it were a mirror, taking these
‘impressions’ (zypoi) and rendereing them eidola (tva €v adTd TOV Stavonpdtwy 1) €K ToD vod
Pepopévn SHvaptg, olov &v KaTémTpm deyopéve TOmovg Kai kaTdsiv sidmAa, 71b). These
images are used to threaten (ameirf]) and intimidate the bound epithymeétikon-thremma by
causing sadness and vexation (@ofot pev anto... Amog kol doog mapéyot, 71b). Here the
comparison to a mirror receiving #ypoi is markedly choric—ideas enter a space and imprint
images that bear some relation to the noetic substance and retain some characteristics but are
nonetheless substantively different. Thus the same epistemology and ontology of eikonopoiia
that is present in the Allegory of the Cave and in Timaeus’ chorology is also implicit in his
description of hepatic oneirology.>>® All three of these accounts, that of the cave, of Chora
and hepatic oneirology are all focused on the intermediation between model and eikon and
between Being and Becoming. Further in all these cases that intermediation is understood in

terms of oneiric eikonopoiia.

357 Ustinova (2017), 9-10 links the term epipnoia (lit. 'breath') to the diction of inspiration, katochos, entheos
and enthousiasmos, "engoddedness".
358 See Ustinova (2009), 9-11 on the status of caves in the Greek religious mind.
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There is a risk that, in focusing unduly on the ‘pacifying’ or even ‘deceptive’ psychagogic
function of oneiric eikonopoiia one can overlook the critical role it plays in not only
subjugating the unreasoning part of the body-soul compound but also in assisting the intellect
to gain insights that it would not otherwise be capable of on its own. This is related also to the
manner in which undue stress on the imprisoning and deceiving elements of the Allegory of
the Cave without properly noting its anagogic and pedagogic dimension distorts its
meaning—the main point of that eikastic myth is to turn the soul away from images to their
true archetypes.® In the same way, a quality of oneiric eikonopoiia which has not yet been
duly appreciated is the fact that it facilitates man’s capacity to understand the relationship
between gignomena and onta with a degree of clarity not achievable to human intellection
alone. This is because in the divinely-possessed state of dreaming where the nous ‘retires’
from its normal governing station man gains a boon that he does not normally enjoy—eikones
sourced directly from the Divine. Timaeus makes an important distinction between the terms
mantis and prophetés. The former term refers to divinely-possessed individuals who are
incapable of explaining the visions they see or prophesies they utter whilst the latter word
should be reserved for those who are interpreters of phantastic visions and utterances made

through oracular riddles (tfic 8t aiviyp®v odtor eYUNS kol Qavtdcsmc vmokptrai, 72b).3%°

359 Cf. Ledbetter. (2017), 121-138 who shows that the Allegory of the Cave is essentially a self-conscious
rhetorical exercise whereby Glaucon and the reader/listener are essentially 'guided out' of the cave themselves
as they listen to Socrates' exegesis of his own eikastic myth.

360 The term hypokrités also has the additional meaning of an exegete in the context of rhapsodic poetry which
is of note given the Panaethenaic context of the Timaean logos. For Omokpttiic being used of interpreters in an
oneiromantic context, see Luc.Somn.17. As per Gonzales (2013) 296ff the terms papwdd6¢ and UmokpLtr¢ were
both used for the bard (do1&6¢) performing mythic poetry in relay fashion as an entertainer and educator at
sacred festivals, (the very context of the Timaeus-Critias, the agénes of the Panathenaea) but specifies that the
Umokpttri and his activity (UrtokpiveaBat) has the connotation not only of ‘hypoleptic performance’ of
rhapsodic poetry but also of exegesis of the kind performed by interpreters of divine messages. Cf. Patzer
(1970), 650f who differs from Gonzales in not accepting the connection between rhapsodic performance and
mantic exegesis, arguing that the term only applies to the latter, to “Traume, Orakel und Vorzeichen", dreams,
oracles and omens. See also Zucchelli (1962) 17n26 & 36—37. The Platonic Lexicon of Timaeus the Sophist,
though a late source, nonetheless attests to the cross-over between the rhapsodic and mantic hypokritai for
‘Ounpidat are defined as ‘those who hypocritically interpret/perform Homer’ (ol t& ‘Oufipou UTOKPLVOUEVOL
padwdoi) and as the “hypokritai of epics” (Umokpttai £m@v), Tim. Lex. o 308 and p 374 =Bonelli (2007), 160 &
166, cf. 479-480 & 544). See also Zucchelli (1962), 26-27. Similarly, Poll. 5.154 defines ‘interpreter’ (€punvelg
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The distinction is important because manteis and dreamers are cut off from the rational
faculty whereas, as Timaeus notes, echoing the Delphic maxim, self-knowledge belongs only
to the sound of mind (71e-72a). The same applies to dreamers and ecstatic manteis
experiencing divinely inspired imagery—they are to awaken first from the vision and regain
their waking reasoning faculty before providing oneiromantic exegesis on the meaning of the
dream. Thus hepatic oneiromancy along with all other forms of mantic possession (including
that of the poiétai) are sub-rational modes of divinely inspired eikonopoiia that can only be
correctly interpreted through the use of /ogoi by the waking nous when it returns to its proper
cephalic station after momentary displacement during the visionary experience.>®!
Nonetheless the images produced through sub-rational divine revelation, be it waking or
sleeping, play a vital function in spreading the divine truth of Being even the parts of the
cosmos incapable of or opposed to reasoning, to noésis. A major preoccupation for the sub-
demiurgic gods is rectifying the basest element of our mortal soul, the epithymétikon-
thremma, by ensuring that it is somehow reconciled with and connected to the transcendent
truth of Being despite lacking the requisite reasoning faculty needed (katopBodvteg kai 10
QodAoV UdV, tva aAnbeiag mn Tpocdntotto, 71d-¢). This is achieved through their devising

of an anatomical ‘oracle’, the liver (katéotnoav év 100t® 10 pavteiov, 71e). Thus, the

Kal EpunveuTnc) as the ‘hypokrités of language (yA@ttav cupBarAwy, YADTTAV UTTOKPWVOUEVOG, YAWTTNG
Umokpttrig) whilst also referring to hypokritai as interpreters of divine signs (tep&v Umokpttal, 7.188.4) as well
as mentioning oneiromantic hypokritai (dvelpatwv Umokpttai, 7.188.8-9). Cf. Patzer (1970),643n1 for the
(unconvincing) claim that Pollux 5.154 is an “artificial hyper-Atticism”. That the cross-over between rhapsodic
and oneiromantic hypokritai was not a late feature of the language is reflected in the fact that the verb
Umokpivopat is used in the lliad itself to describe how a mantis expounds upon the divine signs he knows well
in his soul and the peoples listen to him and obey him (W&¢ ¥’ UTokpivatto Beonpomnog, 8¢ odda Bup / eidein
Tepawv Kal ot melBoiato Aaoi, 12. 228-229). See also Lesky (1956), 473 on 0d.15, 170 and Else (1959), 84-85 &
101-102n93 for the great antiquity of the role of the rhapsodico-mantic hypokrités.

361Cf, Jon 533d-534e where Socrates explains that lon the Homeric rhapsode (and all other good poets) must
necessarily be out of their minds when possessed by muses in the same way that Corybantes are when they
dance. He famously likens the effect they have in drawing others into that state to a magnet attracting rings.
See Gonzales (213), 219ff for divine possession of Homeric bards.
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reconciliation of the base and unreasoning part of the mortal soul with the transcendent truth

of Being is established through the construction of an anatomical locus for divine revelation.

Timaeus explains that in order to properly interpret a divine message one must first return to
the state where his nous has returned to its proper cognitive rotation (phronésis). Only then
can he rationally examine the things spoken whilst in the waking state of divine possession as
a mantis or noetically interpret the eikones he recalls upon waking from the enthused state of
dreamy sleep (cvvvoijeat pev Epnppovog td te pnbévta dvapvncebévta dvap ij dmap HmoO TG
HoVTIKTG T€ Kol évBovoilaoTikiic @boemg). The noetic verb cuvvofjcat in conjunction with the
adjective &uppovog are juxtaposed against divine possession, both waking manteia and
oneiric inspiration during sleep. The use of logismos, reasoned cognition that leads to true
understanding (noésis), is something that can only occur when not divinely inspired. Despite
the mutual exclusivity of logismos/noésis and oneiric or mantic divine possession there is
nonetheless a positive co-dependency. Nous gains something from receiving the sub-rational
divine eikones that arise from it ceasing to be in total control.>*> Likewise the sub-rational
part of man fed by divine possession also benefits from being given logical or noetic
explanation when the dream or mantic frenzy ceases to predominate. The point of mantic
possession during dreamy sleep is not only for the subjugation and psychagogic guidance of
the epithymétikon-thremma which cannot directly participate in logos and phronésis (pavteiq
xpopévny kad' Hrvov, Eneidn Aoyov kai povicemg oV peteiye, 71d). The odd process of
temporary suspension of phronésis in order to receive divinely revealed images that are

subsequently interpreted through reason ultimately results in an overall degree of insight that

362 For Platonic texts treating divine possession positively, see Apol. 33c; lon 536d, 542a; R. 366¢—d, 493a; Phdr.
244a—245b & Lg. 719¢c—d.
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could not have been gained by waking reason alone.*%® The things said or remembered during
waking or sleeping mantic possession as well as the divinely inspired phantasmata seen must
all be examined through ratiocination (logismos) so that the meaning can be discerned and it
can be identified for whom impending, past or present ills or boons are intended (koi 6ca v
eovtdopata 00T, Tévto Aoyopd dteAécBat Oz TL onuaivel Kot dtm pHEAAOVTOG T
TapeAOvVTOC 1 TapovTog Kakod 1 dyabod, 72a-b). This last point is tremendously
important—through the temporary suspension of reasoning faculties insights about the past,
present and future are gained that would not have been possible to attain solely through
logismos. There 1s a net benefit that arises from the synergy of reason and sub-rational divine

eikonopoiia that surpasses what can be accomplished through reason alone.>**

The maximal degree of understanding possible for mankind and the ability to link Becoming
and Being is achieved not through reason alone but through the synergy of both the oneiric
eikonopoiia of sub-rational divine possession and the rational exegesis of those images. Just
as the individual human gains unique insights through the temporary suspension of phronésis
during the divine possession of dreamy sleep or mantic enthusiasm, so too the polity is
benefited by the philosopher-kings putting aside pure dialectic and astronomy to engage in
sub-rational, oneiric mythopoesis. Indeed the philosopher-kings must on occasion leave their
acropolis and descend into the cave-polity below in order to ‘paint out’ captivating divinely-
inspired myths that not only pacify rowdy citizens but also bring about insights that would
not have been possible without such sub-rational oneiric eikonopoiia. That is the point of the

Allegory of the Cave—it not only shows how oneiric eikonopoiia can sedate, pacify and

363phdr. 245a-b speaks of possession and mania from the Muses (&6 Mouo®v katokwyn Te kol pavia) as
always surpassing in quality the poetry of those that are of sound mind and solely reliant on technical skill (éx
éxvng). See Janaway (1995), 161.

364See Biittner (2011), 111-129 for a comprehensive overview of Plato’s stance on divine possession.
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entrap base souls but it also shows how the shadow-puppetry of myth can be examined
rationally so as to gain insights that cannot be gleaned by reason alone. That is also how the
eikos mythos is to be interpreted—Socrates suspends his dialectic capacity momentarily in
order to descend like a nous during sleep into the hepatic cave of Timaeus’ divine revelation.
Timaeus does not only provide an oneiric shadow-play in his animation of Socrates’ ideal
polity as a moving zoon but he also explains the meaning of his eikonopoiia by using his
waking logismos. Timaeus is not only simply an enthused mantis but also a prophétés, an
oneiromantic exégeétés capable of expounding the meaning behind the divine eikones he
procures. The whole Timaean /ogos is the autonomous ‘exegesis’ of a rational prophétés
applying his waking reasoning (logismos) the the oneiromantic eikonopoiia of a divinely

inspired dream-vision, an eikos mythos.

