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ABSTRACT OF THE DISSERTATION

One Hundred and One Nights:

Plato and the Metaphysical Feminine

by

Irene Han
Doctor of Philosophy in Classics
University of California, Los Angeles, 2017

Professor Giulia Sissa, Chair

The twentieth-century has been dubbed the century of anti-Platonism by Badiou, a
contemporary French philosopher. He identifies six strains of anti-Platonism: the vitalist,
analytic, Marxist, existentialist, Heideggerian and “ordinary political philosophy.” My research
responds to these interpretations: in order to illustrate the dialectic between the past and present,
I situate my work within the “affective turn,” one of the currents in critical theory. In my
dissertation “One Hundred and One Nights: Plato and the Metaphysical Feminine,” I reassess
Plato’s stance towards the realm of becoming and see it as a feminine space, for the female body
resides in his politics as the materialization of desire and the embodying of aspirations. It is with

this approach that I make an intervention in the scholarly debate known as “Plato’s Feminism:”'

! This debate started gaining attention with the feminist scholarship of the 1970’s. See eg. Annas, Okin,

Wender and Vlastos.
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I elucidate gendered spaces in the utopian paradigm and demonstrate that political discourses are
gendered discourses.

I look at the points of contact and disagreement among Plato’s utopian dialogues,
Republic, Laws and Timaeus, and, in my examination of the different textures of the ideal city,
trace his gendered line of thought in the images, metaphors and analogies of the narrative. I use
Deleuze’s theory of cinema in Cinema 1. The Movement-Image and Cinema 2: The Time-Image
as a hermeneutic model to locate the vital feminine principle of becoming, which I believe to be
operative in the ancient texts. My work thus combines theoretical, literary and philological
methodologies and is interested in an issue of enhancement: I proceed to show, by periodic
demonstrations, that my philological answers verify the theoretical questions and categories that
I pose as initiating them, that each depends upon and enhances the other.

Ultimately what I try to magnify in Plato’s thought is a double dichotomy, the bones and
structure of binary oppositions: on the one hand, a set of neat micro-definitions, exemplified by
the realm of the forms and the neutral, to kalon, for instance, and, on the other, the cacophony of
muthoi, in other words, the realm of flux, language and meta-language. Because language is not
pure—it is structured and manipulated, put under great stress since it expresses the world of
appearance, and produces gendered bridges and divisions—Plato has to revert to fiction, noble
lies and bodily metaphors to describe any reality, phenomenal or ideal. I focus on this
vulnerability in Plato in his utopian dialogues and argue that he offers a theory of politics based
on mimésis and an aesthetics of politics, made tangible by what I identify to be a cinematic
narrative, which gives impressions of movement, time, fluidity and psychic contortions of all
kinds. I take an interdisciplinary approach in order to show Plato not as a negative-polarity to the

contemporary period but as a rather modern thinker, more than relevant to the present day.
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« Ce n’est pas une image juste, c’est juste une image ». — J.L. Godard



Introduction

I. Mirrors

In Republic Book X, Plato defines mimésis and describes a craftsman, who engages in
mimetic production, by producing all plants and animals (t& €k Tfig Yfic puoOpEeva Gravta Totel
kol {®a mavta Epyaletar), including himself (td te dAla kai Eavtdv), and heaven and earth and
the gods and all things in heaven and in Hades under the earth (koi tpog Tovto1g YTV Koi 0Opavov
Kol B0eovg Kol TavTa T £v ovpavd kol Ta &v Adov vmo yiig dnavta épydletar) (Pl. Resp. 596¢).
Socrates raises the possibility of the existence of this kind of person, a “creator of all these
things” (tobtwv andvtov Tomg), or, rather, that in one way he could and in another he
couldn’t (} Twvi pév Tpdme yevésBar Gv...tvi 6& 0Ok &v) (Pl. Resp. 596d). All he would have to
do is to take a mirror and to carry it about everywhere (Aapov kdtomtpov meprpépety mavtoyq) to
produce the sun and all things in sky, and speedily the earth, animals and plants and all other
implements (RA10v...T0 &v T® 0oVpavd, Toyd 88 Yijv...taAka (G kol okevn kai putd) (PL. Resp.
596d-e), but the craftsman, including the painter, makes only the appearance of them
(pavopeva), not the reality and the truth (o0 pévrot dvta y€ mov t1j dAnOeiq) (PL. Resp. 596¢).
These creations are not real and true (ovx aAn07)) (PL. Resp. 596e).

It is my view that the Republic acts precisely in this way, as a mirror that provides a
reflection of heaven and specifically of the pattern that lies in heaven (év 00pav®... Tapdostypo
avaxeiror) (PL Resp. 592b), offered up by the ideal city or kallipolis, and that Plato, as the
author, is a sort of painter, a “maker of all things,” of entire utopian worlds that include plants
and animals, heaven and earth, and even Hell, and, finally, reflections of subjects and the self. In
my dissertation, I focus on Plato’s political dialogues, the Republic, Laws and Timaeus, where

we find models of the best possible state, and argue that he advances a normative theory of



politics based on mimesis. What particularly interests me about these utopian paradigms is how
they make room for and incorporate the female body, where women enter the public sphere and
take their place as political subjects. Therefore, I reassess Plato’s stance towards the realm of
appearances, the phenomenal world and the sphere of becoming and see it as a feminine space,
for the female body resides in his politics as the materialization of desire and the embodying of
aspirations. It is with this approach that I hope to elucidate gendered spaces in the utopian
paradigm and to demonstrate that political discourses are gendered discourses.

My research works at the intersection between Classics and Political Science and
combines theoretical, literary and philological methodologies. In the dissertation, I make an
intervention, primarily in two scholarly debates, first, “Plato’s feminism” and, second, the
question of unitarianism versus that of developmentalism. As the title suggests, it would come as
no surprise that the former point of dispute centers on the question of whether Plato is a feminist
or not, since in two of his major dialogues, the Republic and the Laws, we find that, remarkably,
he introduces a series of arguments that uphold the rights and status of guardian women.' The
second controversy rests on the issue of whether change takes place over the course of his career,
a view held by developmentalists, or quite the opposite case, which is maintained by unitarians:
that little or no change in Plato’s views occurs. Whereas developmentalists divide the Platonic

corpus into early, middle and late stages, where certain stylistic tendencies define each period,

! Vlastos has asked the very question, “Is Plato a feminist?”, and argued that Plato gives equality to only

certain women and discriminates against all other women. In “Supposing Truth Were a Woman,” Brown takes a
more positive and lenient position in the debate, by arguing that Plato engages in a critique of the socially male
modes of thinking, speaking and acting prevalent in his epoch and milieu, because both philosopher kings and
queens rule the kallipolis. She believes that the structure of the ideal city is effeminate “...in its replacement of
political faction and public assembly with relations of familial hierarchy and accord” (612). Annas, on the other
hand, has pointed out that Plato advances a utilitarian argument and that his proposals about women are justified
entirely by the resulting benefit to the state and not at all by women’s needs or rights: “Even if women are inferior to
men, it will still be of advantage to the state to have women do what men do if it is of public benefit. The argument
in the Republic does not need, or claim, more than this” (1976: 316).
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for example, and former aspects of his thought evolve and are revised, unitarians, such as Shorey
and Annas (1999), reaffirm a constant unity of doctrine throughout and a continuity of purpose.

I respond to these disagreements in my work, and, in Chapter 1, I align myself with those
scholars, who have previously argued that Plato is not a feminist, such as Annas (1976) and
Saxonhouse (1994), and with the developmentalist mode of interpreting the texts. I do believe
that marked shifts are noticeable from the middle to the late period and that, in comparison to the
Republic, the Laws displays remarkable changes, in terms of both style and content, especially if
we consider the disappearance of Socrates altogether in Plato’s last work. Some scholars, who
belong to this school of thought and with whom I tend to agree, are Bobonich and Laks.
Bobonich argues that the different arrangements of the Laws can be explained by Plato's more
optimistic views of the capacity for non-philosophers to achieve virtue and happiness: “If Plato is
more optimistic about the ethical capacities of non-philosophers in Laws, then his psychology
and epistemology must have changed in some important respects” (2002: 294). Laks also prefers
the more common view that there is a fundamental change in Plato's thought between the
Republic and the Laws but sees the two works as complementary: “The two works are
complementary, not because the ‘laws’ are expected to follow the ‘constitution,” but because the
possible follows upon the ideal model” (1990: 213).

While I do engage with these strands of scholarly debate, the primary project that I
undertake in my dissertation is to respond to a wide range of contemporary criticism that Plato
has met in his afterlife, particularly in the twentieth century, in order to show how the past is
always present. Badiou, a living French philosopher, who has translated the Republic into
French, exposes six strains of anti-Platonism in his recent seminars « Platon aujourd’hui ! » : the

vitalist, analytic, Marxist, existentialist, Heideggerian and “ordinary political philosophy.” In



what follows, I will provide a brief exposition of each critique, in order to demonstrate Plato’s
wide-ranging and extensive influence, before moving on to clarify and to explicate my approach
and methodology. The aim of my work is similar to that of Badiou, who tries to recuperate Plato
from these attacks and argues that the most audacious rehabilitations of Plato are issues of May
1968: « L’événement mai 68 produit a contre-temps et a contre-courant une nouvelle figure
assumée et affirmative de Platon. Dans le cadre de cette réhabilitation, le platonisme se définit
comme ce qui propose la mathématique / mystique d’une disposition de pensée » (Sém. 2007-
2008) (“The event of May 68 produced against the current and against the tide a new assumed
and affirmative figure of Plato. Within the framework of this rehabilitation, Platonism defined
itself as that which proposes the mystical mathematics of a disposition of thought”).

First of all, the vitalists are represented by Nietzsche, Bergson and Deleuze, and they
charge Plato with a hostility towards the realm of becoming. These thinkers depict Plato as the
founder and the first to pose the primacy of immobility, and “becoming,” in this case, would
amount to being a stigma or a mere trace of appearance, whereas, for the vitalists, it is in
becoming that the singular essence of life is given (Sém. 2007-2008). The analytics (Russell, the
second Wittgenstein, Carnap...), on the other hand, attack the status of mathematical objects,
Plato’s assumption of a separate existence and supra-sensible mathematical identities. Badiou
identifies Aristotle as an ancient forerunner of this school, the original “traitor of opera,” who
plays the role of one who has betrayed his teacher. According to Aristotle, it is clearly impossible
for mathematical things to have a separate existence from the sensibles (Sém. 2007-2008). Kant
would later take on a similar critique, that if the realm of the forms should exist, there would be a

native intelligible intuition, of which there is no evidence (« que rien n’atteste ».)



Marxists have seen Plato as the quintessential idealist philosopher, as the champion of
discontinuity and the separation of sensible and intelligible worlds. Badiou cites the definition
that the dictionary of the USSR provides under the heading “Plato:” « idéologue de la classe des
propriétaires d’esclaves ». The existentialists (Kierkegaard, Sartre) find fault with the primacy of
essence over existence. Sartre famously asserts, « I’existence précede 1’essence ». What was
before existence? According to Sartre, originally there was nothing, and the major criticism is
that Plato subsumes under realm of being that of non-being (Sém. 2007-2008).

I will move briefly through the last two critiques. Heidegger charges Plato with
submitting the outbreak of being to “the cutting of the idea:” « ...impute quant a lui a Platon
c’est d’avoir soumis 1’éclosion de 1’étre a la découpe de I’idée » (Sém. 2007-2008). The Platonic
figure of the idea makes it possible that thought installs itself in “the oblivion of being” (/a
pensée s’installe dans ["oubli de [’étre) (Sém. 2007-2008). There is something irremediably lost
as soon as one elides the ontological difference between being and becoming, « ce qui apparait
dans un horizon et I’horizon lui-méme comme ouverture qui rend possible 1’apparaitre en lui de
I’étant » (Sém. 2007-2008). To put it more simply, with the concept and presence of these
forms, Plato’s thought is too abstract and theoretical, for Heidegger: the categorization of
Western metaphysics is problematic, and the form is too static. We forget our emergence in the
world. Finally, political theorists such as Karl Popper and Hannah Arendt, in their “democratic”
critique of Platonism, have attributed totalitarianism to Plato’s thought. Politics is not mediated
by the idea of truth. Instead, the political sphere concerns a system of “being together,” that is
accomplished in the free play between opinions and interests, and Arendt, specifically, argues
that the major faculty in politics is directed towards democratic judgment: « La politique, pour

elle, n’est nullement une pratique d’incorporation au vrai, mais un jugement par lequel on se fait



une idée de ce que devient le collectif et ses normes » (Sém. 2007-2008) (“Politics, for her, is by
no means a practice of incorporation into truth, but a judgment by which one gets an idea of what
becomes of the collective and its norms”).

What is made clear by Badiou’s survey is precisely the broad range of critiques and
Plato’s extensive and substantial impact on the Western philosophical tradition. In my readings
of Plato, I am primarily interested in responding to these strains of discourse and particularly to
the vitalist school of thought, where Deleuze, in fact, presents his philosophy as an “inverted
Platonism” and, in this way, follows Nietzsche, by embarking on a quest to overturn Platonism. I
will revisit vitalism and “the affective turn” in Chapter 1, but, for now, I will define what is
meant by the term and explain the significance of the theory, which I will use as a conceptual
apparatus with which to read the dialogues, and, ultimately, what is at stake in my project.

This is the approach that I take: I perform a vitalist reading of the Platonic texts and set
out to read Plato against the grain. As their critique suggests, the vitalists affirm and privilege the
sphere of becoming, rather than being. Colebrook, in her primer to Deleuze, explains the primacy

of this concept in the vitalist framework and what relationship it has to being:

...there is no longer an origin or being that then becomes or goes through a process of simulation.
In a reversal of Platonism, we do away with the foundation of being, acknowledging the
immanence of becoming (becoming as all there is without ground or foundation). This does not
just mean valuing becoming over being. It means doing away with the opposition altogether. The
supposed real world that would lie behind the flux of becoming is not, Deleuze insists, a stable
world of being; there ‘is’ nothing other than the flow of becoming. All ‘beings’ are just relatively
stable moments in a flow of becoming-life (2002: 125).

I will focus on this principle, the principle of becoming, and the way in which it works in the
utopian dialogues. It is my view, furthermore, that the feminine maps itself onto the phenomenal
domain, associated with vitalist themes such as movement, generation, materiality and change
(metabole). 1 will argue that, even though Plato strives towards the realm of the forms, being

itself and permanence, and it is very true that he opposes Socrates, the philosopher, who pursues



truth and that which is, to someone like Protagoras, the sophist and relativist, nonetheless, he
builds his philosophical project with feminine blocks of becoming. As a result, [ will place the
accent on the constructed aspect and mimetic facets of the ideal city, which is an aesthetic
production, and these political models are themselves embedded in mimetic representation:
writing, language and the lively, animated format of the philosophical dialogue.