Timaeus says that phronesis is bound during sleep when dreams are being experienced (AL’
1l kaB’ Vvov TV T ppovicemg tednOeic dSvvauty, 71¢). The reference to binding here is
reminiscent of the Allegory of the Cave but rather than the epithymétikon-thremma being
imprisoned this time it is the cephalic nous. The point here is that during sleep the nous
vacates the cephalic citadel from where it normally guides the whole body-politic. The nous
leaves its seat of governance in order travel down into the torso-cave wherein it ‘breathes’ out
a ‘gust of divinely-inspried intelligence’ which paints phantasmata on the surface of the liver
that calm down the tumultuous epithymeétikon-thremma (pavtaopato dmwolwypoeol
TpadTTOC TS €K dlavoiag enimvora, 71¢). Without vacating the head during sleep the nous
would not be able to impart divine wisdom to the epithymétikon-thremma. Now this vacating
of the cephalic citadel may not appear to be in the nous’ best interests but it is in the best
interest of the epithymeétikon and the whole zoon: the body-politic does not thrive by each part
disproportionately pursuing its own gratification at the expense of others but rather by
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embodying Justice in the sense of playing its particular role in service of the whole. This
same dynamic is at play in the Allegory of the Cave. The philosopher-kings must leave their
acropolis (the city’s ‘head’) where they engage in pure dialectic and astronomy in order to
descend into the cave where the unenlightened lower-class aga/ma-men dwell (the city’s
‘torso-cavity’). In the cave they act as shadow-puppeteers in the sense that they generate
moving zoa-eikones by authoring and performing eikotes mythoi that not only entertain and
sedate the rowdy /o polloi in order to prevent rebellion but also empower them to indirectly
partake of /ogoi despite not being capable of dialectic and noetic beholding of the Forms.
There is a negative and positive duality in the nous’ hepatic eikonopoiia within the
individual’s body-politic just as there is in the shadow-puppetry of the philosopher-kings in
the polis. In addition to positively imparting /ogismos indirectly through the eikones painted
upon the liver-screen for the epithymeétikon-thremma through the intellective breeze of nous’
hepatic zographia (71c) the nous also plays a negative psychagogic role. Nous’ divinely-
inspired oneiric eikonopoiia not only directs the bound beast towards the Good but also

supresses its destructively oriented will.**> The negative role of nous’ hepatic zographia

365 Cf. the Hippocratic de Victu 4.86 for a somewhat parallel account of the soul that is dispersed throughout
the body during the day gathering in the torso during sleep to experience dream-visions.

There is a textual ambiguity at this point in the text which makes it unclear whether, when the body is still in
sleep the parts of the soul are ‘awake’ and ‘alert’ or is ‘crawling” when managing the parts of the soul fathered
in its oikos (Okotav 6& 16 oWua nouxdon, N Yuxn Kiveupévn kat Eypnyopéovoa* [or: Eénefépnovoa) ta uépn
10U OWHOTOC SLOLKET TOV EWUTAC olkov). For the issues of textual criticism here, see Shcherbakova (2018), 80,
Diels (1910), 146-147, Jones (1931), 475 and Joly and Byl (2003), 219. Not only does this text’s conception of
dreaming as involving the parts of the soul gathering in the torso parallel Timaeus’ oneirology but this same
text describes an oneiromantic dynamic whereby humans can gain access to the invisible through the visible by
appreciating that demiurgic arts were taught by the ‘mind of the gods’ and for that reason artisanal activity is
inherently ‘theomimetic’ (Ol 6€ dvBpwrol £k TV davepiv Ta ddavéa okEntecbat oUK EmioTavTal’ TEXvnol
yap xpeouevol opoinatv avBpwrivn dpuaoel ol ywvwokouowv Be@v yap voog €6ibate pLpeiobal T Ewut®, 1.11).
The Hippocratic author describes leather-workers (okutéec) as microcosmically imitating the way the Divine
Nous divides parts out of the Whole and forms wholes out of parts (£k T@v OAwv pépea Slatpeital,kal €k TV
pepéwv ouvtiBspévwy OAa yivetay, 1.15). This is in turn related to the way doctors in needling and cutting out
rotten flesh from patients bring about health (kevteopevoi te kal topvopevol td cabpd UTo TV inTPHV
Uylaivovrtat). He goes on to describe various human arts (technai) and their mechanical analogues in the realm
of human anatomy (1.13-24). The point is that, as per de Victu 1.10.3, the human body is an imitation or model
of the Whole, of the universe (amopipunotwv tod 6Aouv). It seems likely that this text or at least similar Hippocratic
literature influenced the Timaeus—cf. Phdr. 270c where Hippocrates’ epistemological holism is alluded to. For
the late the late fifth to mid-fourth century dating of the text, see Bartos (2014), 544. The editors of the text
place it on the cusp of the fifth and fourth centuries, see Jones (1929), xliii with Joly & Byl (2003), 44—49. The
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involves terrorising and threatening the bound epithymeétikon-thremma with fearful bitterness
in order to bring its rebellious nature into submission through intimidation (pofot pév avto,
OmOTE PEPEL THG TIKPOTNTOG YPWUEVT] GVYYEVET, YoAenT| TpooeveyDeioa dmerfy, 71b). So too
the role of the philosopher-king phylakes in the ideal polity is twofold, they mildly

psychagogically guide through eikotes mythoi but they also use force to suppress rebellion.

The nous's hepatic imagery serves two functions, one positive and another negative: the nous
paints on the liver either positive eikones accurately and conveys the essence of logoi to the
unreasoning epithymeétikon-thremma or it conjures up negative phantasmata that terrorise and
deceive. This same dichotomy between the distortional phantasmata that entraps perception
in the fleeting, unreal dream-world of Becoming and angogic eikones that psychagogically
direct the bound beast-soul towards higher logoi has been identified by Kalkavage in a rather
different context, namely in discussing the dreaminess provoked in our souls when
contemplating Chora's atopia (7i.52b-c). Kalkavage makes the distinction between two

modes of eikonopoiia, namely phantasia and eikasia: "the phantasia associated with [Chora]

editors of the text place it on the cusp of the fifth and fourth centuries, see Jones (1929), xliii with Joly & Byl
(2003), 44-49. This reflects the older consensus: Consensus on dating the text to around late fifth/early fourth
century, see also Teichmdiiller (1876), Diels (1901), Hankinson (1991). Sisko (2006),6 n5 claims that “there is
little doubt that Peri Diaités was written about a half-century prior to the writing of the Timaeus” which he
states was obviously “written late in Plato's career, most likely some time after his third visit to Sicily (362 BC)
and (obviously) prior to his death in 346 BC. Jaeger (1943), 33ff dated the de Victu to the middle of the fourth
century. West (1971), 365-388 sees the De hebdomadibus and the De victu as contemporary fifth/fourth
century texts but it is placed in the first century A.D. by Mansfeld (1971). The De Victu is, at least for modern
expectations, a somewhat ‘un-Hippocratic’ (if that is a valid conception) in that it incorporates of prayer and
theology. For prayer, see De victu 4.87, 4.89 4.91. For ascription of cosmic order to gods, see Vict 1.11 Indeed
the text apotropaic invocation of deities as well as oneiromancy and the idea that the dead interface with the
living, see Kudlien (1977) 274; Nérenberg (1968) 78; Longrigg (1993) 230-1 n. 1 and 4-5.; Jouanna (1969) 15—
16. The text’s religious elements lead Mansfeld (1980), 341-363 and Lloyd (1991) 194-223 to question the texts
authenticity although Smith (1979), 44-60 insists it is a genuinely Hippocratic composition. It is interesting to
note that the references to gods are mainly found in the oneiromantic section of the work, Book 4. For the
relatively distinct character of Book 4, see Joly (1960), 171. Nonetheless there is no reason to suspect that this
distinctness is a product of interpolation—the text is an organic whole, see Diller (1959), 39-56 & Jouanna
(1998), 161—-174. See Eijk (2004), 188-189 for the unusually ‘irrational’ and ‘religious’ character of the De Victu.
See Kouloumentas (2021), 73-88 esp. 76 for the cosmogony-anthropogony of the Hippocratic text On Flesh
which may also have influenced the Timaeus.
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induces dreams and blurs the distinction between the sensed and the intellected” whereas
“eikasia, by contrast, is the faculty by which we are awakened from our dreaminess [and]
come to regard images as images and thus begin our ascent to Being”.>%® Despite the
helpfulness of this dichotomy which Kalkavage identifies, his conclusion about the status of
the eikos mythos as phantasia instead of eikasia cannot be accepted: “but the imagination
employed in telling likely stories does not treat its image-objects as hypotheses and stepping
stones that point ‘upward’ to that nature”.%” This dissertation seeks to argue that Timaeus’
eikos mythos engages in eikasia and not phantasia even though it does to a large extent
consist of what can be treated as a sub-rational and divinely-inspired dream-vision. The
reason Timaeus’ phantasmagoric eikos mythos can still rightly be deemed eikasia is because
(besides the obvious connection in the name) it does not simply paint an eikon of the
Cosmotheos and the theoeikelon-andreikelon constitution in order to engross the viewer in
the ever-shifting phantasmata of Becoming but rather constantly relies on dialectic reasoning

(logos) in its procuration of eikones in such a way that they anagogically lead up to Being.

Divided Line and Epistemological Gradation

To understand how the eikos mythos functions as eikasia rather than phantasia, we must
examine the Divided Line (R.6.510b—511c).3® Further, it can be argued that Timaeus’ eikos
mythos does not solely operate at the level of eikasia for it also touches upon the noetic onta
as well. Thus it can also be argued that the account reaches to the upper level of dianoia in
the schema of the Divided Line. Ashbaugh and Johansen correctly explain 7i.29b-c in terms

of a quadripartite model of proportionality: there are the things that are constant (onta),

366 Kalkavage (2001), 125 n53.
367 |bid citing R.6.510b-51c, the Divided Line.
368 For a helpful overview of the Divided Line, see Stocks (1911), 73-88.
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accounts treating onta that are consequently stable, gignomena that are themselves likenesses
(eikones) of onta and then accounts treating such gignomena-likenesses that are themselves
likenesses thereof.*® Many scholars have noted that there is a strong semblance between
Timaeus’ epistemology as laid out in the preamble of his monologue (27¢-29d) and that of the
famed ‘Analogy of the Divided Line’ (R.509d-511¢).>’° Indeed Burnyeat says “'the
proportion [of 29¢3] makes everyone think of the Republic, rightly I am sure” but adds that
“you will not find quite this proportion [...] in any of the places where proportions are set out
in the Republic”>’! Indeed, in the Republic one finds the following quadripartite system of
analogia: “opinion [doxa] is concerned with Coming-to-be [genesis], intellection [noésis]
with Being [ousia]; and as Being is to Coming-to-be, so intellect is to opinion, and as
intellection is to opinion, so knowledge is to belief and thought to imaging” (kai 66&av pev
nepl yYéveotv, vonov 8¢ mepi ovaiov: Kol 6Tl ovcia Tpog Yévesty, vonov Tpog d0&av, kol Ott
vONo1¢ TPOg dO&av, EMGTAUNY TPOG TOTY Kol dtdvota Tpog eikaciav, 534a). In 7i.29¢

‘truth’ (6A0s10) holds the place of ‘knowledge’ (émiotiun) in the model of R.534a.3"

369 Ashbaugh (1988), 24-25 & Johansen (2004), 50.

370 Taylor (1928), 74; Cornford (1935), 29; Owen (1965), 337; Osborne (1996), 187; Brisson (2001) 230;
Mourelatos (2010) 232.

371 Burnyeat (2005) 152.

372 As Burnyeat (2005) 152 puts it, ‘truth’ is placed “on the side of mind rather than the objects of mind [and] it
therefore has to refer to a cognitive state rather than a cognised state”. See also Szaif (1996) 61-7 who draws a
parallel with the Stoic use of &Ar|BeLa as a term to describe the systematic knowledge of 10 GAnB£c. Note that
Szaif's reading of Ti. 29c is based on the assumption that it is an allusion to the Republic. Is Burnyeat’s
interpretation correct? Runia (1989) 441 ni8 calls the distinction at 29b-c a "logological" division'. Runia is
probably more correct in seeing Timaeus’ conception of a\nBela and miotig as involving two types of logoi or
discourses rather than seeing these terms as standing for cognitive states as Burnyeat does. Bryan (2021), 168-
169 also disagrees with Burnyeat’s interpretation of Timaeus’ truth’ (&Ar)0s1a) as a cognitive state but
nonetheless notes that “that there is some connection between the epistemologies of the Timaeus and
Republic” and sets this against the backdrop of the “clear and deliberate allusions to the Republic from the
outset of the Timaeus” such as “Socrates' paraphrase of the political discussions of the previous day [17c -19a]
and his request that his companions present the figures from his story in action [19b-c]”. See also Rowe (2003)
26-29.
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If one melds the Timaean schema with the four analogous gradations of R.534a those four
classes can be split down the middle with the upper half involving stable knowledge
(epistéme) in the terminology of the Divided Line and truth (alétheia) in the wording of
Timaeus’ schema of 29b-c. The lower half involves doxa (opinion) in the terminology of the
Divided Line and pistis (mere conviction or trust) in the wording of Timaeus’ prologue. A key
interpretive question concerns the status of the eikos mythos. Does it only attain to the status
of doxa (as typically assumed) or does it reach the higher levels of dianoia or even noésis?*’
Santa Cruz convincingly argues for the latter, Timaean eikos mythos should not be identified
with doxa in the Divided Line’s schema as is usually the case but rather with dianoia.’’* That
means that the Timaean myth should not be seen as mere opinion based on unstable sense-
perceived data but rather a higher mode of cognition much closer to true knowledge
(alétheia/epistémé) than doxa. Indeed a critical point about the Timaean monologue that is
too often overlooked is that it does not only treat inconstant gignomena but also comments
(assumedly with some accuracy) on the eternally ever-same onta. Indeed, Timaeus describes
the Paradigm as the Noetic Animal containing all noetic animals in a manner analogous to the
way the Visible Cosmotheos contains all visible animals (30c). Thus, the eikos mythos treats
stable onta just as much as it does unstable gignomena, focusing on the analogous
relationship between them. The Timaean discourse should not be limited only to the level of
mere probability, conjecture (eikasia) and opinion based on un-substantiable trust (pistis).
Instead given that it relates correct information about mathematical ratios (/ogoi) and about
onta and even frames the Visible All as an eikon vis-a-vis the Paradigm, the eikos logos very
clearly has elements of both dianoia and noesis. In other words, the epistemology of the eikos

mythos spans whole of the Divided Line and should not be limited to just the lower half of it.

373 Howald (1922), 67 reads mioTig as synonymous with gikw¢ thus implying that the Timaean discourse is
ranked above mere conjecture (eikasia) but is nonetheless below dianoia and noesis—it is just doxa.
374 Santa Cruz (1997), 133-136; Runia, (1997), 101-118.
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On the contrary it explains how the subjects of each half of the line (the gignomena and the
onta) are related to each other. As will be seen later, it does so through oneiric eikonopoiia

and its oneiromantic exegesis.

The proem of the eikos logos wherein Timaeus establishes the ontological and
epistemological dichotomy between gignomena and onta as well as the Visible All’s
relationship to the Paradigm must be viewed in light of the Divided Line. Timaeus is clearly
‘indebted’ to the Divided Line within the dramatic context of the Timaeus and he is not
altering the schema just because of a slight difference in terminology (pace Burnyeat). In his
account of the Divided Line Socrates differentiates between the Visible World (7o
horomenon) and the implicitly invisible Noetic Realm (to noumenon, 509d ff). Socrates then
proceeds to divide the category of horomenon into the subcategories of images (eikones) and
their visible originals, a distinction made on account of the former ’s unclearness (asapheia)
and the latter’s comparative clarity (saphéneia). In progressing from his discussion of the
subcategories of the Visible Realm (o horomenon) to those of the Invisible Noetic World (zo
noumenon) Socrates poses the following question: “would you be willing to say...that the
division in respect of reality and truth or the opposite is expressed by the proportion: as is the
opinable to the knowable so is the likeness to that of which it is a likeness?” (1] xoi £0éLoig Gv
avTO avat...omphobat aAndeiq e Kai pn, Og 10 d0&AcTOV TPOG TO YVMOGTOV, OVT® TO
Opo1mOEV TPdG O O MdUOo1dON;). This question linking the discussion of the epistemological
sub-categories of the Visible World to those of the Invisible Noetic Realm displays the key
dynamic underpinning the whole schema, namely the comparison of eikones with their
models or originals (paradeigmata). However, in identifying the two halves of the Divided
Line with the ontological and epistemological dichotomy of Timaeus’ prologue a problem
arises. Trabattoni point out that “Plato draws a very close link between logos and doxa” and
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that “the knowledge founded on /ogos inherits the intrinsic fallibility of doxa, to which logos
is connected, thereby considerably altering the clear-cut epistemological dualism outlined in
the passage from the Timaeus”.>”® Thus it is important to realise that logoi and logismoi do
not ipso facto belong to the epistemological categories of dianoia or noésis as they can err—
instead they can have the inconstancy of the sense-perception (aisthésis) that is directed at

ever-changing gignomena.>’®

The reason examination of the Divided Line warrants attention in a chapter that seeks to
explore Timaean oneiric eikonopoiia as the link between Becoming and Being is because, as
Lee has duly noted, dianoia on the Divided Line acts as the “intermediate faculty” linking the
sense-world of Becoming to the noetic realm of Being. Critically Lee connects that
intermediation to the ‘Dreaming Argument’ in the Republic.>’’ Socrates seeks to differentiate
the true philosophers from artisans (tov¢ T@v Te)VLOPi®V PLAocOPoVC) despite conceding that
they are similar (Opoiovg pev rrocdoig, 5.475¢). Socrates argues that those who are truly
philosophers are the people that relish in theorically beholding truth, noetic Being (tobg tfig
aAnOeiagc...pulobedpovac, 475¢). He distinguishes these true philosophers who engage in
noetic theoria in order to behold Truth in the World of Being from those who enjoy
spectacles in the World of Becoming and who engage in practical, demiurgic arts
(Uh00apOVAG TE Kol PILOTEYVOLG KoL TIPOKTIKOVE, KOl Xopic ol mepi v 6 Adyog, odg pdvoug
dv T1ic 0pBdC mpooeimor priocdeovg, 5.476a-b). He clarifies that those who delight in the
sounds and sights of this World of Becoming, that espouse beautiful voices, hues and shapes

and all things demiurgically manufactured ipso facto have a dianoia that is incapable of

375 Trabattoni (2016), ix.

378 For aisthésis, see Silverman (1990), 148 & Frede (1987), 3-8.

377Klein (2025), 143. For the ‘Dream Argument’, see Klein (2025), 44-46. Cf. the epistemological treatment of
dreams in Tht. 201d-202c, see Meyerhoff (1958), 131-138.
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‘seeing’(idein in the noetic sense of the eidé, Forms) then nature of the Good and espousing it
(5.476b ol pév mov...eunkoot kol erlobedpoveg Tac te KaAdg Povag domaloviot Kol ¥poog
Kol GYNUATO KOl TAVTO TO €K TMV TO0OTOV dNUIOVPYODUEVE, aDTOD & TOD KaAoD ddHvVaTOog
adTAV 1 dLdvora TV Vo 10elv te kol domdoactat). The use of the term dianoia here
makes it clear that the Divided Line is informing this discussion, indeed the issue of the
interaction between the multiplicity of Beocming and singularity of Being is expressly
addressed: “in respect of the just and the unjust, the good and the bad, and all the ideas or
forms, the same statement holds, that in itself each is one, but that by virtue of their
communion with actions and bodies and with one another they present themselves
everywhere, each as a multiplicity of aspects" (kai wepi o1 dikaiov kai adikov kol ayadod kol
Kakod Kol TavToV TdV eIV TEPL 6 avTOC AdYog, avTtd PV Ev EKacTov sivan, T 88 TV
TPAEEMV KOl COUATOV Kol GAAMA®V KOWvoVvig Tovtoyod eovtalduevo moAla eaivecot
gkaotov, 476a). The contrast is not only between Being’s singularity (mdviov t@v id0®v...Ev
gkaotov eivat) Becoming’s multiplicity (povtoalopeva modld gaivesdar) for there is also the
added element of the cognates phantasmata and phainomena which refer to the deceptive,
irreal images of dreams.>”® Indeed at this point Socrates turns to the distinction between
waking and sleeping, the dream-state and true reality that was discussed earlier with the
passage being extracted in full. He establishes that the dream state, whether one is awake or
asleep, involves one mistaking that which is ‘similar’, the gignomenon or eikon with that
which truly is itself, the Form (10 éveipdtietv dpo od t0de £otiv, 8avte &v Hmve Tig 86vT’
gypnyopag O Bo1dv T un dpotov GAL adtod Myfiton eivar @ Zoikev, 476¢). One’s dianoia in
the waking state is epistemologically at the level of gnasis, true knowledge, whereas in the

oneiric state it is merely doxa. This dream-waking distinction directly illuminates Timaeus's

378 For singularity and multiplicity, see Fine (1995), but see also Dancy (1984). For the problem of infinite
regress, see Prm. 131e— 132b.
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oneiromantic framework (7i.71a-72b). Further, given then the clear link between Timaeus’
epistemological and ontological prologue and the Divided Line and how that relation ties into
the dichotomy between dreaming and waking, it would be fair to assume that the theology,
politogony and anthropology of the Timaeus-Republic are also intimately connected to the
eikonopoiia of dreams. This becomes particularly apparent when one examines the analogism
between the Allegory of the Cave and Timaeus’ account of hepatic zographia during sleep

and oneiromantic exegesis through use of waking logismos.

Anagogic Psychagogy in the Eikonopoiia of the Allegory of the Cave

The Allegory of the Cave parallels the Divided Line in depicting epistemological ascent from
Becoming to Being. Socrates even explains the symbolism of his analogy in express terms so
there can be no misunderstandings: this Visible World of Becoming is to be likened to the
subterranean prison and the light behind the wall and the puppets that creates the shadow-
phantasmata that bewitch the prisoners is to be identified with the visible sun whilst the
journey to the open country above is identified with the anabasis to the noetic realm where
the soul beholds the Forms (tnv pév dt” dyewc gawvouévny €dpav tf) 100 deopmtpiov
01KNoEL APooodVTa, TO 0€ TOD TVPOG &V AVTH PG Tf ToD NAiov duvdpuet: TV O dvo
avéPooctv kai B¢av TV v TV €ig TOV vontov tomov g Youyiic dvodov, 517b). Typically
interpretation of the Allegory of the Cave focuses on the supposedly exclusively negative
character of the shadowy eidola that keep the prisoners’ attention locked into eikones of
Becoming instead of their real archetypes in the World of Being above. However, that
standard reading, whilst it is certainly true, nonetheless removes the Allegory of the Cave
from its original pedagogical and epistemological context and thus fails to account for the

positive functions of the shadowy eidola created by the puppeteers.
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Understanding the positive role of the puppeteers requires examining the cave's social
structure. At face value the shadow-puppeteers do not have the appearance of pedagogues or
benefactors but rather of prisoner wardens. Indeed, the cave dwellers are referred to as
prisoners (deoumteg) repeatedly (e.g. 514b, 515a, 516e, 519d) and are said to have had their
legs and necks in bonds (€v decpoic) since childhood, stuck in a position whereby they can
only look forwards, incapable of moving their heads about (514a-b). How can the
projectionists be pedagogue-benefactors if the cave-dwelling agalma-men were reared in such
conditions? If the puppeteers are pedagogues endowing the cave-dwellers with an education
that will be the basis for their ascent and which will equip them with capacity to properly
identify and engage with the Truth when they encounter it, why are their pupils bound? This
dissertation will show that the answer to this question lies in the class structure of the Myth of
Metals and in the analogism between the prisoners in the cave and the bound thremma-

epithymétikon within the torso-cavity of individual humans.