I situate my work in the vitalist or “affective turn,” which I will continue to elaborate in
my chapters, because it is one of the predominant modes of thought that is prevalent today and
expressive of our intellectual zeitgeist. I apply vitalist concepts to the ancient source material and
use the theoretical framework as a heuristic model with which to interpret the texts because it is
my belief that a critical theory is originally operative in the Platonic dialogues: namely, vitalist
conceptions of the Deleuzian assemblage, subjectivity, cinematic aesthetics and becoming. Not
to worry, I will be very precise about these terms and include a thorough exposition of the
critical vocabulary at the beginning of each chapter, in order to ensure that we are on the same
page and have at our disposal and a common language with which to contextualize the primary
texts. I will use these theoretical concepts to trace vitalist principles and streams of becoming
that obscure categories and boundaries between binary oppositions, through metaphors,
analogies and language. What the theoretical model enhances is the interchangeability between
two separate sets, the movement and temporality of thoughts and concepts and, finally, the
impermanence and displacing activity of the metaphysical structure that Plato himself creates.

This is where the gendered question comes into question and plays a crucial role. The
terms that compose a set of oppositions and a series of relationships are gendered, and they exist
in a hierarchy. Let us take the famous example from the Timaeus, where the source wherefrom

the coming to be is copied is compared to the figure of the father, and the maternal chora, the



space or room in which copies come to be, is characterized as the “receiving thing” (10 p&v
dgxouevov) (Pl Ti. 50c-d). I find it a source of fascination that Plato uses these gendered
metaphors in order to describe and to delineate his metaphysical project, and, if we focus on the
metaphorization of language, the twists and turns of metaphor in the dialogues, it is my belief
that we start to notice the great extent to which he relies on what is bodily, corporeal, material
and feminine and, ultimately, the reversal and displacement of the original hierarchy between
being and becoming, form and matter and, finally, masculine and feminine. Western metaphysics
never takes off, and Plato is always embedded in the phenomenal domain as long as he adheres
to the practice of writing, which is “[jlust like painting...like optical illusions and the techniques
of mimesis in general” (Derrida 1981: 97).

It is not my intention to confuse the reader and to lead us astray from Plato, when I
mention various theorists and theories. On the contrary, I am interested in these strands of anti-
Platonism and specifically in recuperating strands of materialist thought through a combination
of feminism and affect theory in order to position Plato not as a negative-polarity to the
contemporary period but as a rather modern thinker, more than relevant to the present day. In this
way, I agree with Badiou and the overall ambition of his project in « Platon aujourd’hui !

» because I too believe that Plato is a thinker for us, in the current era, and find his ancient works
very fresh, as a reader today. I should also add that these modern critiques are picking up on a
theoretical trend that Aristotle initiates in antiquity, when he revises, in his treatment, the concept
of the Platonic forms (Arist. Metaph. 1028b) and contributes his own touch, as it were, by
interrogating the relationship that they have to participant sensibles in Metaphysics VII:
QoavepOV dpa Ot 1 TOV 0DV aitia,
¢ elmBaot Tiveg Aéyewv Ta €10M, €l Eotv dtTa Tapd T Ko’

EKOoTa, TPOG YE TAG YEVESELS KOl TOG 0VGT0g 0VOEV ypnoiun:
000’ v elev 014 ye Tadta ovcion kab’ avTdc. £mi pev om



VOV Kol pavepOV 1L TO YEVV®Y T010DTOV PEV 010V TO YEVV®-
HEVOV, OV HEVTOL TO 00TO Y€, 0VOE EV TA APIOUD AAAL TG

£idet, olov v 10i¢ PLGIKOIG—aVOpwTOg Yap EvOpwmOV YeEVVI—
av un TL Tapd eOoY yévntat, olov inmog fpiovov (koi

tadTo 6€ Opoimg: O yap Gv Kowov ein €9’ inmov kai dvou

00K ®VOpaoTOL, TO &yyDToTa YEVOG, €1 0’ av duen iowg,

olov fpiovoc): dote pavepdy &t ovBEV Sel dg Tapdderypa e1d0c
Kataokevdle (LaAota yap av v tovtolg Enelnrodvio-

ovoion yap oi péAtoto avton) GAAd ikovov o yevvdv motd-

oat kol Tod £idovg oittov etvor &v tf BAn. 10 8 émav §{dn,

70 T016VSe £180¢ &V T0icde Tai capél kai dcToic, KodAiag

Kol Zokpatng: kol Etepov pEV ot v VANV (Etépa yap),

TanTO 88 T¢) £1de (STopov yap T £180¢). (Arist. Metaph. 1033b-1034a.)

[It is obvious, therefore, that the cause consisting of the Forms (if these are the
way some people are accustomed to say the Forms are, namely, things beyond the
particulars) is of no use, at any rate where comings to be and substances are
concerned, and they would not be intrinsically substances because of these.

In some cases indeed it is even evident that the begetter is of this same sort
as the begotten (not that they are the same thing, certainly, nor one in number, but
one in form)—for example, in the case of natural things. For human begets
human—unless something is begotten contrary to nature, as when a horse begets a
mule. (And even these cases are similar. For what would be common to both
horse and donkey, the closest genus, does not have a name, but would presumably
be both, like a mule.) And thus obviously there is no need to fabricate a Form as a
paradigm (for it was in the case of natural things that Forms were looked for most
of all, since these are most of all substances), rather, the begetter is sufficient to
produce the thing, and is the cause of the form’s being in the matter. And once we
have the whole, such-and-such sort of form in this flesh and bones, this is Callias
or Socrates. And they are distinct because of their matter (for that is distinct), but
the same in form (because the form is indivisible).]*

In this book, the primary question that Aristotle asks is, “What is substance?”, and defines it as

form or essence, as opposed to matter. His conception of the forms (t& €i6n) differs from that of

Plato, for Aristotle seems to deny their separability and status as paradigms: they should be

regarded as self-subsistent substances (008’ av eiev S14 ye Tadta odoion kb’ avTic).

The Aristotelian model suggests that the primary substance or form is not separable from

all matter. It is anti-Platonic and included in Badiou’s list because it seems as though Aristotle

stresses the compound of form and matter and the interaction between the two. That is, the

Translations have been adapted from Reeve’s.
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Aristotelian form is a function from matter to compound material substances and a unity of
matter and form: there is no need to “construct” a Form as a paradigm (000v d&1 ®¢ mapddetypo
gldoc katackevdlev), he explains in the quoted passage. Matter gives structure or form to
individual substances: the completed whole, such-and-such sort of form induced in this flesh and
bones, is Callias or Socrates (t0 8 Gmov {31, TO TO16VSE £160¢ &V T0icde Toic capél Kai 66TolC,
KoAAiag koi Zokpdnc). And they are distinct because of their matter (for that is distinct), but
the same in form (because the form is indivisible) (kai &tepov pev dwa v VANV (Etépa ydp),
TanTO 88 T¢) £1det (STopov yap 10 £180¢)). The form is not a “thing” in the manner of a Platonic
form but, rather, the way something is, the way the matter composing an individual compound is
organized into a functioning whole.

In Aristotle’s contextualization of matter and form, I think what we see is the mechanism
by which substances change their patterns and configurations from one to another, and it is
through coming to be or generation. While he decreases the importance of the presence of the
form, Aristotle notices that the thing, which generates, is sufficient to produce and to be the
“cause of the form in matter” (ikavov 10 yevv@v motficar kol Tod £idovg oitiov etvar &v tfj BAT).
There is no need to set up the model of what would be a Platonic form, but substances
themselves and what we naturally find in the world give structure and form to other compounds,
by coming to be:

ofjAov 8’ €k TV
elpnuévav Kai 8t Tpdmov v Thvta yiyvetal &5 OLmvOLOv,
domep T EVOEL | K LEPOVS OPLOVLLLOL (010V 1) Oikia €&
oikiog, 1 OO vod- 1 yap TéYVN TO €100C) 7 €K HEPOVGS
Exovtog TL uépog, —Eav un| katd cupuPePnkog yiyvnror to
yap aitiov Tod motelv TpdTov ko’ avTod HéPog. BepuoTng yop
1N év i) kvnoet Beppdtra &v 1@ copatt Emoincev: adt
0¢ gotiv 1 vylewn | Hé€POg, §j AoAoVOET AT HEPOG TL THG

Vytelag 1 avtn M vyiew 010 Kol Aéyetor Tolely, 8Tt EKelvo
motel [tV Vyietov] @ dkoAovBel kai cuuPéPnie [Bepuodtng]. dote,
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domep €V T01G GLAAOYIGHOTG, TAVTWOV ApPYN 1) OLGIN: €K VAP
T0D Ti é0TIv 0l GLALOYIGHOL €loty, EvTadBa 08 ai YeVEGELS.
Opoimg 0¢ Kai Td PVGEL CLVIOTANEVH TOVTOLG EYEL. TO PEV
yap oméppa Tolel domep T amd TéEXVNGS (Exet yap dvvd-

LEL TO E180C, KOi 6’ 0D TO oméppa, 6T TS OUOVOHOV—OD
yap mavto oOTm 0l {NTelv ¢ £ avBpmdmov dvOpwmog: Kai
Yap yovi &€ dvdpoc—=eav un Thpopa 7 510 fuiovog ovk

€€ NMUOVOL)- 6ca 8¢ Ao TAVTOUATOV DOTEP EKET Yiyve-

Tat, 6oV 1) VAN duvatat kol Ve’ adThg Kvelohot TavTnv
NV Kivnow fjv 10 onéppa Kivel- 66mv 08 PN, tadta adv-
vata yiyveoBot ALmG Tog 1) €5 avtdv. (Arist. Metaph. 1034a-b.)

[It is clear from what has been said that in a way all things come to be from
something with the same name, as is the case with natural objects, or from a part
with the same name (for example, the house from a house, insofar as it is as a
result of understanding, since the craft is the form), or from what has some part of
[what comes to be]—that is, if the generation is not accidental. For the primary
cause of the production, the intrinsic one, is a part [of the product]. For heat in the
[rubbing] movement produces heat in the body, and this either is health or a part
of it, or a part of health follows it or health itself does. And that is why it is said to
produce health—because it produces that which the health follows and with
which it coincides. And so, just as in the deductions, the substance is the starting-
point of all, since it is from the what-it-is that the deductions come, and from
there too the generations.

Things composed by nature also have a similarity to these others. For the
seed is a producer in the same way as the things that are from craft, since it has
the form potentially. And what the seed comes from in a way has the same name
[as the offspring], except where there is a disability. For we should not look for all
offspring to come to be in the same way as human does from human, since even
woman comes from man. That is why, too, a mule does not come from a mule.

Those natural things, which are produced, like artificial objects,
spontaneously, are those whose matter can also be moved by itself with the same
movement as the seed moves it. But those whose matter is not capable of this
cannot come to be in any other way than from those things from which they come
to be.]

Essence or substance is the starting-point of everything (ndvtov dpyn 1 ovcia), and generations

proceed from it, “and from there too the generations” (évtadBa d¢ ai yevéoelc). I choose this

passage because it is striking in the way that it sets up the matter/form relation, in terms of

movement and sensuality: the primary and independent cause of “making” is a part of the

product (10 yap aitiov tod motelv TpdTov ko’ avTd HéPog), as heat in the motion produces heat
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in the body (Beppotng yap 1 &v 1] Kivnoetl Beppdmra v 1® copatt émoinoev); and either this is
health or a part of health (attn 6¢ €otiv §j Vyiewn 1| pépog), or a part of health, or health
accompanies it (] akoAovOeT avThi pépog Tt ThHg Vyteiag 1 avtn 1 vyiew). His description of the
process shows us how the sensation of heat, a product of movement, in turn, produces heat in the
body and leads to a larger totality, which is health, and it portrays a series that we might
encounter in the process of deductions or syllogisms.

Aristotle also uses the language of procreation, drawing on corporeal metaphors, to
characterize ousia and its movements. Already in the previous passage (Arist. Metaph. 1033b-
1034a), he tells us that, in some cases, the “begetter” is of the same sort as the “begotten” (10
YEVVEV T010DTOV eV 0lov 10 Yevvdpevov) and that they share one “form” (Ev...1(d £idet) (Arist.
Metaph. 1033b). In the most recent passage, which is quoted above, Aristotle continues with the
analogy and argues that the seed “makes” (oméppa moel) and is the producer, just as do those
things, which function by art (donep t0 dmd t€xvng), since it potentially has form (&yet yap
dvvépel 10 €160¢). He turns to an example using humans and advises that we should not look for
all offspring to come to be in the same way as human does from human, since even woman is
also produced by man (00 yap mdvta oVt O£t Inteiv mg €& dvBpdmov avOpmmog: Kol yap yuvn
€€ avopog). He then moves on to locate seed in those natural things that come to be by chance
(600 0¢ amd TavTopdTov Momep Ekel yiyvetar), in which matter can be moved by itself with the
same movement, as the seed moves it (dcwv 1 VAN duvatat kol Ve’ avThg Kvelohot TavTnV
TNV Kivnow fjv 10 omépua Kivel).

In his conception of form and being, Aristotle suggests that it is the thing that persists
through change and genders substance, by aligning it with the masculine seed (onéppa). As the

producer, it potentially has the form (Zye1 yop dvvépet 10 €idoc), and the derivative, degenerate
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version of the male is what is female: “since even woman comes from man” (kai yop yovr €&
avopac). In the Generation of Animals, he espouses a similar view:
Kol

vOp €kevo TepitTOU, Kol ThvTo T popla EYEL SUVALEL,

gvepyela 8’ ovBEv. kal yap Ta ToadT’ Exel HOPLO SUVALLEL

1 Srapépet 1o OfA 10D dppevog. domep Yap Kai K TEmN-

POUEVOV OTE UEV YiyveTOL TEMNPOUEVE OTE &’ 0V, OVT® Ko €K

Onieog O0t€ pev BRAL 01¢ & oD AAL’ dppev. 1O yap ORIV

domep dppev £0TL TEMNPOUEVOV KOL TO KOTAUVIO CTEPLLAL,

00 KaBapov 6&- Ev yap ovk Exel pdvov: TNV TG Yuymic ap-

V. (Arist. Gen. an. 737a.)

[For the [female] menses is also a residue and contains all the parts of the body

potentially, though none actually. It even has in it potentially those parts that

differentiate female from male. And just as offspring from parents with a

disability are sometimes born with a disability and sometimes not, so offspring

from a female are sometimes female and sometimes not female but male. For the

female is like a male with a disability, and the menses is seed, only not pure. For

it does not have one thing in it, namely, the starting-point of the soul.]’
There are biological reasons for why the female version is a deviation from the male original: the
female anatomy essentially differs from the male, born out of the menses, as opposed to the seed.
Aristotle is quite categorical in his treatment of the sexes that woman is inferior: the female is
like a male with a disability (t0 yap OfAv domep Gppev éoti memnpopévov), and the menses is
seed (koi T kKatounvia owépua), but an impure version (o0 kabapodv 6¢€). The outcome seems to
be that there is purity lost in the generation of woman, who lacks the starting-point of the soul
(v TS Yoxis apxv).

I move to the biological treatise because it sheds light on the gendered dynamics of

Aristotle’s metaphysical project. The substance is the starting-point of all and has seed, and,
therefore, it is the male imbued with soul (trv thg yuyfic apynv) (Arist. Gen. an. 737a). This is

the substance that manifests and repeats and changes its material composition, as it cycles

through generations. As things are generated and gain temporal distance from the moment of

3 My translation follows Reeve’s.
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original production, on the other hand, the feminine is involved, in the coming to be. From these
initial observations, we may draw the larger conclusion that what Aristotle depicts is a process of
repetition and differentiation and that the feminine is associated with and drives a method of
predication. The being of a house or human subject, for instance, is differentiated, predicated and
defined by parts or elements that belong to it and comprise a material structure:

€mel 08 Ol &xev 1€ Kol VIAPYEW TO

gtvat, dfjdov oM ot v VANV {ntel 61d ti <ti> €oTv: olov

oixia Tadi S0 ti; St VapyEL O NV oikig etvau. Kcad G-

Bpwmog t0d1, 1§ T0 odpa TodTo T0d EYOoV. HoTE TO aitiov

{nreitan tfig HANG (todto &8 €671 10 €160¢) O Ti éoTIv- (Arist. Metaph. 1041b.)