In greater detail than what is briefly synopsised in 7i.19a Socrates explains in the Myth of
Metals how the balance between social classes is to be achieved in the ideal polity through
the correct assignment of individuals to metallic races. Socrates says that God gives as the
primary commandment to the ideal polity’s rulers “that of nothing else are they to be such
careful guardians and so intently observant as of the intermixture of these metals in the souls
of their offspring” (3.415b). To this Socrates adds that “if sons are born to them with an
infusion of brass or iron they shall by no means give way to pity in their treatment of them,
but shall assign to each the status due to his nature and thrust them out among the artisans or

the farmers” (416b-c). Likewise “if from these there is born a son with unexpected gold or

258



silver in his composition they shall honour such and bid them go up higher, some to the office
of guardian, some to the assistanceship [epikouria]”. This management of metallic breeding
is obviously related to the anthropeios arithmos and teleios arithmos of 546a-46d which was
discussed in the previous chapter of this dissertation. This is the manner in which the
breeding of citizens is to be optimally synchronised with the Cosmotheos' cycles which
cannot perpetually be successfully achieved due to inevitable degeneration in both
macrocosm and microcosm. The mathematico-astronomical manipulation of human breeding
is directly connected to the Myth of Metals; Socrates plainly alludes to the races of Hesiod
alongside those in ‘our’ (i.e. his interlocutors’ and his own) ideal polity, namely those of gold,
silver, bronze and iron (546e-547a). But what has all this to do with the prisoners in the cave
being chained? Imprisonment in the cave is primarily intended only for the bronze and iron
men, the lowest classes who, like their equivalent in the body-politic of man’s anatomy, the
epithymétikon-thremma, are totally lacking in capacity for reason and thus must be bound and
sedated through shadow-puppetry. It will be argued that Socrates does not intend for this to
be a malicious arrangement but rather one that brings about the best outcome for the bronze
and iron castes and the polity as a whole. Precautions are taken to ensure that all those bound
in the cave are worthy of that fate. Any of those dwelling in the above-world that are found
wanting are sent down to the dream-cave of shadow-puppetry. Socrates cannot intend the
artisans and farmers of his ideal polity to be literally chained in a subterranean chamber;
instead, this is the experience (pathos) that they will be made to live out under the influence
of the eikotes mythoi moulded into their souls by the oikistai and poetai acting as
agalmatoipoioi-nomopoioi. Additionally, it shall be demonstrated that the eikos mythos of the
cave not only is instrumental in controlling the lowest classes, but it also serves to facilitate
the education of the phylakes. This is because in producing the agalmatic puppets that are

modelled on the truly existing onfa and creating shadowy eidola of those eikones in turn in
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the cave the phylakes become masters of eikonopoiia and oneiromantic exegesis; the ability
to explain how dream-like images are formed and how they relate to Forms is the crux of
what it means to be a philosopher who is maximally God-like (theoeikelos). Thus, the eikos
mythos of the cave of shadow-puppetry is a means both of controlling the troublesome lower
classes and of deifying the silver and golden agalma-men who in their mastery of eikonopoiia
as andriantopoioi-thaumatopoii (agalmatic puppeteers) become perfect microcosmic

instantiations of the macrocosmic Agalmatopoios, Nous the Demiurge Himself.

Whilst the shadowy eidola do function as phantasmata that can entrap the prisoner’s
attention solely in Becoming and cause him to mistake mere shadows for onta themselves
nonetheless they can also simultaneously function as eikones that can later empower the
prisoner to later recognise particular Forms when/or if he makes an ascent to the world of
Being. That is to say that, in what remains of this chapter, it will be argued that the Allegory
of the Cave shows that the shadowy eidola projected within the liver-like dream-cavern are
both negative phantasia and positive eikasia at the same time. For the prisoners, the eidola
are only phantasmata that keep them sedated and prevent them from noetic ascent. On the
other hand, in the case of the shadow-puppeteers, their relationship with the eidola is very
different; it is not one of enslavement and disordered misidentification at all. They are
implicitly portrayed as having knowledge of the truly extant zoa of the above-world; for how
else would they be able to produce eikones or agalmata of them in stone and wood ({da
AMOwa te kal EAva kol mavtola gipyacuév, 515a)? These truly existing animals of the above-
world are, in Timaean terms, the noetic animals contained in the Paradigm (e.g. vonta {®a
ndvta ékeivo &v Eautd mepthafov Exet, 7i.30c). The puppeteers (thaumatopoioi) in making
their eikones are presumably aware of the true nature of the animals of the above-world and
aware of the fact that the agalmatic animal-puppets that they construct are one step removed
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from the truly living zoa whilst the shadowy eidola they create upon the liver-cave’s wall are
three steps removed. Indeed the 'conversion' from the cave-shadows to the 'idols' creating
those very shadows and then to the flame and the sun (petactpo@r| and TV oKV €Ml TA
elidwAa Kol TO EAOC Kai €K ToD KaTayeiov gig TOV Aov €ndvodog, 532b) is facilitated by the
intermediation of "phantasms created by God in water" (td év Doact @avtdouato Oelo Kol
oK10G TdV Svtov, 532¢).>”° As Shorey explains, these images encountered in water in the
world above are 'divine’, "0¢lao, because [they are] produced by God or nature and not by /oi
polloi: man with a mirror or a paintbrush".**° This conception of the demiurgic creations of
humans being of lower ontological value than those of God is famously put forward in Book
10 of the Republic in the famed ‘Couch Problem’ (R.596¢-598d).%8! There Socrates
distinguishes between God qua archetypal institutor of the ‘Form of Couch’ as opposed to the

human couch-maker (klinopoios) who makes a couch relying directly on the Form as opposed

379 sallis (1998), 397-410 in the context of discussing the phantasmata of dreamy Chora makes a link to R.516b
where water-reflections (phantasmata) are distinguished from the True Sun itself 'in its own place' (chéra).

380 Shorey (1935), 199.

381 |n this passage Plato’s Socrates is seeking to define mimetic art vis-a-vis the Forms. For thorough
commentary on this passage see Murray (1996), 189-208. Perhaps the most important scholarly treatment of
this passage is Cherniss (1932), 233-242 where interpretations that identify the Forms as God's thoughts and
that identify God and the Forms are staunchly opposed on the grounds that such readings are allegedly
discordant with the rest of the corpus. Cherniss shifts focus away from the relationship between God and the
Forms and instead insists that the focus should be limited exclusively to passage's immediate context of
criticising mimetic art. This is rather odd given that God is expressly identified as a Demiurge producing an
artefact by relying on a model both in the Couch Problem and the Timaean Myth—thus He is the archetypal
mimetic artist. For treatments of the apparent discrepancy between the teaching of Book 3 that poetry and all
mimetic art should serve to shape citizens into lovers of beauty and truth (R.401d-402) vis-a-vis the
condemnation of all imitative poetry in Book 10 (10.595a) except for encomiastic hymns (607a), see, Belfiore
(1984), 121-146, Brownson (1920) 88-94, Gould (1964), 70-91, Sérbom (1966), 129-151, Partee (1981), 1-22,
Nehamas (1982), 47-78. The best solution for the apparent contradiction is put forward by Tate, (1928) 16-23,
Tate (1932), 161-169, namely that there are two species of mimesis, a good and a bad variety, with the former
being endorsed and the latter approved. Cf. Jaeger (1943), 215 & Collingwood (1925), 163-164 and Nehemas
(1982) 47-78 all approach the difference between the mimesis in Books 3 and 10 in terms of the different goals
of the two books. Oddly Moss (1971), 533-542 argues against reconciling the different stances towards mimesis
in Books 3 and 10. Atkins (1934), 48-51 & Annas (1981), 336-344 both argue that Books 3 and 10 irreconcilably
contradict each other and they even accuse Plato of not having a consistent theory of mimesis but simply
putting forward incoherent arguments. Greene (1918), 56, Gilbert (1939), 1-19 and Crombie (1962), 147 all
seek to avoid the apparent contradiction by asserting that only some of the comments about mimesis were
truly intended whereas others were not--a very selective and unconvincing approach. Oates (1972) and
Verdenius (1962) explain away the apparent contradiction by examining Palto's aesthetic theory. See Nettleship
(1901), 341 and Else (1972) for the claim that Book 10 presents a different on mimesis because of its later date
of composition, i.e. Plato’s theory of mimesis was evolving and changing drastically over time.
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to the painter (zographos) who relies on the man-made couch of which he produces an
imitative depiction.*®? Thus this epistemological and ontological assessment of degrees of
removal from the Forms or noetic zoa in mimetic art is already present in the Allegory of the

Cave.

The thaumatopoioi are not only {@oyAdeot but they also make agalmata of men (514c:
avopiavrtag) such that they can rightly be called andriantopoioi and thus be identified with
the philosopher-king phylakes who establish the polity in words as oikistai and the poiétai
who mould them into theoeikela-andreikela, microcosmic eikones of the Divine
Macrocosm.>® Just as the projectionists or agalmatopoetic puppeteers must be identified with
the philosopher-kings and phylakes so too the prisoners must necessarily be identified with
the lowest classes, the farmers and demiurges who, in terms of the microcosmic body-politic
of man, are the equivalent of the epithymétikon, the irrational soul of the rumbling belly that
cannot partake of reason. The philosopher-kings and phylakes know the truly existing animals
and astral bodies observable above the cave and can thus make eikones of them directly from
the Forms, the noetic zoa themselves, relaying only third-hand shadows to the farmers and
demiurges who are incapable of the noesis required to attain to the World of Being beyond
the dream-cave of Becoming. Critically, just as the ideal state is portrayed as having social
mobility in the sense that unworthy phylakes can be downgraded to the slavish rank of farmer
or artisan and the worthy demiurge can be up-graded from his lowly station and rise up as a
philosopher-king phylax in the body-politics’ cephalic citadel, so too in the Allegory of the

Cave a prisoner with an inherent inclination towards and capacity for anagogic ascent can

382 For the alleged usage of the verb mimeisthai with different meanings throughout the Republic, see Vicaire
(1960), 221-225, Schaper (1968), 42-48, Brownson (1920), 92-93, Cornford (1941), 324 n.1, Havelock (1963),
20-26.

383 For {woyAUdoC see AP12.56 & 57. Cf. R. 7.517d: mept tév 100 Stkaiou oKtV A dyaApdTwY WV ol oktal.
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suddenly find himself unchained and able to turn around, if he so desires. Socrates does not
expressly say how unbinds the cave-escapee in his narrative but it is fair to presume that
phylakes monitoring the prisoners can discern which of them have proven themselves capable
of ascending from the eidola of Becoming to the beholding of the noetic zoa of the above

world and thus unchain them.

The gold and silver Phylakes keeping the majority of demiurges and farmers bound in the
cave of this dream-world of Becoming are not doing so maliciously. Most of the bronze and
iron demiurges and farmers who are inherently incapable of philosophising due to their
deficient ‘bronze and iron stock’ must be kept in the cave viewing only eidola and
considering them to be the full extent of reality because it is not their place to behold the true
living zoa above nor to make eikones and phantasmata thereof. In fact, most of the bronze
and iron men in the cave are incapable of the noesis required for those tasks and if they
perchance have that capacity then they are not truly bronze and iron but rather gold or silver
and should be elevated from thence. Further, the unphilosophic bronze and iron men are very
emotionally labile and are destructively appetitive. Unlike the gold and silver phylakes these
demiurges and farmers are not in control of their passions and due to their lack of the
reasoning capacity, can easily be led astray by evil demagogues. As such these bronze and
iron men are in need of guidance but, like the epithymétikon-thremma they cannot be guided
directly with logoi for they lack capacity for reasoning (logismos). As such, just as the nous
uses the eidola and phantasmata of his hepatic zographia to frighten the rowdy
epithymetikon-thremma into submission and prevent its unbridled rule over the rest of the
body-soul compound which would harm the health of the human organism overall, so too the
polity’s Justice, its holistic balance, is sustained by each metallic class performing its function
exclusively and not interfering unduly in the business of others. Thus the unphilosophic
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bronze and iron men, the farmers and demiurges are kept from the task of governance since
they are unfit to rule. This is for their own good and for that of the polis. Nonetheless leeway
is still made for those in the cave that might have such potential for noésis and deserve to be

given a chance to ascend to the above-world.

Just as the eidola painted by the nous upon the liver are both negative and positive, consisting
of both frightening phantasmata designed to intimidate thremma-epithymétikon but also
calming eikones that direct towards the Good, so too the eidola of the cave do not only
function negatively as intimidating phantasmata or seductive distractions keeping the
irrational farmers and demiurges imprisoned. The eidola of the cave also perform the positive
function of conditioning and preparing some of the irrational bronze and iron %o polloi for
later participation in noesis, something of which they did not seem initially to be capable of.
The escapee who is unchained by the philosopher-kings and chooses freely to makes his
ascent to the Above-World of Being is assisted there by his familiarisation with those very
shadowy eidola which captivated him within the dream-cave. Through registering the degree
to which those shadowy moving zéa in the Cave of Becoming correlate with the noetic ones
of the Above-World of Being the escapee comes to realise the nature of reality.
Familiarisation with phantasmata first before learning how they are procured and then what
they are ultimately based on is a multi-step process that requires awareness of the different
classes of images, their epistemological and ontological status as well as their relationship
with each other. The ability to wake from the dream of unreality and then understand that the
dream-world is comprised of a series of images with varying degrees of removal from True
Being is something that only comes about through an awareness of the eikonopoiia
underpinning the Demiurge’s organisation of the All. This understanding of the graded
system of eikastic likeness linking becoming and Being This is what the ideal polity’s
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education system is all about. The system is designed and managed by the golden
philosopher-kings who teach the silver phylakes to produce agalmata and eikones of the
Forms, shadow-puppets, which then create phantasmata and eidola for the bronze and iron
hoi polloi who cannot partake of reasoning. It is the gold and silver classes that are educated
in eikonopoiia and agalmatopoiia for they are taught how images and produced and what
they are based, perhaps starting in the cave but quickly being released and shown how the
system works whilst the totally sub-rational bronze and iron individuals are left behind. The
sorting process of determining one’s metallic birth consists of assessing the individual’s
capacity or lack thereof to understand the system of graded eikastic likeneses vis-a-vis their
ontic paradigmata. This identification of an eikastic likeness’ degree of removal from the
Forms and the ability to understand the connection between Becoming and Being defines not
only epistemology in the ideal polity but also ontology in the Divine Macrocosm. Further,
this dissertation identifies that eikonopoietic awareness with oneiromantic exegesis for the
nous’ ability to create different kinds of hepatic images for different purposes and to then
interpret those sub-rational eikones through use of logoi is directly akin to how the
philosopher-kings as masters of eikonopoiia control the ho polloi by keeping them

imprisoned in the cave of shadow-puppetry.

The shadowy phantasmata are far removed from noetic zoa. Yet they retain sufficient eikastic
likeness to serve as accurate eikones that correspond to and ‘lead up to’ specific onta in the
above-world is suggested by the manner in which the shadowy eidola facilitate the
recognition of particulars in the world above. In other words, without having seen eidola of
zoa first in the cave, what sense would the escapee be able to make of the real ones above?
Socrates emphasizes that successful viewing requires habituation (cvuvn@giog 6% oipo déort’
dv...el péddotr 1a dveo dyecsBar, 5S16a). The escapee cannot immediately focus his attention on

265



the truly extant zoa themselves as he will be overwhelmed by the light (mpog 10 ed¢ EAOot,
avyRG Gv Exovta Td Oppata HEGTA Opav 00" dv v duvacOat TV VOV Aeyopévev aAntamv).
Instead, he is to initially focus on the shadows and water-reflections, the eidola of the true
zoa as opposed to the living creatures themselves. Only after acquainting himself with their
shadows, their eidola, can he progress to viewing the zoa themselves progress to the
actualities (koi TpATOV PEV TOG OKLAS AV PioTa KaBop®, Kol LETA TODVTO &V TOIC VOACL T TE
TOV AvOpOTOV Kol T0 TOV GAA®V I0mAN, DoTEPOV 0 avTd, R.516a). Then after seeing all the
things on the surface of the above-world the escapee is finally ready view the celestial bodies
(8x 0€ TOVTOV TA &V TA OVPOVD KOl DTOV TOV 0VLPAVOV VOKTMP GV pdov Bedcatto,
TPOSPAETWV TO TOV AOTPOV TE KOl GEANVNG PG, T Led” Nuépav TOV HAOV TE Kol TO ToD
nMov, 516a-b). After that the cave-escapee can ascend to the final and ultimate theoric
experience, beholding the ‘sun itself” no longer in water-reflections or the phantasmata
projected on other surfaces but can instead witness the ultimate source of vision in its own
place (chora) and see it as it truly is (tekevtoiov 81 oipon TOV fAov, odxk &v Hdacty 00d” &v
aAroTpig E5pa pavTaopaTa avTod, GAL  avTOV Ko  avToV £V T aTOD Yhpa dvvort av
KaTdElv koi OedoacOon 0idg éottv, 7.516b). Here Socrates is obviously referring back to the
Allegory of Sun (507b—509¢).*8* The obvious interconnectedness of that allegory with that of
the cave and the Divided Line should make it all the more probable that the Myth of Metals
and the Timaean eikos mythos would also form part of the same unitary mythic schema even
if the latter two have, until now, not been so readily connected. It shall be shown that the

centrality of epistemological and ontological gradation to the education system of the ideal

384 Cf. Gkatzaras (2017), 71-83 who correlates the Allegory of the Sun with the Timaeus but claims that the
Form of the Good is “independent from the Demiurge and his Paradigm” (p.71). Despite drawing this
distinction Gkatzaras nonetheless emphasises the similarities between the Demiurge and the philosopher-
kings.
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polity is intimately connected to dream-visions and their oneiromantic exegesis—it is in that

mantic art that one finds the key to making the transition from Becoming to Being.

Socrates begins narrating his dream-like vision of the cavern with an eikastic imperative:
“compare our nature in respect of education and its lack to such an experience [pathos] as
this: picture men dwelling in a sort of subterranean cavern etc.” (dmeikacov T0100T® TAOEL
TV NueTépav PVGY Toudeiag Te mépt kai dmodevasiac. 188 yap avOpmdmovg olov &v Katorysio
oikfjoe®® omnharddet, 514a). Thus, from the very beginning the Allegory of the Cave is
about education. Not only that but the use of the term pathos here in reference to the state of
the prisoners within the cave watching a shadow-puppet play is of not given that the same
word (pathos) occurs when Timaeus asks to see his polity animated as a zoon in motion. This
is hardly a coincidence—the whole Timaean eikos mythos and the Allegory of the Cave are to
be understood as parallel eikastic dream-sequences.**® The Allegory of the Cave is framed
from the outset as an eikastic enterprise as well for Socrates uses the imperative command ‘to
picture’ (ameikooov) in such a way as to encourage his interlocutors and the text’s
readers/listeners to mentally depict the dream-world of the cave in their own minds. Indeed
Glaucon calls Socrates’ Allegory of the Cave an eikon specifically one characterised by
atopia, the same feature that defines the dream-like Chora (&tomov, &pn, Aéyeig eikdva Kol
deopmtag dtomovg, S15a). Socrates in reply states that the atopia of the image is appropriate
as it is like unto us (opoiovg Nuiv)—thus he meta-narratologically injects himself and his
interlocutors as well as the reader/listener into the world of the cave. Given then that the

Allegory of the Cave is itself an eikon that explains how eikastic eikonopoiia functions by

385 Note here too that oikésis-diction that was prevalent in the Timaeus’ treatment of the liver.
386 Same connection is made by Kalkavage (2001), 104 with n.19. Kalkavage (2001), 132 also describes Ti.72b in
terms of the "projecting [of] movie-like images" onto the liver.
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delineating an ontological and epistemological hierarchy and showing how to progressively
ascend from each stage to the other in the hierarchy the only thing that needs to be
demonstrated in order to establish a stronger connection to Timaeus’ oneiromantic exegesis is

that Plato’s Socrates intended his cave-eikon to be understood as a dream-vision.

Having established the Cave as eikastic pedagogy, we can now examine its oneiromantic
nature. It will be argued that the Allegory of the Cave is intimately related to the pedagogical
ergon that it is to manifest in the embodied ideal polity. That is to say that just as this
dissertation argues that the Timaean eikos mythos as well as Socrates’ Myth of Metals and his
Allegory of the Cave are all oneiric eikones which, when assessed oneiromantically through
dialectic reasoning (/ogoi), reveal the link between Becoming and Being. Not only that but
these eikastic myths are also intended to practically function as the mythopoetic means of
rearing citizens in the ideal polity and thus sustaining the city’s Justice, its balanced cohesion
as a unified theoeikelon-andreikelon comprised of a multiplicity of internally harmonised
agalma-citizens. The agalmatic cave-prisoners of the ideal polity are reared hearing Timaean
mythology such that they are naturalised into a dream-world from which they are either
taught to escape through the art of philosophic eikonopoiia (mastery of the Divided Line) and
oneiromantic exegesis. Such mastery empowers the philosophic agalmatic cave-prisoners to
ascend out of the oneiric state in which the city’s eikastic mythology entraps them. These
philosopher-kings rise from the mythic dream-cave into the true waking reality of the World
of Being. They are few. The un-philosopic %oi polloi are unwittingly trapped in that dream-
world (if they are dangerous and unphilosophic and thus need to be pacified). The ideal
polity’s eikastic mythology is constructed in this way because it is for the best—the
philosophic few can only ascend from this wretched world and improve it in so doing if they
come to see it as a dreamy eikon of the True World of Being whilst on the other hand the un-
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philosophic reprobates need to be sedated by the shadowy, oneiric eiddla that the liberated
philosopher-kings themselves produce once they have mastered the anagogic and systatic art
of eikonopoiia. The art of oneiric eikonopoiia is anagogic in that it helps them ascend and
then orient their polity ‘upwards’ towards the Paradigm. It is ‘systatic’ in that its pacifying,
psychagogic imagery produces political unity—it brings the multitudes of rowdy cave-
imprisoned craftsmen, farmers and phylakes into conformity with the designs of the
philosopher-kings and thus makes a single theoeikelon-andreikelon polity out of many
agalma-citizens.What remains of this chapter shall argue that ontology and epistemology of
oneiromantic exegesis is central to the soteriological enterprise of divinising individuals and
sustaining a maximally God-like political super-organism through the eikonopoiia of

Socrates’ and Timaeus’ eikotes mythoi.