[But since the existence [of the subject] and also the belonging [of the predicate to

it] must be the case, it is clear, accordingly, that what we are inquiring into is why

the matter is something. For example, why are these things a house? Because the

being for house belongs to them. Why is this—or rather this body in this state—a

human? Thus what is being looked for is the cause in virtue of which the matter is

something—and this is the form.]
Following this logic, we might say that the feminine is predicated of the masculine, which is not
predicated of anything else since it is the arché and soul. In this way, the female is like a male
with a deformity (mennpwpévov) since the second sex is derived and loses soul. It cannot be
being or form (10 £150¢), and the feminine would signals change itself, the progress of time from
a pure, original starting-point.

I dwell on these moments in Aristotle because they provide examples of correspondences
that set us up for a closer examination of Plato, and the Metaphysics, in its critique, begins what
will become almost a convention in the Western philosophical tradition, namely, a mode of
speaking anti-Platonism. In a difficult passage, Aristotle, again, questions the separability of the
Platonic forms:

GAL’ ol Td €10M Aéyovteg Th pev 0pOdg Aéyovot ywpilovteg avtd, glmep

ovoio €ici, T 8 ok OpOBC, BTt TO &V &Ml TOAADV £160G
Aéyovow. aitov 8’ 8t 00K Eyovotv dmododvar Tiveg ol
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towadTo ovciot ol deBaptotl mapd Tag ko’ Ekacto Kol
aicOntéc: morodoty odv TG odTag T €108t ToiC POAPTOIG
(tavtag yap iopev), adTodvOpOTOV Kol 00TOINOV, TPOGTL-
Bévteg Toig aicOntoig T0 PR TO “ovTd”. Kaitol kv €l un
EOPAKEIEY TO GOTPO, OVSEV AV NTTOV, Olptal, [y odoiat
didtol map’ g MUElS oeev: BoTe Kal vV &l U Eyopev

tiveg gioty, GAL’ etval Y€ Tvag Towmg dvaykoiov. 8Tt pév

obv obte TdV KaOOAoL Aeyouévav o0dEv odaio 0BT’ E6Tiv ovGia
oVdepia €5 ovo1dV, dfAov. (Arist. Metaph. 1040b-1041a.)

[On the other hand, those who accept the Forms speak correctly in one way,
namely, in separating them (if indeed the Forms are substances), but in another
way not correctly, because they say that the one over many is a Form. And the
cause of this is that they do not have [an account] to give of the substances that
are of this sort—the imperishable ones that are beyond the particular perceptible
ones. So they make them the same in kind (eidos) as perishable things (for these
we know), “Ideal Man” and “Ideal Horse,” adding the word “Ideal” to the names
of sensible things. Yet even if we had never seen the stars they would nonetheless,
I take it, have been eternal substances beyond the ones we knew, so that even as
things stand, if we do not grasp which ones they are, it is at any rate presumably
just as necessary that there be some.
It is clear, then, that nothing said of things universally is substance, and
that no substance is composed of substances.]
Aristotle wavers in his treatment of the forms: exponents of the forms, and Plato is included in
this group, are partly right in their account when they make them separate (tf] pév 0p0dG Aéyovat
yopilovteg avtd), if the forms are substances (ginep ovoion gici). But they are also partly wrong,
since by “form,” they mean the one over many (tfj 8 ok 0pO&C, 6Tt 1O &V &nl TOAADV £160G
Aéyovow). It is hard to decipher the discussion exactly, but Aristotle suggests that the form is
separable, in the sense that it is non-parasitic, the first cause: it is not composed of other
substances (éotiv ovoia ovdgpio & ovoudV) and does not depend for its existence on the matter
it’s in. According to his point of view, form is not separable, on the other hand, because the
opposition between the imperishable ones (ovciot ai dpBaptor) and the particular perceptible

ones (10¢ kaf’ Ekacta Kol aicOntdc), between the one and the manys, is artificial. The

Aristotelian model supports, rather than the notion of one over over many, that of one out of
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many, where form is the way the matter composing an individual compound is organized into a
functioning whole.

I will turn now to the Platonic conception of the form in order to draw comparisons and
contrasts. In Plato’s Republic, we see to what Aristotle alludes, when he says that proponents of
the form attach the word “itself” to the names of sensible things (rpocti0évteg T01g alicOnToig 10
pripa 10 “anto’), such as “man-itself” and “house-itself” (adtodvOpwmov kai avtodinmov). In
Book V, Plato has Socrates make a distinction between lovers of material objects and true
philosophers:

Oi pév mov, v 8’ &y, PANKooL Kol PIAOOEAPOVEG TG

T€ KAANG emVAG domdloviot Kol ypdog Kol GYNUOTO Ko

TAvTo TO K TOV TOLOVTOV SNULOVPYOVUEVA, ADTOD 08 TOD

KaAoD AdVVTOg aDT®V 1) dtdvota TV OGS 1d€lv T€ Kol

domdcacBat. (PL. Resp. 476b.)

[Soc.: ‘The lovers of sights and sounds like beautiful sounds, colors, shapes, and

everything fashioned out of them, but their thought is unable to see and embrace

the nature of the beautiful itself.’]*
I will return to this passage in Chapter 2, but we can see the phenomenon that Aristotle describes
and why he would attribute separability to the Platonic form and categorize it as an ideal
universal. In Book VI, Plato, again, considers the thing in and of itself, the form of beauty, and
has Socrates pose the question: “Can the majority in any way tolerate or accept the reality of the
beautiful itself, as opposed to the many beautiful things, or the reality of each thing itself, as
opposed to the corresponding many?” (a0tO T0 KAOAOV GAAL [UT) TO TOAAL KAAQ, T AOTO TU
gkacTov Koi pun Té oAl Exacta, 60’ dmog TAfOog dvéEeTar §y yfoeo sivay;) (PL. Resp. 493e-
494a). Finally, he equates beauty itself with the good itself, for that which is or being resides in

each: “And beauty itself and good itself and all the things that we thereby set down as many,

reversing ourselves, we set down according to a single form of each, believing that there is but

4 My translations of the Republic have been adapted from Grube’s.
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one, and call it ‘the being’ of each” (Kai adtd o1 Kohov Kol avtd dyafov, kol oVt mepl
vtV 8 ToTE MG ToAAN 8Tifepey, Ty av kot 188av piov £kdoTov (g udg obong Ti0évteg, “O
gotv” Ekaotov tpocayopevopev) (Pl Resp. 507b).

My position does not entail the denial of the existence of the forms altogether in Plato’s
thought nor their significance, but, rather, what I am trying to show in my project is the vital
interaction between what constitute two ontological domains, being and becoming, and the
phenomenal experience of being in the Platonic dialogues. What Aristotle proposes as a revision
and correction of the Platonic form—form as being a compound, predicated of the matter of
which it is composed— this mechanism is set up by the Platonic framework, despite the binary
oppositions, between forms and appearances, immateriality and materiality, stability and change,
that we typically attribute to Plato. Therefore, my chapters are dedicated to those places in the
dialogue, which are illustrative of the ways in which Plato assembles and disassembles his
metaphysical project, and, in my opinion, this fluid process that defines the narrative arc consists
in gendered change (metabolé). The feminine principle of becoming leads to a process of
individuation, a series of predications, and, in this sort of chain, expresses being itself: the
phenomenal world, encompassed by feminine generational and reproductive cycles, initiates and
prepares us for metaphysical transcendence. The Platonic forms are not distant and separate, as
Aristotle suggests, but they ever exert their presence in the physical world, in the appearance of

light (p®g) (PL. Resp. 507d), for instance, in the case of the good.

II. Methodology
In my project, I have written on those places and themes, which, in my view, escape and

complicate dualistic tensions. For this reason, I deeply disagree with Blair’s position in Plato’s
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Dialectic on Woman, in which she tries to locate and to build a coherent conception of woman
along the Platonic corpus,” and align myself with someone like Pelosi, who has recently shown
the privileged position that music has in Plato’s philosophy, where music elides Plato’s dualism
of body and soul. In regards to the Timaeus, he draws the conclusion that .. .the ontological and
moral hierarchy between the elements of the soul is projected within the body space, which
presents itself as a physical system conceived to take in a complex psychic structure” (86). In the
study that I provide, I want to continue to press the tension and paradox, the area of intersection
between psychic and physical and, particularly, how phenomenal experiences, intimacy with the
corporeal, cultivates mastery over the senses. It is my aim, in this project, to show that achieving
this state of perfection or transcendence is only momentary, and that it is comprised by a series
of stages or sequential steps in what amounts to a physical and psychic climb.

With this target in mind, I have organized my chapters in such a way as to enhance
Plato’s dynamic project and to foreground the vitalism of his thought, the aesthetics of politics.
In the first chapter, I focus on the utopian paradigms that we find in the Republic and the Laws,
kallipolis and Magnesia, respectively. I provide a reading of Republic Book V, specifically,
where Plato has Socrates enter into the feminine or “womanly drama” (Pl. Resp. 451c¢) of the
performance and advances controversial arguments in three waves, for granting the same

education for guardian men and women and the incorporation of philosopher-queens into the

> Blair pushes back against “...the widespread reaction of commentaries judging his work on woman as

contradictory, inconsistent, or erratic” and advances a consistent vision rooted in Platonic dualism:
2 b

The analysis above shows clearly what handicaps Plato’s conception of woman by
revealing her as the temporary situation of a soul on a pilgrimage to a better life where sexual
differentiation, identified with the body, is left behind. Thus, Plato’s anthropological dualism of
body and soul becomes fundamental in understanding and evaluating his conception of woman,
and should be the starting point for any criticism.

The principal effect of anthropological dualism is to split woman into a soul, equal to
man’s soul and asexual, and a body, dismissed as inferior and merely a sign of her moral
inferiority, a view arrived at by using as a standard man’s body and virtues, Plato’s only ideal of
the human being (202).
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ideal city. It is in this chapter that I evaluate “Plato’s feminism,” views towards female nature
and how they shift from the Republic to the Laws. In Magnesia, too, we will see the participation
of women in politics, but marriage is retained as a public institution, and the primary
interlocutor, who is not Socrates, but called the Athenian Stranger, makes concessions for the
existence of sexual difference. In Plato’s construction of these political models, I locate the
feminine principle of becoming in liquid matter, waves and the sea and argue that the seascape
interacts with the landscape, mother earth, in the utopian community, which fosters particular
ways of living and being.

My second chapter, “In the Realm of the Senses,” centers on the phenomenon of
metabolé or change in Republic Book VIII. It is interesting to me that the previous books of the
dialogue are dedicated to building the ideal city, what is a “beautiful city” (kallipolis), but
Socrates tells us that even such a constitution is subject to fade away and degeneration (Pl. Resp.
546a-d). In order to explain the process of change, Socrates relies on a feminine presence and
invokes the Muses, who oversee what becomes of the kallipolis, as it declines into other forms,
timocracy, oligarchy, democracy and, finally, tyranny. I have asked why the feminine frame is
brought into play at this particular moment and the female voice, as Diotima is in the Symposium
and Aspasia in the Menexenus. With regards to the latter presence, Loraux has argued that Plato,
by attributing the funeral oration to the woman Aspasia, is “...using the resources of comedy”
and that “[t]here can be no doubt that the introduction of a feminine element into an eminently
male procedure is yet another way of discrediting the funeral oration” (1986: 323). A parallel
movement occurs in Socrates’ tale of decline, that is, an injection of the feminine into the
narrative, and I argue that it is a necessary move because metabolé consists in a ladder of

becoming, reproductive cycles, and portrays generational change, which depends on and is
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driven by the quintessential feminine task: pregnancy, maternity and childbirth.

In the third chapter, “Untitled,” I locate a similar trajectory in Laws Book III, where the
Athenian Stranger embarks on a historical survey, by providing a history of various cities and
political systems that risen and fallen, in other words, have undergone metabolée. In what
amounts to both an overarching and selective review, he starts from the primitive era, after the
event of a deluge, which washes away and destroys human civilizations, and moves to the more
recent past, in his treatment of the Persian monarchy and Athenian democracy. In this way, Plato
has the Athenian provide lessons from history and takes an inductive approach to constructing
the second-best city, known as Magnesia, second-best because it is not inhabited by gods or a
number of the children of gods, but still ideal because the city’s laws impose the greatest
possible unity in the state (Pl. Leg. 739d-e). I argue that, in contrast to Republic Book VIII, the
Athenian’s account is not a decline narrative but, rather, portrays the generation of politics, in the
interactions that take place between man and the world, the matter of his surroundings. This
process of association defines what Deleuze calls “dialectical difference,” a term on which I will
elaborate in the chapter.

Finally, in the last chapter, “Goodbye to Language,” I turn to the chora in the Timaeus, a
concept that has continued to intrigue numerous modern theorists such as Levinas, Derrida and
Kristeva. As opposed to passive space, I reconceptualize the chora and recast it in the vitalist
framework. Through this lens, we might better understand why it is a “third type” (Pl. Ti. 52a),
an intensive space that acts as the container for active and passive objects and provides the
medium for change, eluding the active/passive binary opposition. As the nurse of the generated
world (Pl. 7i. 51a-b), the maternal chéra is directly associated with the realm of becoming and
generates new ontological realities, political backgrounds. I zoom into the language that Plato

uses to describe the chora and trace other choratic apparatuses that persist into the temporal,
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political period. It is my view that the chora serves as the principal cause of metabolé and
deposes, by flattening out, the metaphysical hierarchy that Platonic dualism supports.

My project thus has it in view to put the spotlight on an immense tension and on a certain
vulnerability in Plato’s thought: despite the privileging of being over becoming, forms over
appearances, the masculine over the feminine, the dialogues themselves and the utopian
paradigms that they contain constitute mimetic productions, rendered by language. I use the
theoretical apparatus to highlight this paradox and to understand the complex becomings, which
are fostered by the third type, understood to be choratic processes. In my opinion, this approach
allows us to keep track of two streams of discourse that are alive in the political dialogues: ironic
blame of the degraded member that composes the set of the binary opposition, namely, the
feminine, and, simultaneously, paradoxical praise of the feminine that ensues. It is my belief that
theoretical applications illuminate new shades of Plato’s thinking, and I respond to the vitalist
critique, in particular, because it is my aim to illustrate the dialectic between the past and the
present. For this reason, the work of Ober and Lane resonates with my own; they probe ancient
theoretical concepts and show how they have informed and departed from modern and

contemporary treatments.’

6 See Ober 1989, 1998, 2007 and 2008.
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Ch.1

Brise Marine: The Platonic Assemblage

« ...parmi I'écume inconnue et les cieux » ! - S. Mallarmé

I. The Affective Turn

In his seminars, « Platon aujourd’hui ! », Badiou dubs the twentieth century the century
of “anti-Platonism:” « ce si¢cle a été le siécle de I’antiplatonisme » (Sém. 2007-2008). He
identifies six strains of anti-Platonism: the vitalist, analytic, Marxist, existentialist, Heideggerian
and “ordinary political philosophy.” Nietzsche, Bergson and Deleuze are representatives of the
first camp: they impute to Plato a hostility towards “becoming,” the sensible domain. He is
presented as a “priest” who poses the primacy of the immobile, the realm of the forms and
intelligible. Such a position is problematic because, for the vitalists, the realm of becoming
coincides with the real itself. Nietzsche is particularly hostile; il faut « guérir de la maladie-
Platon ».

I focus on this critique in particular because, in my examination of Plato, I turn away
from the “Derridean/linguistic turn” and situate my work within the “affective turn,” one of the
currents in critical theory. By “Derridean,” I mean the post-structuralist impulse to reverse
Platonistic hierarchies: the hierarchies between the intelligible and the sensible, between being
and becoming, between subject and object and, finally, between male and female. Affect, on the
other hand, eludes binary distinctions and “...marks a body’s belonging to a world of encounters
or; a world’s belonging to a body of encounters but also, in non-belonging, through those far
sadder (de)compositions of mutual in-compossibilities” (Seigworth and Gregg 2010b: 2).
Vitalism is the theoretical apparatus through which I explore gender, the body and the feminine

in Plato’s thought. A vitalist ontology, and by “ontology,” I mean the study of essence or
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existence, infuses being with a living force or energy—what Bergson calls é/an vital—so that
being’s fundamental nature is found in becoming. New-Materialism is one of the expressions of
the “affective turn.” In Vibrant Matter, a classic book on the subject, Bennett turns her attention
to “thing power” and argues for a vital materialism. Her object-oriented ontology reframes the
subject/object question by challenging the humanist view of this relation; through relationality,
one object senses the specific parts of another object’s “allure” germane for the first object’s
purposes and contexts.

In this chapter, I will demonstrate that major elements of the Deleuzian critical
assemblage are already present in two of major dialogues, the Republic and the Laws. In order to
begin this discussion, I will first introduce and define the critical vocabulary that I will use in my
examination of Platonic subjectivity, the female body and the political relation. It is my view that
the application of these various theoretical concepts proves being both a fruitful and constructive
exercise because they act like a magnifying glass and offer various lenses and prisms with which
to look at the primary material. That is, Deleuze’s vitalism provides a good model for the utopian
paradigms that we find in Plato’s political dialogues and has a heuristic power: we better
understand the texts, if we read them through this prism. What will then be illuminated, through
this heuristic model, is a vital network of collective becoming and a series of experiences.

The central term for my reading will be the Deleuzian agencement or “assemblage,”
which evolves from and gains predominance over an earlier concept that is deployed in his work,
the simulacrum, after the publication of Difference and Repetition, and 1 will expand on the
simulacrum next. Drawing on his thought, Bennett sees assemblages as aggregates of interacting
bodies and forces, which interact with other assemblages to form larger networks of agency: “In

emphasizing the ensemble nature of action and the interconnections between persons and things,
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a theory of vibrant matter presents individuals as simply incapable of bearing fu// responsibility
for their effects” (37). Agency becomes a social phenomenon, where the limits of sociality are
expanded to include all material bodies participating in the relevant assemblage, “...in a dense
network of relations” (Bennett 13). The self, as an assemblage, has a much broader set of
interests than previously thought because there is no clear demarcation of what constitutes one’s
“own” body and, furthermore, encounters the world as a swarm of vibrant materials entering and
leaving agentic assemblages. A vital theory of politics would then seek to transform the divide
between speaking subjects and mute objects into a set of differential tendencies and variable
capacities (Bennett 108).

Within what I identify to be the Platonic assemblage, we will find the presence of
simulacra. Following Nietzsche, Deleuze presents his philosophy as an “inverted Platonism” and
develops the problem of the simulacrum to maintain this. The simulacrum is an imitation or copy
and, in the Platonic sense, an appearance, which differs from the original form, model or its
essence. In “Plato and the Simulacrum,” Deleuze raises the status of these reproductions or

phantoms:

So ‘to reverse Platonism’ means to make the simulacra rise and to affirm their rights among icons
and copies. The problem no longer has to do with the distinction Essence-Appearance or Model-
Copy. This distinction operates completely within the world of representation. Rather, it has to do
with undertaking the subversion of this world—the ‘twilight of the idols.” The simulacrum is not a
degraded copy. It harbors a positive power which denies the original and the copy, the model and
the reproduction. At least two divergent series are internalized in the simulacrum—neither can be
assigned as the original, neither as the copy. It is not even enough to invoke a model of the Other,
for no model can resist the vertigo of the simulacrum. There is no longer any privileged point of
view except that of the object common to all points of view. There is no possible hierarchy, no
second, no third...The non-hierarchized work is a condensation of coexistences and a simultaneity
of events. It is the triumph of the false pretender. It simulates at once the father, the pretender, and
the fiancé in a superimposition of masks (1990: 262).

Instead of dividing the world between an actual reality and its unreal virtual copy, Deleuze

argues for a world of simulacra. There is not an original life that is then varied or copied in
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different versions; each event of life is already other than itself and not original: it is a
simulation, creation becoming and difference.

We can also conceive of these simulacra as bodies, understood in the broadest possible
sense, including all living and non-living things—bodies that are merely copies of copies (Poxon
and Stivale 68)— and thus their existence in the utopian model would mean that they participate
in a certain kind of subjectivity. The subject, first of all, is a modern concept, which follows on
from the “death of God.” If we no longer assume a level of transcendence, where God, Being and
Truth reside, then we have to explain how our world presents itself as a meaningful, lawful and
ordered unity (Colebrook 2002: 72). In the words of Sartre, if God does not exist, man is
condemned to be free because he “...carries the weight of the whole world on his shoulders; he
is responsible for the world and for himself as a way of being” (553). In contrast to the Cartesian
view of subjectivity, expressed by his famous ‘cogito—" I think, therefore I am—where
experience is given to a subject (Colebrook 2002: 72), Deleuze takes after the existentialist
school when he argues that there just ‘is’ experience, without subjects or objects, inside or
outside. This is a plane of material “immanence,” a pure flow of life and perception without any
distinct perceivers. We do not begin as subjects who then have to know a world; there is
experience and from this experience we form an image of ourselves as distinct subjects
(Colebrook 2002: 74). In other words, existence precedes essence. Vitalism in general appeals to
a life force or spirit that infuses otherwise inert matter (Colebrook 2010: 152), so, within this
framework, the subject disappears; subject and object tend to coincide, and they exist in a system
of change and in created territories that bring elements together.

What these concepts stress is the fundamental idea of vitalist thought that the body affects

and is affected by its environment, impersonal experience and perception. It participates in

26



“...the iterative intra-activity of the world in its becoming” (Barad 823) and exists “...in a
messy, complicated, resistant, brute world of materiality, a world regulated by the exigencies, the
forces, of space and time” (Grosz 2). In the face of these dynamic processes, multiplicities and
affects, which constitute matter itself, we can think of all life as a series of “foldings,” with each
cell or organism being produced by creating an interior and exterior from the flow or milieu of
life (Colebrook 2002: 75). Deleuze locates the invention of the fold to the Baroque period and

sets it against the hierarchical, unidirectional metaphysical structure of Platonic forms:

...the Baroque world, as Wolfflin has shown, is organized according to two vectors: a sinking
downward and an upward pull. It is Leibniz who permits the coexistence of the heavy system’s
tendency to find its equilibrium at the lowest possible point, there where the sum of masses can
descend no farther, with the tendency to rise, the highest aspiration of a weightless system, to that
place where souls are destined to become reasonable, as in a painting by Tintoretto. The fact that
one is metaphysical and concerns the soul, and that the other is physical and concerns bodies, does
not prevent the two vectors from composing one and the same world, one and the same house.
And not only are they separated off as functions of an ideal line actualized in one story and
realized in the other, but a higher correspondence ceaselessly relates them to each other. This kind
of house architecture is not a constant of art or thought. What is specifically Baroque is this
distinction, this partitioning into two stories. The Platonic tradition knew a distinction between
two worlds. It knew the world of innumerable stories, tracing a descent and a climb that
confronted each other on every step of a stairway which lost itself in the eminence of the One and
fell apart into the sea of the multiple—the stairway-universe of the neo-Platonic tradition. But the
world of only two stories, separated by a fold which reverberates on both sides in accordance with
different orders, is the preeminent Baroque innovation. It expresses the transformation of the
cosmos into ‘mundus’ (1991: 234-235).

What the “fold” suggests is a materialist metaphysics, as opposed to the immaterial one, which is
traditionally attributed to Plato: in this context, all matter, living and non-living, is composed of
matter that is variously folded, even the soul. That is, folds assure a strange but indeed physical
communication between matter and soul: they take the form of veins in marble that resemble an
“undulating lake full of fish” (Deleuze 1991: 229). The veins are innate ideas in the soul, like
folded figures or virtual statues that can be extracted from a block of veined stone. Body and soul
are marbled in different ways (Conley 2011: 176), but they are co-extensive and coexist in their
co-presence. The fold allows the world to be placed within the subject (as monad) so that the

subject can be in and of the world at large: “It is the torsion that constitutes the fold of the world
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and of the soul” (Deleuze 2006: 26). The fold thus grants a decisive opening for the subject and
its subjectivation: the soul, the elusive object of modern philosophy, now becomes “the
expression of the world” because “the world is what is expressed by the soul” (Conley 2011:
177).

Finally, I will now turn to Deleuze’s aesthetic works and, particularly, to his theory of
cinema in Cinema 1: The Movement-Image and Cinema 2: The Time-Image, where we notice
that the conception of art forms that is advanced also refutes the Western philosophical pedigree
of Platonic debates of mimesis (Colman 142). More generally, we come to the realization that
cinema, as an art form, gives rise to a philosophy: according to Deleuze, it provides passageways
of thought, showing itself to be a profound and sometimes rigorous surface that covers the
visible world (Colman 2011: 141). In Cinema 1, Deleuze treats a specific type of image that is
imbued with movement, a defining characteristic among the four fundamental interrelational
concepts (movement, image, recognition and time) that he uses to chart a philosophy of cinema:
“Movement is a translation in space,” he notes (1986: 8). Colman expands on the significance of

this concept in her survey of Deleuze’s cinematic philosophy:

For Deleuze, movement in the cinema is inextricably linked to semiotic technique, habit, creativity
and generative creation. He questions how the cinema communicates the movement of abstract
qualities (such as thought, perception, knowledge, time and space), without assuming that the
audience has a vocabulary of abstract aesthetics with which to translate. Film occupies a
hyperbolic space, a ‘cinematographic network’ (C2: 237) for the assemblage and dispersal of
fragments, and the creation and depiction of whole realms of experience and knowledge.
Movement in the cinema is an interactive translation of complex cognitive processes, voyages of
activity that can be association machines for power, flows of desire, disruption of learned
cognitive processes. ‘Movement in space’, as Deleuze describes it, ‘expresses a whole which
changes, rather as the migration of birds expresses a seasonal variation’ (C2: 237) (144).

The cinematic apparatus functions as a translator of the movements of images and consciousness
of perception within temporal modalities of worlds (real, imagined, past, present and future)

(Colman 144) and, in this way, conveys what is conceptualized to be the movement-image.
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The final scene of Godard’s Pierrot le fou perfectly illustrates Deleuze’s movement-
image and one of its subsets, the perception-image, when the film’s protagonist Ferdinand puts
matches to the dynamite in which he is wrapped and dissipates into oblivion. The camera,
subsequently, pans from left to right, in the panoramic shot, and captures the vast expanse that
looks onto nowhere and, at the same time, eternity: the sea. The movement-image consists of
three types, the perception-image, action-image and affection-image: these are realized as
montage, which is the cutting and editing of a series of movements, or the linking of images
within shots, and interassemblage. Deleuze starts to extrapolate Bergson’s theory of the image in
Creative Evolution and Matter and Memory by explaining that the image is the equivalent of
movement. IMAGE = MOVEMENT: “The image exists in itself, on this plane. This in-itself of
the image is matter: not something hidden behind the image, but on the contrary the absolute
identity of the image and movement. The identity of the image and movement leads us to
conclude immediately that the movement-image and matter are identical” (Deleuze 1986: 59). If
image is defined as the set of what appears, then there is no distinct moving thing from
movement itself. All things are images, in the sense that the movements of all matter can be
understood best from the perspective of imagery. The universe is thus conceived of as a network
of flowing matter, which constitutes one immense picture machine. In the domain of perception
or the perception-image, the set of elements acts on a center: the subjective is the way in which
images in the film are organized around a distinct center (a character), while the objective
disperses the center, all images being more-or-less equal.

99 <6

I clarify Deleuze’s terms, “assemblage,” “simulacrum,” “fold” and “movement-image,”
because I will be applying them to Plato in order to shed light on an affinity between the two

thinkers. That is, I will show that these concepts already exist in Plato’s thought and, at the same
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time, enhance what is suggested by the original ancient texts. Deleuze’s works on cinema, in
particular, will have a profound influence on my readings, throughout the dissertation: it is my
belief that a “cinematic narrative” is at work in the Platonic dialogues, and I will focus, in this
chapter, on the presence of the sea, which sets the movement-image into motion. One of the
three levels of the perception-image, “liquid perception,” where images flow together in a fluid
dynamic, will illuminate the pivotal role that the sea plays in creating the utopian aesthetic:
proximity to the sea mediates the “utopian experience” and, by extension, a cinematic existence.
To continue unpacking this last statement, I mean that the liquid medium, being that it completes
and refines the political paradigm, puts into question normative ideas about cities as being
discretely bounded and closed and, rather, demonstrates the fluidity of these Platonic models, as
systems of flows.

The application of the movement-image, then, intensifies the sensuousness of the sea, and
I will argue that it is also a feminine space of mobility, change and becoming and one working
component among other forces: namely, male and female bodies, which establish the “political
relation,” between self and world, in a proto-Deleuzian assemblage. In terms of the Republic and
the Laws, the political relation is that relation necessitated by utopian conditions and the
framework, in which women are incorporated into the public sphere and the desire, which they
bring, is severely managed and harnessed. In other words, these cities are ideal precisely because
they assemble masses of movement, speeds and flows to meet harmonious proportions and
manage that dangerous element of instability posed by the female body in order to compose a
common sensibility and to achieve a beautiful political aesthetic. Thus by honing in on the
feminine principle in these dialogues, we can make out vitalist notions of porous bodies and

discover that the concept of the disappearing subject, formulated by various theorists as a
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departure from Platonic norms and ontology, is already operative in the Platonic dialogues. To
illustrate these points, I will first look at Plato’s three waves in Republic V, where Socrates
presents his arguments for the creation of philosopher-queens, and move onto the Athenian
Stranger’s treatment of Magnesia’s texture in the Laws. In my examination of these texts, I will
also adopt a methodology, whereby grammatical gender is very significant, in the belief that in

some sense it embodies the feminine.’