The Myth of Metals and Cave Allegory share the same teleological goal, as evidenced by
their emphasis on civic unity. The narrative that all citizens are equally sons of chora, the
earth of their country, leads them to care more for each other and their polity than if they had
not been moulded by the eikds mythos of the Noble Lie (4L kai Tod10...8y0, €0 dv £xot
TPOG TO HAALOV aDTOVG TN TOAEMG T€ Kol aAMAwv kNdesbat, 3.415d). Socrates speaks of
instituting a divinely inspired oracle stating that the ideal polity would be destroyed when an
iron or bronze agalma-man becomes a phylax guarding her (®g ypnopod évrog 101e TV
oMV S10pBaptivat, dtav aTiVv 0 G1ONPODS EOANE T O YaAkoDS LAAGEN, 3.415¢). Thus the
divine authority of a mythic oracle set up by Socrates ensures the perpetuation of Justice in
the Theoeikelon-Andreikelon polity—that each agalma-man within the ‘super statue’ of the
body politic will act according to his metallic station and not overstep that boundary and
cause imbalance in the intricate musico-mathemtical harmony sustaining the systatic health
of the zoon-polis.
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In the agalmatopoetic mythology of the ideal polity the incorrect assignment of metal-men to
governance is brings about an apocalyptic unravelling of the polis just as conversely the
correct arrangement of the city’s metal-men and healthy relationships between them is what
sustains Justice in the polis. When the Myth of Metals is read in conjunction with the
Allegory of the Cave it becomes apparent that the sub-rational iron and bronze men
imprisoned in the cave are both socially inept and lacking in self-awareness—not only they
are incapable interfacing properly with each other but they also cannot engage in
introspection. The following question posed by Socrates about the cave-prisoners is answered
in the negative: “tell me do you think that these men would have seen anything of
themselves or of one another except the shadows cast from the fire on the wall of the cave
that fronted them?” (tovg yOp T0100TOVE TPDTOV PEV EAVTAV TE KOl GAMA®YV OfEl &V Tt
Eopakévat GALO TATV TOC GKLAG TOC VIO TOL TLPOG €IC TO KATOVTIKPD oDTAV TOD GINANiov
npoomintovcags;). Thus self-knowledge and understanding of one’s fellow man is implicitly at
the heart of the education-system of the phylakes, the silver and gold agalma men for those
are the qualities which separate them from the bronze and iron men of the cave. Socrates’
emphasis on the lack of capacity for introspection and interpersonal awareness among the
cave-prisoners is aimed at conveying an important truth: those incapable of noetically
beholding Forms are also unable even to properly understand themselves and their fellow
citizens. Further it is that lack which makes the bronze and iron agalma-men so dangerous
and the gold and silver so important for sustaining order in the body-politic, For a phylax, a
silver agalma-man to become a theoeikelon andreikelon he must engage in introspection and
reflect on his relationship with his fellow citizens—these inward and outward preoccupations
within the system of eikonopoiia that fires the shadow-puppetry of the dream-cave of the

World of Becoming are necessary supplements for the noesis of a philosopher-king. The Cave
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Allegory with its emphasis on the problems posed by a lack of introspection and relational
awareness relates back to the earlier-discussed passage where Socrates states that it is easier
to observe Justice at the microcosmic level within man’s constitution than in larger entities (&l
&v ueilovi Tvi TV ExOvTeV dikatooHvny TPOTEPOV 1| EKeT Emyepnoauey Bedoacbat, pdov av
v &vi avOpdne koTdElv 016V éottv, R.434d). Socrates concludes his discussion of Justice by
coming back to the same starting point which has now been affirmed: “at the very beginning
of our foundation of the state, we chanced to hit upon the original principle and a sort of type
of Justice” (apydpevor ti)g TOAewg oikile kot OedV TvaL €ic ApyNV TE Kol TOTOV TV THG
dkatoovvng Kvdvvevopev EuPepniévarl, 443b-c). Significantly this completion of the
discourse on Justice is presented as a ‘perfected dream that has been perfected’ (téheov Gpa
NUiv 10 évomviov drotetéheotatl, 443b). Here the choric diction of agalmatopoiia (typos)

occurs in proximity to an oneiric image.

Socrates mixes this oneiric diction with that of demiurgic eikonopoiia when he speaks of the
eidolon of Justice (10wAOV Tt Tfig dikamoovvng 443c¢) they have moulded involving the
leatherworker ‘by nature’ engaging only in that craft and practise nothing else just as the
carpenter or stone-mason too should limit himself only to building (16 T0v p&v oxvtotopKOV
@VoEL OpOAS EYELV GKLTOTOUETV Kol GALO UNOEV TPATTELY, TOV OE TEKTOVIKOV TeKTaiveGHa,
443c). In is not merely coincidental that the word that can refer to both the dreamy shadow on
the cave wall and the agalmatic puppet that makes such a shadow (eidélon) is paired with a
reference to two demiurgic professions in a context that is talking about Justice as the
theoeikelon-andreikelon, the conception of the body-politic as a statue exhibiting the Divine
as manifest in human form which is a single image comprised of a harmonised multitude of
individual agalma-men. Immediately after mixing oneiric and demiurgic diction Socrates
expressly relates the notion that artisans should only practise their art to the way and not
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meddle in the affairs of others to how the just man will not let the parts of his soul interfere
with each other (443d). The ‘Justice’ produced by properly synthesising the three components
of the tripartite soul is conceived of in terms of the harmonisation of the lowest, the highest
and the mean notes in a scale (cuvapuodcavta tpio dHvta, Homep 6povg TPEIg apuoviag
ateyvdc, vedg te Kol vatng kol péong, 443d). Just as the body-politic is a single
theoeikelon-andreikelon formed out of the harmonic integration of a multitude of agalma-
men so too each ‘just’ or properly ordered individual has “linked and bound all three [parts of
his soul] together and made of himself a unit, one man instead of many, self-controlled and in
unison” (LAVTO TODTO CLVONGAVTA KO TOVTATAGLY £VOL YEVOUEVOV €K TOAADYV, GOOPOVO KOl
npuocuévov, 443d-e). The attentive reader/listener is constantly tracking the presence of
demiurgic, oneiric and mathematico-musical diction and imagery and is noticing that these
elements coalesce when speaking of the theoeikelon-andreikelon polity as a single body-soul
compound, an agalmatic zoon constructed in the ‘dream-world’ of discourse wherein Being
and Becoming meet. The way the philosopher-kings construct this perfectly-harmonised
agalma in words that links the singularity of Being to the multiplicity of Becoming parallels
the oneiric eidolopoiia of the Allegory of the Cave and of the Timaean Demiurge’s choric

eikonopoiia.

Immediately after completing his narration of the eikos mythos of the Allegory of the Cave
Socrates states that he is inquiring into how the ideal kinds of citizens can be bred and
anagogically directed up to the ‘light’ [of Being] just as certain mythological figures were
said to come up from Hades to the gods (tiva TpoémOV 0l To100T01 &yyeviicovtat, Kol Tdg TIg
ava&el avtolg gic edc, domep €€ Adov Aéyovrtal o1 Tiveg €ig Beovg dvedbelv, R.521¢).
Socrates makes it clear that the kind of study underpinning the education system of the
Allegory of the Cave and the Divided Line must be of the sort that hauls an individual up
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from gignomena to the onta (LaOnpo Yoyt OAKOV Amd 10D yryvouévoo €t 1o v, 521d).
Even though Socrates does not expressly describe the role that oneiromantic exegesis plays in
this anagogic process, it shall be argued that the dichotomy between dreaming sleep and
waking logismos is a major theme underlying his discussion of education and ontology in the

ideal polity.

Chora and the Hepatic Oneirology

The analogism between Chora and the cave-wall and human liver on which eikonopoiia
occur is worth noting. In all three of these cases there is a receptive surface receiving images
projected from an external intelligence. These ‘moulded’ or ‘reflected’ images in all three
cases have a psychagogic and a plastic function—they calm perturbation and endow
shapeliness. The cave-prisoners are educated through the shadow-puppet show of the cave
and are thus moulded into theoeikela-andreikela by that process. So too an individual’s
turbulent epithymétikon is pacified and shaped by hepatic dream images and so too the
inherently un-musical and disordered Visible All (30a) is brought into order through Chora
being imprinted with Ideas (50d). In all these cases there is an explicit link to dreaming and
the associated interfacing of reason and sub-rational, psychagogic eikonopoiia. Timaeus uses
a markedly oneiric verb (dveipororodpev, 52b) when he speaks of awakening from the
dream-state induced by Chora. Upon awakening from the choric dream-state one returns to
the truth of the ‘waking nature’ by discerning that the Receptacle only bears phantamasta and
eikones, not the truly existing onta (trv Gurvov Koi dAN0GS LGV VTLAPYOLGAV VIO TAVTNG
g dvelpdEemg 0 duvartoi yryvoueda £yepBévtec doplopevol TaAN0Eg Alyety, Mg eIKOVL PLév,
gneimep 008 adTO 10010 8¢' @ Yéyovev Eantiig £6TIv, £TEpov 8 TIvog del PépeTan PAVTAGHAL,

52b-c). This is directly comparable to how the shadows on the cave wall in Socrates’ polity
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and the images painted on the liver are “‘un-real’ oneiric eidola only vaguely corresponding to
their ‘real’ archetypes. Timaeus’ use of the oneiric word phantasmata in reference to the
unstable and ‘un-real’ images borne by Chora serves to connect the Receptacle to the liver
qua oneiric shadow-play screen. This markedly oneiric word for an ‘unreal” image,
phantasma, also occurs in Timaeus’ treatment dreams. It occurs in conjunction with another
markedly choric term, aphomoioma, ‘likeness’ (cf. S1a: dpopowwpara). Timaeus speaks of
the internal fire powering the human eye as being still during light peaceful sleep but explains
that during dreams it moves about (in a manner akin to ever-shifting Chora the winnowing-
sieve, 52¢) leaving behind traces of movement that imprint as phantasmata and likenesses
homoiomata. These ‘imprintings’ made by the eye-ball’s fire during sleep are then
remembered after waking (moAAfg pév ovyiag Bpayvoverpog vmvog sumintel,
KATOAEIPOEIGDY 8¢ Tvory Kivicemv LellOvav, olot kai &v ofolg v TOmolg Aeimmvtot, TowdTo,
Kol TOGODTO TOPEGYOVTO APOopol®BEvTa £viog EEm te Eyepbsiow dmopuvnuovevoueva
oovtaopata, 7i.45e-46a). This then leads to a discussion of the combination of external and
eternal fire-light in mirrors that produce eidola (10 6& mepi TV 1OV KOTORTPOV Eid®AOTOLIAY
kTA.). This same diction and imagery is used by Timaeus of the nous that imprints or moulds
eidola on the surface of the liver during sleep to create dream-images that are used to
psychagogically guide the appetitive, unthinking soul that dwells in the torso (VUm0 d¢

eld AoV Kol QovTacudTov VKT Te Kol ped’ fuépay pdlicto yoyayoyiootto, 71a).3%7 In
describing how the nous paints images on the liver Timaeus uses terminology that is both
equally sculptural and two dimensional (eidola, typoi) and describes the liver as a ‘receptacle’
using the same participle (dechomenon) that is used of Chora (e.g. 50b, 50d, 52d, 57¢) which
is combined with an allusion to the eidolopoiia of mirrors (€v aOT® TGV SOVONUATOV 1) €K

10D vod @epopévn dHvopg, olov &v KaTdOTTPe deXoUéve TOMOVG Kol KaTdelv £idmia, 71b).

387Cf. Phdr.261a: fj pntopikn av £in téxvn Puxaywyia Tig St Adywv.
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This connection between mirrors and oneiric eidola imparted by man’s nous is likely to have
macrocosmic resonances in Timaeus’ eikos mythos given that many modern scholars have
readily likened Chora to a mirror (even though the text never expressly calls the Receptacle a
mirror, the implicit analogism is quite clear).*®® Thus just as man’s microcosmic nous creates
eidola that resemble the contents of his logismoi, so too Nous the Demiurge creates the
Visible All by imprinting His Ideas in Chora the cosmic mould (50d). The correspondence
between Timaeus’ Chorology and his account of hepatic oneirc eikonopoiia further solidify
the fact that the whole cosmogony of the eikos mythos is essentially oneiric. When Timaeus
‘paints in words’ Socrates’ zoon-polity and produces an eikon of the Cosmotheos through the
shadow-puppetry of his speech that imprints chorically in the soul of the listener/reader he is
essentially imitating the Demiurge’s choric eikonopoiia. The point here is that just as the
dream-like Chora was needed at the macrocosmic level to intermediate between Being and
Becoming, so too in the microcosm of man’s body-soul compound oneiric eikonopoiia plays
a key role in coming to understand how the ontological orders of Being and becoming relate

to each other.

The Oneirology of the Republic

The notion that oneiromantic exegesis, the rational explanation of sub-rational dream-
imagery serves as the epistemological and ontological link between the two orders of Being

and Becoming is patently clear in Socrates’ description of the philosopher-kings as ‘anagogic

38 E g, Cherniss (1965), 377; Cornford (1937), 194; cf. Mohr (1980), 145. On the choric character of the mirror,
see Merker (2006), 79-92. Lee (1966), 353-360 speaks of the fleeting dreamy gignomena that take shape
through the mirror-like medium of Chora as ‘non-substantial images’. Jelinek (2015), 14-15 cautions against
likening Chora to a mirror due to the Receptacle having several distinctly non-mirror-like qualities such as
appearing ‘liquified’ when receiving water and fiery when receiving fire (51b) and constantly moving, being
likened specifically to a sieve (52d-e). For a strong argument against identifying Chora with a mirror, see Kung
(1988), 167-178.
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pedagogues’. Socrates addresses his interlocutors as philosopher-kings and makes it clear that
the ability to participate in both the World of Being and of Becoming and to account for their
complex interrelation is a key component of their role as governors and pedagogues (520b-d).
They must, despite having beheld the Forms, descend to their compatriots who are tied to
gignomena and mere doxai and must anagogically direct those captives of the World of
Becoming who have capacity for noésis to rise to their original station wherein they can
behold the World of Being. As can be seen from Republic 520b-d extracted below, the
distinction between dream-like shadow-play of eikos mythos and the self-knowing anagogic
logismos of the dialectic of waking nous is at the heart of Socrates’ description of the role of

philosopher-kings:*%

VUAG & MUETS DUTV T€ aDTOTG T TE GAAN TOAEL BOTEP £V GUNVESY T)YEUOVOS TE Kol
Baciléag Eyevvnoapey, AUEWVOV TE Kol TEAEMTEPOV EKEIVOV TETAUOEVUEVOLS Kol
HAALOV SuVaTODC GRQPOTEPMOV PETEXEWY. KATORATEOV OVV &V PEPEL EKAGTE £iC THV TV
A @V. kol cuvediotéov T oxoteva BedoacBot cuvedildpevol yap popiom BEATIOV
dyeche TV Ekel Kod YvOoeEcHE Ekacto T8 £ldmAa dTTA £0TL KOl OV, S10 TO TAANOT
£OPUKEVAL KOADV TE Kol O1KOiOV Kol dyaddv wépr. kol obtm drap NuUiv Kol VUiV 1
TOMG OIKNGETAL AAA" OVK Ovap, MG VOV ol ToAlal VIO cmuuuxof)vuov T€ TPOG
aAAMA0VG Kol 6Tac1alOVI®mV TEPL TOD dpyewv olkodVTOL, O HEYGAOV rwog ayabod
dvtog. 10 8¢ mov GANOEC 1S’ Exel: &v mOAEL T FiKioTo TPOOVLOL EPYEY Ol LEAAOVTEG
Gp&ev, ToOTV GpLoTa Kol AoTaclooToTaTo Avaykn oikeioat, v & évavtiovg
Gpyovtag oyodoay EVOVTIOG.

But you we have engendered for yourselves and the rest of the city to be, as it were,
king-bees and leaders in the hive. You have received a better and more complete
education than the others, and you are more capable of sharing both ways of life.
Down you must go then, each in his turn, to the habitation of the others and accustom
yourselves to the observation of the obscure things there. For once habituated you will
discern them infinitely better than the dwellers there, and you will know what each
of the ‘idols’ [eidola] is and whereof it is a semblance, because you have seen the
reality of the beautiful, the just and the good. So our city will be governed by us
and you with waking minds, and not, as most cities now which are inhabited and
ruled darkly as in a dream by men who fight one another for shadows and wrangle
for office as if that were a great good, when the truth is that the city in which those
who are to rule are least eager to hold office must needs be best administered and
most free from dissension, and the state that gets the contrary type of ruler will be the
opposite of this.

38 For other examples of Plato contrasting the waking and sleeping state (Umap & 8vap) see R.476c¢, Phdr.
277d, Phlb.36e & 65e, PIt. 277d & 278e, Tht. 158b, R. 574d, 576b, Ti. 71e, Lg. 969b, also 533b-c.
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Here the imagery and phraseology is very much reminiscent of the Timaean account of the
liver as the locus of oneiromantic vision whereto the human nous descends from its position
heaven-beholding position to paint anagogic eikones for the benefit of the bound mortal
captive of the lower-torso cavity, the epithymétikon. The role of the philosopher-king
pedagogues in the ideal polity is akin to that of the cephalic nous within the microcosm of
man’s body politic. Timaeus says that the cephalic nous is a heavenly plant and not an earthly
one (puTOV 0VK &yyelov AALd oVpdaviov, 90a). The nous leads us back to our celestial origins
in proximity to the Forms, the locus whence our souls descended to incarnation, to genesis
(TpOG OE TNV €V 0VPaV® GUYYEVEIOY GO VTG NMUAC aipewv. .. keBey Yap, 60ev N TpdTN TG
Yoy véveolg €pu) and in so doing rectifies the whole body-politic and orients towards the
Good (0pbBoi mav 10 odpa, 90a-b). When Socrates in the above passage says that the
philosopher-kings must descend into the abode of the cave-captives and adjust to beholding
the shadows (ketafatéov...cig v 1OV dAL®V GLVOIKNGLY Kol GLVEDIGTEOV TA GKOTEWV(
BedoacOor) the diction of catabasis and of oikésis, dwelling, is reminiscent of the Timaeaus
where the nous descends to the ‘district’ inhabited by the mortal soul that dwells around the
liver in order to make it clam and content (71d: TAedv T& xoi e0uEPOV TOI0T THV TEPL TO NP
yoxfic poipav katokiopévny).>*® The cephalic nous, like the philosopher-kings, partakes of
both worlds, to use Socrates’ phraseology (apeotépav petéyewv): the Above World of Reality
and the Lower World of Dream-like Shadows. The nous is obligated during sleep to descend
from its typical noésis in order to engage in eikonopoiia for the sake of the lower soul in its

carc.

3%0 ¢f, 539¢e and Lg. 803b-c. Cf. Burnet (1908), 89-90: “it was he alone, so far as we know, that insisted on
philosophers descending by turns into the cave from which they had been released and coming to the help of
their former fellow-prisoners.” Stewart (1905), 252, n. 2 claims that Plato had in mind the Orphic katdBaoig eig
‘Adou. On that Orphic text, see Lobeck (1829), 373, Edmonds (2015), 261-279 & Edmonds (2004).
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Socrates uses the strikingly oneiric image of 'battling over shadows' to depict governs of a
polity that are removed from the Forms and are entangled solely in the unreal ‘dream-world’
of Becoming. He refers to those who consider ruling to be a great boon and who struggle
against each other in competition for office as ‘battling one another’s ‘shadows’
(oxopayobVTOV T TPOS AAAMAOVG Kol 6TactolOVI®mV TEPt TOD Apyev olkodVTaL, MG LEYOAOL
TvO¢ ayaod 6vtoc). Those are the rulers of a dream-like city wherein the phantasmata of
Becoming reign supreme and the governors have lost sight of the Forms. The allusion to
warring for shadows (cxwapoyovvtwv) occurs again when Socrates describes rabid
demagogues engendering the reasonless masses (literally impregnating) with eros for
contention, likening the resulting conflict and ignorance of the Truth to Stesichorus’ account
of how the Helen sought in the war at Troy was only a phantasm and not the real woman (kai
Epotac EaVTOY AWTTOVTOC TOI APPOctY VTIKTEWY Kol TEPIaYTOVE Etvar, Homep TO THC
‘EAévng €ldwiov Vo tdv &v Tpoig Znoiyopdc enot yevésOar mepiudymrov ayvoig Tod
aAnBodc, 586¢).>°! These ‘shadow-fighting’ individuals oppressing their fellow citizens are
the exact opposite of the aga/ma-men of the Myth of Metals who co-exist peacefully
precisely because they were reared to believe that were all equally crafted directly by God
from metal in the same subterranean ‘cave-forge’ (415¢—d). There is a great irony involved
here—the ‘Noble Lie’ whereby citizens are led to believe in a metallurgical anthropogony
that does not accurately reflect the biological facts of this realm is ultimately supremely
truthful and good for it is most conducive of Justice being properly manifested in both the
individual and the polis at large. Not only that but through the eikastic Myth of Metals,
agalmatoipoioi-poiétai demiurgically craft a unifying narrative of equal for all the agalma-

men by creating the impression that they were all equally moulded by God. This mythic

391 ¢f, Stesichorean legend that the real Helen remained in Egypt while only her phantom went to Troy, Phdr.
243a-b, E.Hel. 605 ff., El. 1282-1283, Isoc.Hel.40 & 64.
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dynamic is also analogous to how the sub-demiurges of the Timaean eikds mythos crafted
terrestrial humans in imitation of how the Demiurge created them (ppodpevor tov ceétepov
dnuovpydv, 42¢) and how the Demiurge gave one common, equal birthing to the first nous-
soul humans by sowing them all in organs of Time, astral bodies (41e). The point in all this is
that Socrates and Timaeus in their respective eikastic anthropogonic myths are painting out
fictions that are impossible to verify but that fact does not detract from the truthfulness of the
enterprise because their logographic zographia-agalmatopoiia contributes to the actualisation
of the highest truth—the correlation of the gignomena in this dreamy World of Becoming
with the Forms of the World of Being and the attainment of Justice in the polity at large and
within individual man’s body-politic. There is a necessity in giving the appetitive mortal soul
its dues and letting psychagogic eidolopoiia take place in its sub-rational realm. The net-
outcome of appeasing the mortal soul’s desire for ‘oneiric shadow-puppetry’ is beneficial for
the whole ‘polity’ of the individual agalma-man’s body-soul compound. The rational faculty
of nous must always be capable of discerning through /ogismos (dialectic and ratiocination)
that within the sub-rational eidolopoiia of the dream-state there is a divine message that can
be oneiromantically interpreted in such a manner as to gain insight about the relationship
between Becoming and Being. That insight is then be used by the philosopher-kings to create
an optimally harmonious balance (Justice) within both the individual’s body-soul compound
and the polity at large. Thus, the philosopher-kings’ role as oneiromantic exéegétai is
essentially one and the same as what has already been said about the soteriological enterprise
of divinising agalmatopoiia in Chapter 2. The philosopher-kings qua collective ‘nous of the
body-soul politic’ cease their exclusive dialectic and philosophic pursuits to venture down
into the ‘cave-torso of theoeikelon-andreikelon polity’ where the craftsmen, farmers and
phylakes-epikouroi dwell in order to ‘paint’ into reality the dream-world of the Myth of

Metals.In the dream-world of the Myth of Metals and the Allegory of the Cave the
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philosopher-kings not only act as oneiric eikonopoioi but even impersonate God the Creator
Himself (6 6g0¢ mAdttmv, 3.415a). They need to stop engaging in pure dialectic and
astronomy in order to become ‘divinely possessed’ as it were with the capacity to ‘act as God’
in constructing a mythic dream-world that can then be subject to rational review when the
Philosopher-Kings exit the oneiric cave and ascend back to their acropolis-observatory. This
is analogous to how each man’s mind vacates its ‘cephalic acropolis’ each night to paints a
shadow-puppet show each night on his liver in order to domesticate the epithymeétikon-
thremma through oneiric imagery. The cessation of pure, exclusive philosophising in order to
engage in oneiric myth-making is just as essential for cohesion (Justice) in the body-politic as
sleep and waking evaluation of dreams are for the maintaining of health in the individual
human’s body-soul compound. The key dynamic at play here is the interplay between the
sub-rational, oneiric eikonopoiia of eikotes mythoi and the noetic logoi of dialectic—both
work in tandem to bring about the optimal overall outcome both for microcosmic man and
mesocosmic polity. This is analogous to how Nous’ and Necessity’ cooperation in Chora’s
sub-rational, oneiric ektyposis of the Demiurge’s noetic Ideas bring about the optimal overall

outcome at the macrocosmic level.?%?