II. Three Waves

In this section, I will focus on Socrates’ three controversial proposals that we find in
Republic Book V and argue that, in the mobile process of constituting and assembling the
utopian assemblage, Plato portrays a cinematic sequence, but first [ will review the contents of
Book V and how they relate to the dialogue as a whole. This specific book delves into the living
conditions and lifestyle choices of the guardians in the ideal city, and the kallipolis is a perfect
embodiment of justice, for the Republic centers on this very question, “What is justice?”” (PI.
Resp. 331c¢). In order to define justice, Socrates describes justice in the city to find out about the
soul because the city is bigger and easier to see (Pl. Resp. 368¢) and, at first, builds a just city in
speech that satisfies only basic human necessities, a “city of pigs” (P1. Resp. 372d). This model,
however, fails to provide a realistic conception of the polis, so Socrates turns to the feverish or
luxurious city (tpvedcav toAw) (Pl. Resp. 372e), the healthy city on steroids; it overflows with

luxuries that gratify unnecessary appetites: delicacies such as perfume, incense, prostitutes and

7 There was considerable discussion among the sophists about the significance of grammatical gender,

particularly Protagoras. Aristotle says that Protagoras classified grammatical genders (Arist. Rh. 1407b6-7) and
believed that gender should be modified to fit the sense, so that “wrath” (ménis) in the same line of Homer, which is
a grammatical feminine, should be masculine, since wrath is characteristic of males rather than females (Arist. Soph.
el. 173b19-20).
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cakes (Oya oM kai popa Koi Bopidpata kol Etaipot koi téppota) (Pl Resp. 372e-373a). Socrates
proceeds to elaborate on the consequences of such luxury—war from seizing their neighbors’
land (P1. Resp. 373d) and the need for an army (Pl. Resp. 373e) and philosophical guardians (Pl.
Resp. 376c)—and realizes at a certain point that he is “purifying” the city (Pl. Resp. 399¢). The
act of purifying sets the origin of the ideal city, which is a beautiful city (kallipolis), because it
exemplifies justice, defined as the consensus of all the three groups of people in the city — rulers,
warriors and farmers/craftsmen — about their respective roles (Pl. Resp. 433a-b).

This definition of justice, in turn, necessitates a strict division of tasks: rulers must rule;
warriors must fight and obey the rulers; farmers and craftsmen must serve the others and submit
to the orders of the rulers. Categories remain fixed, and they are set from birth, reinforced by the
Noble Lie (Pl. Resp. 415a-c), which states that people are born with a certain metal in their soul
— gold, silver, bronze/iron —that determines the rest of their existence and also by a rigorous
system of education, which is a lifelong process. Books III and IV describe in detail the
guardians’ curriculum, based on training in poetry (Pl. Resp. 377b), music (PL. Resp. 398b-399c),
gymnastics (Pl. Resp. 403¢-405b) in their early formative years and mathematics (Pl. Resp.
525d) and dialectic in their later ones (P1. Resp. 532b). Education acts as a filter that separates
those guardians, who are to remain warriors, and others, who will take their place as rulers of the
city.

All these preliminary steps and maneuvers, garnered from moments of aporia that

puncture the philosophical dialectic,”® set the stage for Book V, which will complete the process

§ The Socratic method is based on elenchus, cross-examination and a question and answer format, and it

thrives on a clash between two opposing points of view. The dynamics of this tension define the dialectical process,
which usually results in moments of embarrassment, inconclusion, in other words, aporia or, to use Hegelian terms,
“sublation” (Aufhebung). One such occurrence in the Republic is 350d, Thrasymachus’ blushing, after he advances a
preliminary definition of justice as “the advantage of the stronger” (Pl. Resp. 338c), which is then strongly disproven
and rejected by Socrates.
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of perfecting this exemplary political form, by developing the “female drama” (P1. Resp. 451c)
of the performance. It follows from the conclusion of the male one (Pl. Resp. 451c¢), which refers
to the argument presented in Books II-Book IV, namely, to the education of males as guardians
and their cultivation of excellence, and, at this time, Socrates will expand on a previous comment
that he makes about the common possession of wives and children (P1. Resp. 423e-424a). In fact,
he is pulled into this discussion, though he resists, prepared to take the conversation in another
direction, towards a closer examination of another political constitution (Pl. Resp. 449d). It is my
view that the moment captures the liveliness of the living conversation to which the dialogue
format gives rise and illustrates the significance of contingency inherent to a particular narrative
dynamic, the cinematic narrative, which is fluid, mobile and emotive. In the discussion that
follows I will argue that the big central “digression” of the Republic, developed in Book V, is a
kind of close-up and that it is demonstrative of cinematic cycles.

Book V of the Republic, which unfolds in three waves, presents a series of the
movement-image, and [ will show how this is the case in my analysis of the text. kDua works as
a signpost that marks the transition from one image to the next; Plato divides the narrative into
three waves when Socrates makes the following proposals: 1. Same education for men and
women (Pl. Resp. 453e-454¢). 2. Community of women and children (Pl. Resp. 457b-c). 3. The
philosopher-king (Pl. Resp. 472c-¢). Encountering a sea of argument, Socrates and his
interlocutor Glaucon, also one of Plato’s brothers, come face to face with the deep:

ToTa, 0 £YD TAAOL TPOOPAV EPOBOVUNYV TE Kol BGKVOLV
dntecOat Tod vOpoL ToD TEPL TNV TOV YOVOIK®VY Kol Toidmv
KTHOW Kol TpOPNV.

OV pa Tov Aia, Epn- oV Yap UKOAW E01KEV.

OV yap, eimov. ALY 01 0’ Exel AvTe TIG €1 KOAVU-
BNOpav pkpav éwt:éon dvte gig TO péylotov méLayog HEGOV,

QUG YE VET 0VOEV NTTOV.
[Tavo pev ovv.
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Ovkodv kai NUiv vevotéov kol melpatéov odlectat £k Tod
Adyov, fitot dehoivd tva EAmilovtag Nudg VmoAafelv av 1
TvaL GAANV dmopov cmTnpiav.

"Eowev, &on.

Dépe 81, v & &y, &6 mtn ebpwpey v EEodov. dpolo-
YOULEV Yap O BAANV QUCLY BALO O€TV EMTNOLVELY, YUVALKOG
8¢ kol vSpdg EAANY elvar- Tac 88 dAhac PVGELS To ADTA
Qopev viv Sl mndedoat. TadTo LAY Kot yopeitaL,

Koo ye. (PL. Resp. 453d-e.)

[Soc: ‘Such things, which I foresaw earlier, were what I was fearing, and |
hesitated to touch the law concerning the possession and upbringing of women and
children.’

Gl.: ‘By god,” he said. ‘It does not seem easy.’

Soc: ‘Itisn’t,” I said. ‘But the fact is that whether someone falls into a small diving
pool or into the middle of the biggest ocean, he must swim all the same.’

Gl.: ‘He certainly must.’

Soc.: ‘“Then we must swim too and try to save ourselves from the argument, hoping
that a dolphin will pick us up or that we’ll be rescued by some other desperate
means.’

Gl.: ‘It seems so.’

Soc.: ‘Come, then. Let’s see if we can find a way out. For we agreed that different
natures must follow different ways of life and that the natures of men and women
are different. But now we say that those different natures must follow the same

way of life. These are the accusations brought against us?’
GL.: ‘Exactly.’]’

The “womanly” drama (t0 yvvaukeiov) (Pl. Resp. 451c) introduces difference and produces
aporia in the logos or dialectical process;'’ the law concerning the possession and upbringing of
women and children (tod vopov 10D mepi TV TOV YOVOIK®VY Kol ToidmV KTHoW Kol TpoenV)
confuses Socrates and his interlocutor and casts them into an ocean. These two men are
shipwrecked sailors; fallen into some kind of expanse, whether into a small diving pool (&ig
KoAvpuPHOpav pkpav) or into the middle of the biggest sea (gig T0 péyiotov mérayog pécov), they

must swim (Nuiv vevotéov). Their only hope for an exit or “way out” (v €£odov) is a dolphin

Translations have been adapted from Grube’s.

10 In “Tragedy, Women and the Family in Plato's Republic,” Penelope Murray suggests Plato’s proposals for
the musical and literary education of his guardians, the abolition of the family and the appointment of females to the

highest office of the state, that “...these themes are intimately connected” (193).
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that might take them up (6ehoivd tiva éAnilovtag Nuag vmoAafeiv) or some other difficult means
of safety (twva GAANV dnopov cwtnpiav). The feminine component complicates what has been
accomplished in the “male” or “manly drama” (&vopeiov dpapa) (Pl. Resp. 451¢), in which the
nature of justice, education and duties of the guardians have already been discussed, and Socrates
describes the quality of courage they are to have.

The juxtaposition of these two dramas, male and female, demonstrates the motions of the
narrative arc, and each section comprises an image, which connects and is connected by a series.
What takes place in this scene is essentially the perception-image deployed in Godard: the “I”
that initially speaks and represents the distinct center, Socrates in this case who “foresees” and
“fears” (mpoopdv Epofodunv), evolves into an impersonal “someone” (tig) and, after falling
(éuméonm), is dis-centered, by dissipating into and fusing, or entering into a relation, with what
surrounds him, his environment: it is necessary “for us” to swim (uiv vevotéov) and to try “to
be saved” (mepatéov o®lecBar). In this way, Plato creates a sequence that portrays the transition
from the subjective point of view of Socrates to the external world of his metaphorical
surroundings: a little swimming-bath (koAvufn0pav pucpdav) or the biggest ocean (puéyiotov
néAayoc), in which he would hope to find a passing dolphin (d€A@ivd). By making these kinds of
abrupt shifts, from the masculine section to the feminine one, and from inner to outer, Plato, in
effect, deploys a cinematic technique: such gaps that are produced between two scenes or “shots”
comprise what Deleuze calls the movement-image in Cinema [ or the “image of movement” that
links up with others. I find this theoretical concept both relevant and useful because it brings into
focus a certain animation at play and elucidates how different elements and things in the world
assemble or disassemble and create territories or deterritorialize.

In addition, the application of Deleuze’s perception-image sheds light on the kind of
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subjectivity that is portrayed in the Republic, first by Socrates and, subsequently, by his
description of guardian women in the kallipolis. Once we locate the cinematic sequence in Plato,
disparate elements represented by each image start to appear together and to combine into a flow.
Socrates, as he falls (éunéon) into a pool of loss and searches for an outlet (tr|v £€£0dov) from the
impasse, moves into the external environment: boundaries between self and other, within and
without, collapse, and the small (man-made) pool and the ocean (of nature), in effect, merge in
this passage, as he looks for some desperate means of safety (tiva GAANV dmopov cotnpiav).
While the position of the subject gets diminished, and the mind perceives and configures the
borders and limits of the mimetic structure of the text, this fading out accentuates the presence of
the simulacrum, a copy of a copy whose relation to the model has become so attenuated that it
loses its origin. That is, the dematerialization of Socrates makes us realize his phantom status,
inherent to the images or pseudo-photographs with which Plato composes his dialogue, and,
consequently, the phantom Socrates himself turns out to be merely a fold in the Platonic
assemblage. The simulacrum and movement-image are thus variations of each other because
they both reduce the world to subjective images and the perception of objects.

Deleuze’s simulacrum will give insight into the radical idea that Socrates introduces in
Book V, that men and women must follow the same way of life (td avtd...delv émmdedoan) (Pl
Resp. 453e); it lends a new angle and provides another avenue for approaching the scholarly
debate known as “Plato’s feminism.” I will first lay out the groundwork of this discussion before
moving on to unpack the relevancy of this theoretical concept. The paradigm for the body seems
always to be male and its inferior replica, female, a model of imperfection. All the more
surprising, then, is Socrates’ controversial proposal when he suggests that male and female

guardians must share their entire way of life in the kallipolis. “Plato’s feminism” started gaining
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attention with the feminist scholarship of the 1970’s. Some scholars have located the origins of
“feminism” in his thought. Wender, for example, tries to reconcile his misogyny, on the one
hand, and “scattered feminist seed,” on the other (86). She concludes in “Plato: Misogynist,
Paedophile, and Feminist,” “He did not like or admire us [women]. But he felt it would be just
and expedient to give us a chance” (90). Scholars (Fortenbaugh, Brown and Lesser) have
continued to defend his “feminist” stance, while still yet others (Annas, Vlastos and Okin) have
denied that Plato has a feminist stance.

Other scholars such as Cohen and Saunders have focused on women in the Laws, and
Calvert, Osborne, Lange and Levin have traced Plato’s evolving attitude towards women from
the Republic to the Laws (Calvert 52). The latter issue is embedded within a larger point of
contention in Plato scholarship—developmentalism, represented by Klosko, Morrow, Bobonich,
Laks and Brisson vs. unitarianism, propounded by Shorey, Annas and Pradeau —to which I will
return in my discussion of Magnesia later on in this chapter. The latter camp reaffirms the
constant unity of Plato’s thought throughout his career, yet if we consider the shift in Plato’s
view of women from the Republic to the Laws, it would support the position that development
takes place in his corpus. In the same way that Plato moves from the best city to the second-best
city between these two dialogues, from Socrates as the primary interlocutor to the Athenian
Stranger, his opinions about female nature similarly change and subscribe to more mainstream
ancient conceptions of the female. When the Athenian blames nurses and mothers for the loss of
ambidexterity, lame-handedness (y®Aot), though the natural potential of each arm is about the
same (Pl. Leg. 794e), such a remark would seem to suggest that Plato is not a feminist.

I will revisit this debate, “Plato’s feminism,” and make an intervention, by first providing

a close reading of Socrates’ arguments in Republic Book V. With respect to the portrayal of
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guardian women of the kallipolis, Saxonhouse has pointed out that they are “de-sexed females:”
“The women who enter the rank of the guardian class in Book V of the Republic are almost
without body and, more important, free from eros. They are neither the desired nor the desiring”
(1994: 68). The female’s reproductive role—her individual physis—is minimized, and she is
destroyed as woman in order to participate in politics (Saxonhouse 1994: 75). In his
consideration of sex roles, Socrates turns to an argument from nature— for one has to consider
every form of difference and sameness in nature (névtwg v avTnVv Koi TV £€pav evov) (PL.
Resp. 454c)— and reaches the following conclusion:

OvKkodv, iV 8’ €yd, koi 1O TV AvEp®V Kod TO TdY YuVaIK@dY

YEVOG, €0V eV TTPOG TEYVNV TVAL T) BALO EMITHOEL LA SLOPEPOV

eaivntat, TodTo 01 ENOOUEV EKATEP® OETV ATOddOVAL: XV

O’ avT® ToVTM PaivnTol dStpépey, T® TO PEV OfAL TiKTEW,

10 8¢ dppev OxevEY, 0VOEV T T PIICOUEV LAALOV AITOdE-

OelyBot ¢ TPOG O MUETS Aéyopev da@EPEL YuvT| AVOPOS, AN’

&1L oinoopeda OtV T a0 TA EMTNOEVLEY TOVG TE PLAAKOS UV
Ko TG yovoikag avt®dv. (Pl Resp. 454d-e.)