As per Socrates, the ability of philosopher-kings to discern eikastic likenesses, the dreamy
eidola of this World of Becoming, from the Forms on which they are modelled is on account
of their having beheld the Forms of the Just, the Beautiful, the Just and the Good, the
Ultimate Truths (10 €ld@Aa &tta doti Koi OV, 18 10 TOANOT} Empaxévar KoAdV T Kai dikoimv
Kol aya®dv wépt, 520c). Thus viewed in light of the earlier discussion in Chapter 2 of Justice

as being observable in the self-regulation of the body-soul complex, the philosopher-kings

392 Cf, LSJ s.v. éktUMwolG citing Aesar. ap. Stob.1.49.27 for the definition "modelling in relief".
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are those whose immortal souls have beheld Being and who have tamed their epithymeétikon
and psychagogically redirected it to support the nous’ correctly oriented teleology rather than
letting base desires overpower reason. The achievement of good governance internally, the
realisation of Justice in one’s own body-soul complex allows for it to then be ‘exported’ to
others in the polis. This political dynamic of philosopher-kings descending from their
astronomical-observatory acropolis where pure dialectic and contemplation of the Forms
occurs in order to enter the dream-cave in order to help the bound captives therein directly
parallels the way, within the psychosomatic microcosm of man, the nous vacates the head
during the time of reasonless sleep in order to travel down to the torso-prison of the bound
beast, the epithymétikon, in order to impart logismos indirectly, mantically, through the
zographia that produces eikastic dream-imagery (71c-d). As is clear in Socrates’ above use of
the words Omap and dvap his contrast of the waking and sleeping state is deeply embedded in
his discussion of the link between the Worlds of Being and Becoming as well as the
relationship between the sub-rational and cognising components of the polis’ and the
individual human’s organism.*** It is no coincidence that Timaeus contrasts the exact same
words that Socrates does in the above passage (dvap and Hmop) when he describes the
dynamic underpinning the hierophantic exegesis of both eikastic dream-visions as well as

those resulting from divine possession in waking hours (71e).

Chapter 3 Conclusion

The inherently religious nature of Plato’s conception of education and political life is evident

in the way life in this Visible World of Becoming is framed as a fleeting dream-vision, a

393 The same contrast is found in R.476c, 533b-c, 574d, 576b Phdr. 277d, Phlb. 36e, 65e, Pit. 277d, 278e, Tht.
158b, Ti. 71e, Lg.969b.
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cave-wall decorated with the captivating moving eidola of zoa (cf. 52b-c on Chora: ¥md
Ta0TNG TG Ovelpdéemc). Rather than simply being a dystopia that entraps the soul in
mistaking phantasmata for realities there is a slither of hope for those who are philosophic—
they can master the art of oneiromantic exegesis and come to understand whence the dreamy

eikones of this realm come and how to ascend to that higher, truer, better World of Being.

Timaeus is to be seen as the hierophantic master poet and oneiromantic exegete capable of
not only satisfying the base, bestial pathos of Socrates’ bound epithymétikon-thremma to see
his polity rendered a shadow-play of moving zoa at war but in so doing anagogically guides
the mortal soul’s unreasoning and irrational desire (gig émBopiav deikotto, 19b) into service
of a much higher goal, namely the construction of a system of oneiric agalmatopoiia-
zographia that can be interpreted through logismos in such a way as to optimally harmonise
one’s own interiority and establish ideal Justice in one’s polity so that the ultimate telos of
existence can be achieved—namely the sustaining of a maximal degree of God-likeness at the
microcosmic, mesocosmic and macrocosmic levels for as long as possible before the

inevitable cycle of decay commences and a fresh start is required.

Dissertation Conclusion

This dissertation has outlined a radically new approach to reading the Timaeus in conjunction
with the Republic. Not only does the study of these two texts’ interrelation serve to elucidate
their meaning but it also leads to a better appreciation of how Plato conceived of the
relationship between the Divine Macrocosm, the mesocosmic polis and microcosmic man. So
much of what has been established in this dissertation is essentially without precedent in

modern scholarship. Even though some elements of the typology of agalmatopoiia examined
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here have already been identified in recent scholarship no one has ever drawn together all the
eikastic diction and imagery in the 7imaeus and the Republic in such a way as to construct a
coherent profile of Plato’s theology and soteriology of eikonopoiia. This dissertation’s novel
contributions can be summarised in three key points. Firstly, it has been demonstrated that
Timaeus is a divinely inspired rhapsode and oneiromantic hierophant who manages to
produce a cosmogonic and anthropogonic myth that eclipses the poetry of Homer and Hesiod
in theological merit by painting an accurate picture of both the Divine and of man in his
perfect and divinised state. Secondly, the fulfilment of Socrates’ request to see his ideal polity
animated by Timaeus’ eikos logos as a zoon at war has been framed in terms of the
discourse’s embodiment of the theoeikelon-andreikelon constitution of R.6.501b and its
consequent function as a kind of ‘mould’ in which agalma-citizens can be shaped into
theoeikela andreikela themselves. Thirdly the famed Myth of Metals and Allegory of the
Cave have been comprehensively connected to the Chorology of the 7imaeus and its account
of the psychagogy of hepatic eikonopoiia and the oneiromantic exegesis of the eidola
produced through such divinely-inspired revelations (7i.70d-72b). In exploring the status of
the Timaean eikos mythos as a sub-rational dream-vision interpreted through waking rational
exegesis the dichotomy between the sub-rational dreaming state and the reasoning waking
state was shown to parallel the relationship between the ontological and epistemological
orders of Becoming and Being. By concluding with an exploration of how Plato conceived of
divine revelation and the rational exegesis of such inherently sub-rational oneiric imagery the
dissertation paths the way for a new appraisal of Timaeus’ eikos mythos. All the prior
discussion of a new kind of rhapsodic mythopoesis capable of generating a living eikon of
both the Cosmotheos and the theoeikelon-andreikelon constitution that moulds the body-soul
compound in its likeness is to be viewed through the prism of oneiric eikonopoiia and

rational hierophantic exegesis. Instead of being merely unstable conjecture, the eikos mythos
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is a divine revelation that has been subject to rational explanation by a wise hierophant-
rhapsode. The eikos logos allows the careful reader/listener to come to understand how it is
that the dreamy World of Becoming relates to the Paradigm of Being. One achieves such
understanding by mastering the divine art of eikonopoiia. 1t is only by becoming a skilled
dialectical zographos-agalmatopoios that one can bridge the ontological and epistemological
divide between Being and Becoming and then take action to try and make not only his own
microcosmic body-soul compound, his fellow citizens and his whole city but even the entire

macrocosm the best possible likeness of the Noetic Animal that it can be.

In providing these novel insights this dissertation has provided a fresh perspective on Plato’s
‘political theology of eikonopoiia’, a soteriology centred on God-like philosopher-kings
imitating the Demiurge’s bestowal of musico-mathematical order on the Visible All by first
crafting themselves into likenesses (eikones) of the Divine Macrocosm and then by devising
the theoeikelon-andreikelon constitution and the perfect eikos mythos which they can use as
typoi in which to mould the agalma-citizens of their polis just as God begat the Visible

Cosmotheos as the perfect ‘living statue’ (7i.37¢) through Chora the ‘mould’.
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Appendix

Fig. 1:

Brumbaugh (1951) 343 provides the following geometric schema that
shows how the epistemological categories of the Divided Line, the
divisions of the tripartite soul and the types of governance all coalesce
together:
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Fig. 2:

The following diagram shows how the sinful mismanagement of a part of the body-soul
compound leads reincarnation as a particular kind of animal (zéon). In so doing it shows how
each sector of microcosmic man’s body-soul compound corresponds to a macrocosmic
element. The man who exercises his cephalic nous-soul correctly returns to his original state
as an ensouled astral body (42b) whereas the astronomically -oriented man who is foolish is
reincarnated as a bird (91d). As such the head is associated with fire and air since stars and
birds are fashioned from those elements. So too the thymos is associated with earth because
the unphilosophic man who neglects Heaven is reincarnated as an earthen tetrapod, a creature
that crawls on the earth from which it is fashioned (91e). Lastly the epithymétikon is
associated with water because those who live only for base desires are reincarnated as aquatic
life-forms (92b). When these connections are mapped onto the human frame, a peculiar

zographia arises:

S

Could it be that the theoeikelon-andreikelon was conceived of as such a ‘painting’ as this?

Given that the Paradigm and the Visible All are ‘panzoomorphic’ in that they contain all
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visible and invisible animals respectively (7i.30c-d) perhaps when one ‘paints’ the Divine
Macrocosm in the form of a microcosmic man they produce the above schema. There may
even be parallels with the following cosmogonic fragment of Empedocles wherein painters
act as microcosmic demiruges by producing an eikon of all the different animalian life-forms

by imitating God the macrocosmic Zographos:

D60 (B23)= Simpl. In Phys., p. 160.1-11:
¢ 0’ omdTaV YpapEes avabnUoTo TOKIAA®GLY
qvépeg apel Térvng Vo PTIog £V Sedadre,
oft’ &mel oVV PAPYOGT TOADYPOO. PAPLOKO XEPGLV,
appovin peiéovte ta pev TALw, dAla 8’ EAAcow,
5ék T@Vv €ldea TAGY AAMYKIO TOPGVVOVOTL,
dévdped te ktilovte Kol Avépag NOE YOVATKOG
Ofpag T’ olwvolg Te Kai VéaTodpéppovag iy0dg
Kai te BeoVg doAyaimvag TRol pepicToVs:
obto P 6° dmdTn epéva kavdtm dAlodev etvat
100vnT®V, 660 ye dfjha yeydaoty dometa, Tnynyv,
AL TOp®C TadT’ 1601, 020D Tapa pdbov drovoog
As when painters colour many-hued sacrificial offerings,
Both men, by reason of their skill, very expert in their art,
They grasp many-colored pigments in their hands,
Then, having mixed them in harmony, the ones more, the others less,
Out of these they compose forms similar to all things,
Creating trees, men, and women,
Wild beasts and birds, water-nourished fish,
And long-lived gods, the greatest in honours:

In this way may your mind not succumb to the error that it is from elsewhere [scil.
than from the four elementary roots|

That comes the source of all the innumerable mortal things whose existence is
evident,

But know this exactly, once you have heard the word of a god.
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