[Soc.: ‘Therefore,’ I said, ‘if the male sex is seen to be different from the female
with regard to a particular craft or any other pursuit, we will say that the relevant
one must be assigned to it. But if it is clear that they differ in this very respect, that
the female bears children while the male begets them, we will say that no kind of
proof has been shown that women are different from men with respect to what we
discuss, but we will believe that our guardians and their wives must have the same
way of life.’]
Guardian men and women must share the same pursuits (3€iv td a0T0 EmTNdOEVEY TOVG TE
@OAOKOG MUV Kal TOG Yuvaikag adTdV), Socrates says; their souls resemble one another (PL.
Resp. 454c-d). These women are akin to the men in nature (yovoikeg dpa ol TOlDTAL. ..CLYYEVEIG
avtoic Vv eOow) (Pl. Resp. 456b) and should receive the same education in music, poetry and
physical training. As guardians, male and female groups, indistinguishable, overlap into one

category. In depth, intrinsically, the two are grounded in difference: they differ in this very

respect, that the female bears children, while the male begets them and “mounts” (éav 8’ a0T®
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TOVT® QaivnTal S1aEEpeLy, T@ TO pev Bfjlv tiktewy, 10 68 dppev dyxevew). I will continue to
respond to Saxonhouse’s view and argue that the principle of gendered difference, “becoming-
other,” and the desire with which it is associated play a greater role in Socrates’ discussion and
pose a serious threat to the permanence of the ideal city.

It follows from the way that guardian women are portrayed that they are made into
replicas of their male counterparts and work like carbon copies. At the same time, we know that
they are doubles, which introduce sexual difference into the city. Socrates wavers between two
views: on the one hand, philosopher kings and queens share the same nature, yet, on the other,
females, he admits, are weaker:

Ovdev dpa dotiv, O Pike, Emdevpa TV TOAY S101-

KOOVI®V YOVOIKOG S10TL YuVN, 00 AvOpOg d1OTL Avip,

AL’ Opoimg dteomappéval ai EUCELS &V AUEOTV TOTV

oo, Kol TavTomv PEV PETEYEL YUV EMITNOEVUATOV KOTA,

QOoV, TAVTOV 08 Avip, €Ml TAGL O¢ AoBevEsTEPOV YUV

avopadc. (Pl. Resp. 455d-e.)

[Soc.: ‘Then there is no way of life, dear one, concerned with the management of

the city that belongs to a woman because she’s a woman or to a man because he’s

a man, but the various natures are distributed in the same way in both creatures,

and women share by nature in every way of life just as men do, but in all of them

women are weaker than men.’]
The statement betrays a loose end in Plato’s argument: women share by nature in every way of
life just as men do (mavtwv PEV peTéyel yovi) EmTNOELUATOV KaTd OOV, TAVTOV O dvnp), yet
they are still weaker (doBeveotéparg). Socrates makes the same move when he considers their
philosophical nature: men and women are by nature the same with respect to guarding the
kallipolis, except to the extent that one is weaker and the other stronger (P1. Resp. 456a). It
would seem, at first blush, that Plato expresses a feminist sentiment when he allocates equal

tasks for both sexes, but, because they stand in a certain relation, which is defined by masked

difference, he cannot be an advocate for women, in and of themselves. That is, due to their status
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as simulacra, as mere shadows, philosopher-queens, like Socrates earlier (Pl. Resp. 453d-e),
recede into their surroundings, implemented by Plato like a tool to arrange the scenery of his
utopian set-up. Precisely the recognition of their difference, that one is stronger and the other,
weaker, attests to his “non-feminism.”

In this way, Plato builds a world with simulacra, and what we start to witness is a method
of construction and an operation of assembling the ideal blueprint, which would promote a
certain kind of subjectivity. In this model, a counter-example to the organization of Greek
society (Ernoult 173), because it is an inversion, Socrates emphasizes nature and what is
“natural” in order to incorporate women into the public sphere:

Kai yovaikeg dpa ai totadrtat Toig T0100T01G Avopacty
EKAEKTENL GUVOIKETV T€ KOl CUHELAATTELY, Emeinmep gioiv ikoval
K01 GUYYEVEIS a0TOIG TV QUOLY.

[Téavv ye.

Ta 6 €mtnoedpato oV T0 adTd ATOd0TEN TOIG AVTAIG
@OoECLY;

Td avtd.

“Hxopev dpa €ig 10 TpoTEP TEPIPEPOUEVOL, KOL OLLOAO-
yoDpev un mapd UGV E1vol Toig TV LAGK®OV YUVaIEL
LOVGIKNV T€ KOl YOUVOGTIKTV ATod1d0VaL.

[MavTémacty pdv ovv.

Ovk dpa adLVaTA Ye 0VOE VYOG Opota EvopoBeTodpey,
gneinep kot OOV Etifepev TOV VOUOV: AALY TO VOV TapdL
TadTO Yryvopeva Topd eOGV HaALOV, OC E01KE, YiyVETaL.

"Eowcev. (Pl. Resp. 456a-c.)

[Soc.: ‘Then women of this sort must be chosen along with men of the same sort
to live with them and share their guardianship, since they are adequate for the task
and akin to the men in nature.’

Gl.: ‘Certainly.’

Soc.: ‘And mustn’t we assign the same way of life to the same natures?’

Gl.: “The same.’

Soc.: “‘We’ve come round, then, to what we said before and have agreed that it
isn’t against nature to assign an education in music, poetry, and physical training
to the wives of the guardians.’

Gl.: “‘Absolutely.’

Soc.: “Then we’re not legislating impossibilities or indulging in mere wishful
thinking, since the law we established is in accord with nature. But it’s rather the
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way things are at present that seems to be against nature.’
Gl.: “So it seems.’]

In the first wave, Socrates basically engages in an exercise of producing woman, and she is the
utopian woman: herself an assemblage of impersonal and political intensities informed by an
education in music, poetry and physical training (povoiknv te kai yopvaotiknv) and based on a
specific way of life, which includes military training and the cultivation of virtue, namely,
courage. Thus by having women enter into politics, Plato, redefines femininity in terms of
masculinity and reshapes or sculpts the female body: becoming other than itself, it simulates,
copies and offers a doubled image of the male body, and they live together and share their
guardianship (cvvoikeiv 1€ kol cvppuAdtTey). In a place of cohabitation, male and female
bodies, which constitute individual blocks of becoming, with their flowing sensations and
perceptions, then merge to form a collection of bodies and to organize themselves into a network
of political experience.

This is to say that feminine physis matches up to the ways things are in the greater world.
In order to maintain his position, Socrates first argues that women displaying the qualities of a
guardian are akin to the men in nature (cvyyeveig avtoig v eUGw). From this premise, he
concludes that the same natures (toig avtoic Ooeotv) merit the same tasks (émtndedpota...td
avta), and Socrates critiques his contemporary context: “But it’s rather the way things are at
present that seems to be against nature” (4AAQ TQ VOV Tapd TODTO YIYVOUEVA TP GVCLY LAALOV,
g goike, yiyvetan). At it is now, their way of life, always “becoming” (ylyvetar), contradicts
nature (mopd eVOowv). As a way of resolving this tension, Socrates, consequently, establishes a
natural law that will display the perfect coincidence between nature and culture, a law that
accords with nature (katd @Vowv...10v vopov). By receiving the same education as guardian men,

women of this type, are accommodated by a dynamic system, one that would seem to facilitate
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the complex interplay between biology and culture.

That it has this capacity to combine and to harmonize various components suggests that
the kallipolis is already a Deleuzian assemblage. I explicitly mention this term because it allows
us to perceive what is at stake in Plato’s utopian project: the vital processes at play in this ideal
political form, which has integrated the female body into its network, and how these material
forces meet in a series of experiences. Socrates describes what this world would look like when
he rounds off the first wave with an image of guardian women exercising in the nude:

AmoduTéov oM Tl TOV PLAGK®Y yuvauéiv, Encinep dpetnyv
avti ipatiov AuelEcovtal, Kol KovovnTéov ToAEUOL TE Kol
g AN PLAOKNG THS TEPL TV TOAY, Kol OVK dAAQ
TPOUKTEOV: TOVTOV &’ AOTAV TO EAaPPITEPA TATG YOVOUELY

1} 101G Avdpact dotéov O1d TNV ToD YEVOLS AcBévelay. O

0¢ yeA@Vv dvnp &ml yopvoic yovaiéi, Tod Pedtiotov Eveka
yopvalopévaig, ateAt] Tod yehoiov co@iag dpEnwv Kap-

OV, 0VOEV 0188V, MG EolKeV, £9° @ YA 008’ dTL TpdTTEL
KéAMoTa yap o1 TodTo Kol Aéyetan kol AeréEetan, OTL TO pev
OEEAMPOV KaAOV, TO O¢ PraPepov aioypodv. (Pl. Resp. 457a-b.)

[Soc.: ‘Then the guardian women must strip for physical training, since they will
wear virtue instead of clothes. They must share in war and the other guardians’
duties in the city and do nothing else. But in these very duties the lighter parts
must be assigned to women rather than to men because of the weakness of their
sex. And the man, who laughs at naked women during physical training for the
sake of what is best is ‘plucking the unripe fruit’ of laughter and does not know, it
seems, what he’s laughing at or what he’s doing. For it is and always will be the
finest saying that the beneficial is beautiful, while the harmful is ugly.’]

This is a telling passage for evaluating “Plato’s feminism:” guardian women are implicated in
this model, but the impersonal passive structure (Amodvtéov... Taig TdV PLAGKw®V Yovau&iv) and
verbal adjectives, kowvovntéov and mpaktéov, imply that they lose their agency. They exercise,
train and shape their bodies in order to prepare for war (moAépov), yet, at the same time, Socrates
admits that their duties should be “lighter” (td éLappotepa), due to their frailty “as a class” (o1
NV oD Yévoug acBévelav). He thus lays out the structure of an intensive, inclusive system,

which makes concessions for human physiology, but it will continue to place limitations on the
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female body; a theory of gender does not necessarily support a feminist stance.

In fact, a fourth-century spectator would laugh (yeA®v) at the sight of naked women
training in public because it is ridiculous and counterintuitive. This sort of man presumably lacks
the mental facilities to understand what he sees: he does not know what he laughs at or what he
is doing (008&v o1dev...49 @ yeAd 008’ 11 mpdrtet). But this kind of response is very interesting
because it conveys an emotion, feeling or affect, which is initially provoked by a woman’s
presence. The situation, in effect, casts him into the position of an observer, as if he were a
spectator in the theater, and he is watching a particular genre of drama—comedy—for he is
laughing. In my opinion, there is a strong association between the comic theater and the female,
and I will expand on this observation in my discussion of Aristophanes’ Ecclesiasuzae, and thus
between laughter as a sensation and the feminine: the female body, as it evokes laughter,
prompts emanations, sounds and waves of laughter. The affective experience of laughter is
another place where we can locate the feminine principle of becoming other and change that
moves towards the beauty of the kallipolis, which incorporates the female body so as for it to
melt away and to contribute to a common aesthetic. By stripping, these women wear virtue
(qpetnv...aueiécovtar) and, by imparting their utility to the city, maximize the city’s aesthetic
appeal; Plato has Socrates explain that what is beneficial is also beautiful (11 10 pév opéipov
KOAOV).

Such provocative proposals concerning guardian women are made in waves, what
comprise a cinematic movement, a gendered movement, and they drive the process of Plato’s
construction. I am drawing attention to the significance of this liquid imagery because it
heightens the various material phenomena that work in concert with one another to compose

what will be a multiplicity of heterogeneous objects, that is, the utopian assemblage. More
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exactly, the principle of vibrant liquidity functions together with the feminine space of the earth,
most often assimilated with the female in Greek thought,'' as it is in Plato, explicitly in the
Noble Lie (Pl. Resp. 414c-415c¢), where “mother earth” delivers her children, who are first-born
male citizens (Pl. Resp. 414¢). The combination of these separate parts creates fluid and dynamic
systems, and there is a specific effect that results from the interaction between these two
landscapes: the wave, as it passes, refines the matter of the earth and land, and this is another
way in which binary oppositions and distinctions, between sea and land collapse, in the category
of the feminine. In fact, these boundaries dissipate for the very reason that they always turn
other. By tracing the movements of the feminine principle in the dialogue, we make out the
borders and delineations of the vital framework and simultaneously perceive how these discrete
entities collaborate with one another and unite.

Republic Book V, in particular, puts the liquid clarifying procedure on display—the
principle of becoming other, the process of transforming and feminine flow—where we start to
notice a correspondence between women and waves. In the second wave, Socrates describes the
community of women and children and illustrates how this fluid and flexible mass will
reformulate constructions of the land and human relationships:

Todto pev toivov v domep KOUA QAUEV dAPEVYEY TOD
yovaikeiov TEPL VOLOV AEYOVTEG, MOTE U TOVTATOGL KOTOL-
KMo var TiBévTag Mg deT Kovi] mhvta EmTndevEY TOVG T€
QOAOKOG MUV Kol TOG PUAOKIONG, BALY TN TOV AOYOV AOTOV
aOT® OpoAoYEIGOoL (g duVaTA TE Kol MPEAUA AEYEL,

Kai pda, &en, o0 opikpdv kDO S1apeVYELC.

Dyoelg YE, TV & y(, 00 péya adTod eivat, dTav O PeTd
0010 101G,

Aéye oM, o, Eon.

Tovtw, v &’ éym, EmeTor VOUOS Kai Toig Eunpocdev Toig
dALoLC, (g Eydpat, BSe.

Tig;
Tag yovaikag Tontag TOV avopdY TOVT®V TAVI®V TACHG

1 Cf. Bergren 2008b.
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glva Kowvég, idig 8¢ pmdevi pndepiav GuVolKeiv: Kai Todg
TS 0G o KOoUC, Kod pite yovéa EKYovov £idévol TOV avtod
U TE OO0 YOVEQ.
[Tolv, &pn, Todto €xeivov peilov mpdg dmotiov Kol ToD
dvvartod mépt kol ToD dEEATLoV.
OvK otpoy, v 8’ &yd, mepi ye 10D GEEAOL ApEIopn-
teiobon &v, dg 0V péytotov Gyabov kowag PV TG yovoikag
glvat, Kovodg 8& tovg moidac, imep oldv Te- GAN’ oipon epi
T0D €l duvatov §j un mheiotv v dpeioprtnoy yevéoBari. (PL. Resp. 457b-d.)

[Soc.: ‘Can we say, then, that we’ve escaped one wave of criticism in our
discussion of the law about women, that we haven’t been altogether overwhelmed
by laying it down that our male and female guardians must share their entire way
of life, and that our argument is consistent when it states that this is both possible
and beneficial?’

Gl.: “‘And it’s certainly no small wave,’ he said, ‘that you’ve escaped.’

Soc.: “You won’t think that it’s so big,” I replied, ‘when you get a look at the next
one.’

Gl.: ‘Tell me about it, and I’1l decide.’

Soc.: ‘I suppose that the following law goes along with the last one and the others
that preceded it.’

Gl.: “Which one?’

Soc.: ‘That all these women are to belong in common to all the men, that none are
to live privately with any man, and that the children, too, are to be possessed in
common, so that no parent will know his own offspring or any child his parent.’
Gl.: “This wave is far bigger than the other, for there’s doubt both about its
possibility and about whether or not it’s beneficial.’

Soc.: ‘I don’t think that its being beneficial would be disputed or that it would be
denied that the common possession of women and children would be the greatest
good, if indeed it is possible. But I think that there would be the greatest
disagreement about whether or not it is possible.’]

As it washes over the previous discourse, the kDpa in this section works as a close-up because

Plato moves from depicting physis to a very specific koinonia, and this frame, as it were, gives

insight into the lifestyle of the guardians— their émitndedpara. In other words, it provides a

zoom and signals the transition from the perception-image to the affection-image: “/¢/he

affection-image is the close-up, and the close-up is the face...” (Deleuze 1986: 87). I apply the

concept of the affection-image because it allows us to make sense of these waves, which drive

the narrative development, while they simultaneously generate confusion: Socrates suggests all
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these women are to belong in common to all the men, that none are to live privately with any
man, and that children, too, are to be possessed in common. After making this claim, Socrates
anticipates the birth of a very large dispute: he imagines that the greatest disagreement about
whether such a city is possible or not would subsequently “come into being” (mepi tod &i
duvatov fj un mieiotv v apeioprtnoty yevéoBar). This is the product of a wave far bigger than
the last (IToAV...T00T0 €keivov peilov).

A sheer mass of material, the wave represents an intense reflective surface and takes on a
force of its own. First of all, the surf is not gentle, so that Socrates and his interlocutor must flee
these surges of water in order to avoid being washed away, though they are not altogether
inundated (un Tavtdmroot katakivodijvor) nor defeated by the first. The second is even greater
than the previous one, and Glaucon will see this for himself in the encounter; Socrates simply
explains, “You will see” (1dng). With this gesture, Socrates invites him to look into a face and, by
entering, to come into contact with the raw contents of sensation, the genesis of the greatest
dispute born from this portrayal of the community of women and children. What makes the
affection-image applicable to this moment is the idea of the zoom, for Socrates will provide a
more detailed account of how arrangements are laid out in the kallipolis, the sensations and
perceptions that are found here. The zoom, furthermore, closes the gap between subjective and
objective points of view: the face of the wave, an object of perception, in turn offers a reflection
of the observer’s own facial expression, which is one of disbelief or doubt (dmiotiav), and, in this
way, embodies both positions, as a third type or category.

This theoretical concept is useful because it carries the capacity to elide binary poles and
illuminates the process of lyrical altering that is taking place in Book V. Namely, the affection-

image brings out and helps us notice the aesthetic function of these waves: more than just
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another literary trope, they exert a cathartic presence because they move and purify, at the same
time that they create a disturbance, and contribute to the city’s refinement. They refine, in fact,
by upsetting, in other words, by way of flux or “becoming” (yevésOar). Finally, what the wave as
an affection-image permits us to realize is an inner experience of the subject, the change that is
taking place in the philosopher as he builds the ideal city: it is a reflection of his own
imagination, a product of the mind, which, in turn, will have some kind of internal, external
impact on his own self. These waves, as they give birth, then open up into further space and
seem to delineate the boundaries of a female body, by having the same role as a maternal womb.

If we continue to explore the second wave as an affection-image, what we see in its
contours is impulsions, ripples and visceral responses, namely, corporeal agitation. While
Socrates elaborates on the laws that the guardians will have to prescribe at some times and to
obey at others, he brings Glaucon into the position of an imaginary lawgiver:

0 pév totvov, v 8’ yd, 6 vopoBétng adtoic, domep Tovg
dvopag £EENeEas, oVT® Kol TAG YUVOIKOG EKAEENG TOPAODCELS
K’ 8oV 010V TE OPOPUETS o1 8¢, 8Te oikiac Te Kol 6VG-
oltio Ko Exovtec, 1dig 0& 0VOEVOC 0VOEV TO1ODTOV KEKTN-
pévou, 6pod o1 Eoovtal, OLOD 08 AVOUEUEYUEVOV KoL £V
yopvociolg kai v T GAAN Tpo@f V1’ Averykng olpot THC
EUeUTOL d&ovtar TPOS TV AAAA®V PEIEWY. T} OVK AvaryKoid
001 00K® AEyewv;

OV yeopeTpikaic ye, 7 8 8¢, GAL’ EpwTikoic dvaykoic, ol
Kvdvvedovoty ékeivav Spiuidtepar etvon Tpdg T meldety e
Kol EAKEWV TOV TOADV AEDV.

Koi péha, eimov. AL petd 81 tadta, & TAodkov,
ATaKTOG pev petyvooBor aAAAOLS T} dALO OTIODV TTOtETY 0UTE
0c10V &V eDOAUOVEV TOAEL 0UT’ €4GOVGLY Ol BPYOVTEG.

OV yop dikarov, Eon.

AfjAov o1 6Tt Yapovs 1O HeTd ToDTO TOWGOUEY 1EPOVG EiG

EN

Svvapy 8t pdhiota: gev & v igpoi ol dpelpdtatot. (Pl Resp. 458c-e.)

[Soc.: ‘Then you, as their lawgiver,’ I said, ‘just as you have picked the men, will
select to hand over to them women as nearly as possible of the same nature. And
since they have common dwellings and meals, rather than private ones, and live
together and mix together both in physical training and in the rest of their
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upbringing, they will, I suppose, be driven by innate necessity to have sex with

one another. Or do I not seem to you to be talking about necessities here?’

Gl.: “The necessities aren’t geometrical but erotic, and they’re probably sharper

than the others at persuading and compelling the majority of people.’

Soc.: ‘That’s right. But the next point, Glaucon, is that mixing with one another

casually or doing anything whatsoever is impious in a city of happy people, and

the rulers won’t allow it.’

Gl.: “No, for it isn’t right.’

Soc.: “Then it’s clear that our next task must be to make marriage as sacred as

possible. And the sacred marriages will be those that are most beneficial.’]
At this stage, Socrates faces the challenge of coping with those erotic necessities (§pmTikaig
avaykowc) that naturally transpire in associations, where men and women live together (6pod om
g€oovtat) and mix together (Opod 8¢ dvapepetypévmv), in their physical training and the rest of
their way of life (v youvacioig kai év tf] GAAN tpooeti), which is entirely predicated on
commonality: guardians have their houses and meals in common (éite oikiog te Koi cvooitia
kowa &yovteg). I think what this passage demonstrates is the very power of desire—for these
necessities are sharper than others (éxetvov dppuidtepar), at persuading and prodding the majority
of the people (10 meiBewv te kai Elkey TOV moALV Aemv)—and also the problem of the body: the
presence of the female body, in particular, puts desire into play. That is, in this wave, the
lawgiver must deal with the natural flow of human drives, once he selects male guardians
(tovg Gvdpag é€€deEac) and then female ones (tag yuvaikag ékAéEaq) in the phase that follows,
by manipulating the production of intense intensities and the paths that they take.

As aresult, I disagree with Saxonhouse’s argument that women, in order to participate in
politics, they relinquish their sexuality, as “de-sexed females.” Insofar as the city legislator
chooses men and women “of the same nature” (0pLo@vEig), this nature includes and is defined by
desire, the innate necessity to have sex with one another (b’ dvéykng...Tii¢ EueidTov...Tpog v

aAMAov pei&v). Human beings, even guardians, are “driven” (4Eovtat) by these forces, and, in

the paradigm, Plato is showing us how he is organizing and reorganizing desires that stem from
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the mutual attraction between male and female bodies to form a particular kind of political
formation, the utopian political formation, exemplified by the kallipolis. Essentially Plato has
Socrates practice what Deleuze calls the “transcendental method,” which shows how persons and
interests are produced from the chaotic flows of desire, that is, the dynamics of “micropolitics”
explored in Deleuze and Guattari’s 4 Thousand Plateaus, and how the extended and individual
categories of persons, classes or interests are “coded” from affects (Colebrook 2002: 92-93). In
this instance, Socrates frames a politics that does not so much repress desire as code the
connection of male and female bodies, where desire becomes an interest, in the vitalist sense,
interest coded as sacred marriage, that far from being the effect of desire, appears as a law that
ought to govern desire. As he fits and places everything in its right place, Socrates puts Deleuze
into practice and codes desire very deliberately, by instituting these holy marriages (yépovg...
iepovg), invented to prevent marital mismatches, mixing with one another casually or doing
anything whatsoever (p&v petyvosOot dAAAoig 1j GAlo 0todv motelv). Starting from this primary
and foundational building block, namely, the program of eugenics, Socrates reformulates the
flows of experience, which are to be promoted by this model, with the aim of maximizing
aesthetic pleasure, to create a city of happy people (€v eddaipdévmv moOAeL).

What this wave reflects is then the image of a sensational city. That is to say, sensations,
pleasures and pains, lie at the heart of the kallipolis, which has been designed in such a way so as
for it to manage and to master the corporeal problem, by redirecting desire through appropriate
channels. The target is reached, to a large extent, by the implementation of a very special kind of
tool, which is the pharmakon, equivalent to falsehood and deception, “useful as a form of drug”
(év pappdiov gidet...xpnoa) (Pl. Resp. 459¢-d), or the city’s sacred marriages, on which

Socrates elaborates:
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Ovkodv 81 £optai Tiveg vopoBetntéot &v aig cuvaEopey

TdGg TE VOLQOG Kol TOLS voueiovg kol Buciat, Kol Duvot

TOMTEOL TOIG NUETEPOLG TONTOAIG TPEMOVTES TOIG YLYVOUEVOLS

Yapoig: to 6& TAf00g T®V Yau®V £l Toig ApyYovst Tow)-

copev, v’ ®g pdAioto dSto®l®waot TOV adToVv AptOpov TdV

AvOp®V, TPOC TOAELOVG TE KOl VOGOLG KOl TAVTO TA TOODTO!

ATOCKOTOVVTEG, KOl UNTE PeyOAN NUIV 1 TOALG KaTd TO

duvatov punte opkpd yiyvnrat. (Pl Resp. 459¢- 460a.)

[Soc.: ‘Therefore certain festivals and sacrifices will be established by law at

which we’ll bring the brides and grooms together, and hymns fitting for the

marriages that take place must be made by our poets. We’ll leave the number of

marriages for the rulers to decide, but their aim will be to keep the number of

males as stable as they can, taking into account war, disease, and similar factors,

so that the city will, as far as possible, become neither too big nor too small.’]
The selection of mates and regimentation of the body exert biopolitical control over the city,
where individual bodies are made, trained and used. In this set-up, everything is public: sacred
marriages will take place at festivals and sacrifices, established by law (vopofemntéan).
Lawgivers will lead, “we will lead” (cuvé&opev), together brides and bridegrooms (tdg te
vOpQag koi Tovg vopeiovg). That they are embedded in a relative clause (&v oig cuvdEopev Téc Te
vopeag kai Tovg voueiovg), encircled by €optai and Bucion in chiastic structure, emphasizes their
status as objects; the two parties, subject to the public eye, are shaped and changed by the event.

Guardians only receive their identity as brides and grooms after the marriages take place

or, more literally, “come to be” (101G ytyvopévorig yapoig), and exist in a medium that is also
transforming; the city (1] mOAc) “becomes” (yiyvnrat), at times, large (ueyéAn) and, at others,
small (opukpa). This is why rulers implement the sex lottery in the first place, where they decide
the number of marriages (t0 8¢ mAfifog TdV yépuwv), in order to maintain the number of males as
stable as they can (v’ &¢ pdhota 1oLt TOV aToV Appuov tdv avopdv). The emphasis on

quantity and geometrical proportion turns the spotlight on the borders of a strictly delineated

system, which the kallipolis inhabits: it is a city of bodies, and they are erotic bodies, but
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intelligent political mechanisms have been developed to shape the kinds of interactions they are
to have with one another—with whom, how many, how—and to constrain their movements in
the world to compose a certain size, the perfect size.

The manifestation of this wave is thus constituted by a synthesis or blending that takes
place among separate parts and elements, and the beauty of this city lies precisely in its ability to
achieve a balance and harmony between male and female, pleasure and pain, and to produce
coded interests from desire. In this sense, the kallipolis works like Deleuze’s abstract machine of
society, a social machine, the site of desiring production, and couples together binary machines.
In his conception of the body politic, for example, Plato imposes the human sex on the
nonhuman sex; Socrates explains that the city most like an individual is best:

Kai fitig 81 éyydtota £voc dvOpdmov &yst; olov dtav mov
NUGV SAKTLAOG TOL TANYT, TACA 1] KOW®VIK 1) KOTA TO AL
TPOS TV YoMV TeTApéEVN €1g piav ovvtasy v Tod dp-
YOVTOG &V aTh NobeTod TE Kal maoa Ao CLVNAYNGEV LEPOVG
movioavtog OAN, kol obTm o1 Aéyouev 8t O AvOpwmTog TOV
dAaKTLAOV AAYET: KOl TEpl BAAOV OTOVODY TV TOD AVOPMOTOL
0 aVTOG AOYOG, TePi T AN TOVODVTOG EPOVS Kol TTePi
ndovig pailovrog;

‘O ad10g Yap, Eon: kol TodTo O £pMOTAC, TOD TOLOVTOV
€yyOtata 1 dplota ToAMTELOUEVT] TOAIG OTKET.

‘Evog 1 olpat mdoyovtog v molMTtdv 6Tiodv | dyadov
7| kaKoV 1) To10TN TOMG PG T TE PYOEL E0VTHG Etvan TO
nhoyov, Kai fj cuvnodnoetar draca | cvAlvmoetat. (Pl. Resp. 462c-¢.)

[Soc.: ‘And what about the city that is most like a single person? For example,
when the finger of one of us is wounded, the entire community that binds the body
and soul together into a single system under the ruling part within it perceives this
and feels the pain as a whole with the part that suffers, and so we say that the
person has a pain in his finger. And is it not the same argument concerning any
other part of a human being, when part of the body is suffering pain and finding
relief through pleasure?’

Gl.: ‘For it is the same,’ he said. ‘And to what you ask, the best governed city
resembles most closely such a person.’

Soc.: ‘Then I presume that, when anyone of the citizens suffers good or evil,
such a city will be most likely to speak of the part that suffers as its own and will
share the pleasure or pain as a whole.’]
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The best form of government resembles the integrated sort of person, characterized as a machine
of connections and vital productions. The wounded finger (ddktvAdg), when it is struck (mAnyfy),
is connected to the ruling part (v 100 dpyovtoc) of the person, who suffers from this sensation.
Plato’s analogy continues to display a series of interconnections: the human constitution is an
entire community (ndca 1 Kowvwvia), stretching along the body to the soul (katd 10 cdpa TPoOg
TV yoynv tetapévn) into a single system (eig piav ovvta&wv). The whole (0An) feels pain
(ovvniynoev) along with the part that suffers (uépovg moviioavtog).

By depicting the community as a human body, illustrated as a network of flows and
(electric) currents, the second wave is revealed as a space of feelings, and these affections
circulate through singular bodies, which, in turn, participate in the greater political assemblage.
Borders grow faint in this blueprint, as city is coupled with man; the best-governed city
resembles most closely such a person (1od tolovTOV &yyvTOTa 1) dPLoTO TOATELOUEVT TTOALG
oikel), that is, the person that is complete and whole (£vog avOpdmov),' and, finding himself in a
state of pain, he seeks relief through pleasure (nepi 6oviig pailovtog). Gosling and Taylor

suggest that Plato advances a theory of pleasure:

...Plato is trying to extend the physiologically inspired replenishment model of pleasure beyond
the physiological sphere. This is done by looking upon the soul/person as a quasi-organism...by
seeing any disproportion between the elements as a lack requiring replenishment; and by seeing
the various desires as themselves lacks or felt lacks with their own replenishments (Gosling and
Taylor 105)."

In Book IX of the Republic, Socrates offers a proof of pleasure and makes a distinction between
false and genuine pleasures: the former fill a lack and thereby replace a pain, while the latter do
not fill a lack and thereby replace a pain (P1. Resp. 584e-586a). Read alongside what we find in

Book V, this later passage illuminates the movements, dynamics and operations of pleasure: first

12 Plato uses the word 6 dvOpwmog both with and without the article to denote man generically.

. Gosling and Taylor trace the development of Plato’s views on pleasure along his oeuvre.
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of all, it is a material force, “firm” or “durable” (Befaiov), and has aesthetic value, “pure”
(kaBapdg) (PL. Resp. 586a). It is also animate and engages in a process of territorialization and
deterritorialization: replenishing and replenished, excessive in the case of impure pleasure and
moderate in the case of what is real, pleasure provides the means for citizens and the city to find
themselves again (Deleuze 1997), as they periodically recover from pains.

Pleasures and pains form the roots of the political relation that the kallipolis nurtures,
fosters and on which the city is built. By political relation, I mean that relation between self and
the other and between man and the world, and it consists in a sensory-motor link or circuit,
whereby the action of human bodies follows from perception. In terms of the Republic and Book
V, in particular, Plato portrays the creation of this schema: the ability to feel pleasures and pains
“together” (cuvnoOncetat...cuhlvnrceta): when one part is affected, there are reverberations
for the utopian assemblage, for “the entire community of bodily connections stretching to the
soul for integration with the dominant part is made aware” (mdca 1] KOvovia 1) KOTd TO AL
TPOS TV YoMV TeTApEVN €1g pav suvtasy v 10D dpyovtog v avthi jobeto). All of it feels
pain as a whole, though it is a part that suffers (ndoca Gpo cuvniynoev pépovg Tovicavtog OAN).
To compose the kallipolis, then, Socrates aims at a unified system and unites body and soul, by
arranging them into a certain relation, where the part that ought to rule actually rules, namely, the
soul and the golden rational principle that commands the soul. Finally, to maximize the
uniformity of feelings and to maintain utopian sensibilities articulated by the sensory-motor link,
Socrates abolishes private property, at least among the guardians;'* this measure would prevent

dividing the city with private pleasures and pains at private things (Pl. Resp. 464d).

1 Aristotle is the first to critique Plato’s sloppiness, that is, his silence on the way that producers live in the

kallipolis (Aris. Pol. 1264a).
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I hope we start to see by now that the media of these waves extend and display material
reflective surfaces, and they are sensual, aesthetic waves of emotion. The last wave is the
greatest, and it opens up into a sea of laughter. The expression of laughter mimics the rise and
fall of this wave, which might drown Socrates in ridicule and contempt:

B ot oM, v &’ &y, eipi © 1® peyioto mpoonkalopev
KopoTL ipfoetar &’ ovv, el kai péddel YEAmTi Te dTeyvidg
domep KOU EKyEADV Kol Ad0&IQ KATAKADGELY. GKOTEL 08
0 HEAMA® Aéyev.

Aégye, Eon.

Eav pn, v 8 £yd, ) ol eildcogot Baciledcmoty &v
Taig TOAESV 1| 01 facIAfig TE VOV Aeydevol kKai duvaoTot
QIAOGOPNOMGL YVNGIWG TE Kal ikav@ds, Kol ToDTO €ig TADTOV
ouuméot), SVVapIg Te TOATIKY Kol erAocopia, TdV 08
VOV TOPEVOUEVAOV YWPIG EP° EKATEPOV 0l TOAAAL PUGELS €&
avarykng mokAelcOBoty, oK E0TL KoK@Y TodAo, O Gike
IMuadkwv, Toic TOAEGL, SOK® 0’ 0VOE TA AvOpmTive Yével,
000¢ attn 1 ToAtteia Un mote TPOHTEPOV QLT TE €1G TO
duvatov kol dg Alov 101, v vV Aoy dteAnivbapiev.
AL TODTO €0Tv O €pol mhdot dkvov vtidnot Adyet,
Op®VTL O TOAD TTapd 06&av pnonceTaL: YaAeTOV Yap 10tV
OtL 0vK Gv AN TG evdaoviogley obte 1d0ig ovte dnuoociq. (Pl. Resp. 473c¢c-¢.)

[Soc.: ‘Well, I’ve now come,’ I said, ‘to what we likened to the greatest wave. But
I shall say what I have to say, even if the wave is a wave of laughter that will
simply drown me in ridicule and contempt. So listen to what I’'m going to say.”
Gl.: ‘Speak on.’

Soc.: ‘Until philosophers rule as kings in cities or those who are now called kings
and leading men genuinely and adequately philosophize, that is, until political
power and philosophy entirely coincide, while the many natures who at present
pursue either one exclusively are forcibly prevented from doing so, cities will
have no rest from evils, dear Glaucon, nor, I think, will the human race. And, until
this happens, the constitution we’ve been describing in theory will never be born
to the fullest extent possible or see the light of the sun. It’s because I saw how
very paradoxical this statement would be that I hesitated to make it for so long,
for it’s hard to face up to the fact that there can be no happiness, either public or
private, in any other city.’]

The repeated references to laughter (Pl. Resp. 452a-¢) resonate with Aristophanes’
Ecclesiazusae, and the organization of the kallipolis, with Praxagora’s gynocracy, in which

women will institute a common fund and practice sexual equality. Providing an extensive list of
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the ideological parallels in Socrates and Praxagora’s plans for their respective cities, Nails has
argued for the existence of the “proto-Republic,” an earlier version of the dialogue (Books II, 111,
V and VII) that was circulating among Athenian intellectuals (117-119). The circulation of a
half-baked version, as it were, would suggest that an exchange was taking place and that
Aristophanes and Plato were responding to each other in their works. It is very true that both of
these authors are interested in a gendered line of thinking and launch into a “female drama;” in
the play, the protagonist Praxagora turns the polis into one big oikos. When Blepyrus asks her
what kind of life she proposes to set up, she responds: I1p. kownv ntdcw. 10 yap dotv/ piov
oilknoiv pnut momoew cvppriéac’ gig v dmavta,/ dote Padilew gig dAAMAwY. (Ar. Eccl. 673-
675.) [Pr.: “The life in common. For I say that I will make the city into a single house, by dashing
together all things into one, so that everybody will be able to go from one house to the other.’]
Praxagora enacts a “constructive undoing” of the city: “Once the ecclesia, packed by the
disguised women, votes in Praxagora’s new regime, Athens becomes, in effect, a naked female
body (in Greek thought, as in many cultures, the earth is understood as female) stripped of all
fetishes, all the pseudo-phallic supports of the father-ruled polis: private property, marriage,
political and judicial institutions, along with the oppositions and hierarchies upon which they
stand” (Bergren 2008b: 330).

The correspondences between Praxagora’s city of women and Plato’s are far too similar
to be merely coincidental, and they transcend the superficial. He is clearly giving a nod to his
comic friend as he mentions laughter, ridicule and jokes (P1. Resp. 452b), and Socrates, of
course, makes arguments for the abolition of the private family and property (Pl. Resp. 458c-d,

: 15 . . .
advanced by the previous wave. ~ The Ecclesiazusae, then, as an intertext allows us to recognize

19 For a further discussion of parallels with Aristophanes’ Ecclesiazusae, see Halliwell 1993: 9-16, 224-225,

Adam 1979: 350-351, Tordoff 261, Thesleff and Parker.
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Socrates’ “constructive undoing” of the city and the way that he turns the polis into an oikos, as
he builds the kallipolis, where the possibility of having a private life and even private emotions is
eliminated. Because everything is public, no private space exists. But it also places us in the
context of the theater and comedy. We should be thinking about this play in a reading of
Republic V because Plato has Socrates make “dramatic” proposals, in the sense that they most
literally pertain to the body.

The comic frame then calls attention to the centrality of bodily processes or, rather, the
absolute necessity of regulating corporeal excess in Socrates’ model. His measures, furthermore,
will have a real and transformative impact on the listener, who, after experiencing laughter,
undergoes some kind of catharsis, digestion or release; lamblichus claims, “...both in tragedy
and comedy, by looking at the emotions of others we are able to appease our own emotions and
make them more moderate and clear them away” (dmoxaBaipopev) (Iamb. Myst. 1.11). This is
the purifying effect of the wave: by producing laughter, it will clear away any impurities that
remain from the previous two cycles in the city that is a house and also a body. Laughter is a
political emotion and becomes a particularly utopian one, at this moment: it will not lead to
collective irony and self-minimization, as it would in the context of the theater in fifth-fourth
century Athenian democracy. Through the genre of comedy, the people laugh at themselves, and
the entire city derides itself. This is how it works as a democratic practice, a manifestation of
liberty. Plato sets this emotion, instead, in the service of his new political project: laughter will
give rise to perfection and beauty in the kallipolis, for it cleanses various bodies. People will
laugh in order, ultimately, not to laugh at these “ridiculous” suggestions.

A discussion of the Ecclesiazusae in this context also proves illuminating because this is

exactly the “womanly drama,” upon which Plato expands, in these three waves. While the first
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two proposals directly concern women, their lifestyles and roles in the kallipolis, in the third
wave, the philosopher-king assumes the feminine position; he acts as the midwife, who delivers
truth into the world. The framework of the kallipolis promotes the interchangeability between
philosopher and king; philosophy and political power entirely coincide (todto &ig T TOV
ocvuméor, dSvvapig e ToAtikn Kol eriocoeia), and the coupling of identities, “philosopher-king,”
moreover, is understood in terms of the feminine grammatical gender, “philosophy” (p1tAocopia)
and “political power” (dvvapic te moArtikn)). Again, Plato pushes back against the conventional
norm when he separates out natures of the many (ai moAlai vcelg) from those of philosopher-
kings; the “many natures,” who pursue either activity to the exclusion of the other, as they do in
the present (T@®v 0& VOV Topegvopévav xwpig €9’ €kdtepov), ought to stand aside
(dmoxdercO®dotv). Therefore the utopian model is achieved after it makes foundational revisions,
and it finds itself in a state of flux, during this process, while it is being founded: it facilitates the
migration of suitable natures to the center of political life, which includes women (Pl. Resp.
456b), and the emigration of the unqualified to the peripheral outskirts.

In this way, as rulers “philosophize” (pthocoprcmat), the constitution is “born” (@ufj)
into the light of the sun (p®dg Aiov). In other words, as they practice maieutics, philosopher-
kings assist parturition and bring theory into light. fjv viv A0y® dieAnivBapev, additionally, is
working as a metapoetic statement, for Plato, the “philosopher,” has elucidated the politeia in
speech. These are the various levels on which change occurs: channels of movement in the city
represent vital streams, and as expressions play themselves out over the surface of a body,
everyone exists in a state of alteration. By the third-wave, we see the different ways in which the
affection-image applies, for it emphasizes this process of being altered. This concept is helpful

for pinning down and contextualizing affections at play in the text, laughter, for instance, their
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impact on the body and, ultimately, boundaries, which eventually vanish; in the figure of the
philosopher-king, male and female combine, and, representing a constituent part of the kallipolis,
he is the person that gives form to the city and realizes it with his soul.

More specifically, Plato uses metaphors of male pregnancy, and I agree with Leitao
“...that reproductive imagery helps Plato to characterize the metaphysical instability of
perception in a world characterized by total flux” (251). The experience of the philosopher
contributes to the kallipolis’ state of flux, as he himself becomes; the philosopher carries a
pregnant soul, afflicted by the pangs of delivery.'® After the purging forces of the waves take
effect in Book V, they continue to fill fluid spaces of variation and oscillation and destabilize, for
intellectual clarification disconcerts and, more often than not, results in further confusion. The
feminized philosopher, who is also a lover, engages in a laborious process in order to acquire
knowledge:

Ap’ oV 81 oV petpiong droroymooduedo 8Tt Tpog TO OV
TEPLKOG €N ApALIGOoL O e dVTOS PLAORaONS, Kol OVK
gmpévol &mi toic Sofalopévorlg eivar ToAloig £KAoTOoIg, AN
ot kai 00K aupAvvorto ovd’ dmoinyot Tod EpwTOC, TPiv
adtod O EoTtv £kdoToL THig POoEmG Byachot @ TPooTKeEL
YOYRG £pantesBot Tod To10HTOV—TPOCNKEL O& GLYYEVET—
O TANGCLAGOG KOl UyEic T@ vt dvTmg, YEVVIoac vodv Kai
aAnBeiav, yvoin te kai aAn0d¢ {dn kol Tpéporto kai oVTw®
AMjyot @divog, mpiv 8° ov; (PL. Resp. 490a-b.)

[Soc.: ‘“Then, won’t it be reasonable for us to plead in his defense that it is the
nature of the real lover of learning to struggle toward what is, not to remain with
any of the many things that are believed to be, that, as he moves on, he neither
loses nor leaves off his erotic love, until he grasps the being of each nature itself
with the part of his soul that is fitted to grasp it—because of its kinship with it—
and that, once getting near what really is and having intercourse with it and
having begotten understanding and truth, he knows, truly lives, is nourished, and,
at that point, but not before, is relieved from the pains of giving birth?’]

The metaphor of spiritual pregnancy captures the difficulty of knowledge; the lover of learning is

16 In the Theaetetus, Socrates is portrayed as a midwife, who, with the maieutic art, tends to the souls of

young men and helps them give birth to their theories and ideas (P1. Tht. 150a-c).
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born to struggle toward what is (repukmg £in apuArldcOot 6 ye dvtwg erlopadng). His nature,
while receptive to the practice, at the same time requires constant upkeep; dissatisfied with the
many things believed to be (ovx &muévor &mi Toig SoEalopévorc eivar moAloic), he moves on (o)
and holds fast to love (tod &€pwtog). His soul touches the being of each nature itself (avtod 0
g€oTv EKAoTOL THG PUoEMG), for the two share an affinity (cvyyevel), and this union produces
children. The philosopher has intercourse with what really is (piyeig @ évti dvtwg) and begets
(yevvfoog) offspring, reason and truth (vodv kai dAn0ewav). The soul is a pregnant womb:

« Déplacer la fonction génératrice de soma a psyché signifie donc féminiser le désir de savoir
d’une maniére cohérente et concréte. Le corps féminin est a I’ame comme 1’accouchement est a
la production de logoi, comme I’allaitement est a la réflexion qui les nourrit » (Sissa 2000 : 95).
By knowing and truly (&¢An0a&c) living, he is nourished (tpépotto) and relieved from the throes of
childbirth (®divog).

The pregnancy of the philosopher suggests that he turns into a woman, where this
transformation makes it more difficult to distinguish the model from the copy. In other words, by
taking on feminine qualities and roles, the philosopher simulates and confuses the male/female
distinction. He constitutes another simulacrum, which functions in a dynamic system; this type
of person “hastens eagerly” (apudhdc0Oar), “moves forward” (fot), “does not cease from desire”
(dmoAnyol 10D €pmwTtog), grasps (GyacHat) and touches (pdntesOar). While distinctions between
masculine and feminine elide, so does the opposition between the soul (microcosm) and body
(macrocosm); the soul behaves like a female body. These gendered metaphors express a desire to
remap the use of any feminine connotation, and, by gendering the philosophic pursuit, Plato
illustrates the capacity of language to divide and to bridge divisions.

What we ultimately see here is the attempt to rearrange language; the utopian blueprint
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superimposes new categories onto conventional ones: 'Ev fjtivit 81 moAet mAeioTot &mi 10 antod
KaTO T TA TODTO AEYOVot TO U0V Kol TO oVK EUdv, adtn dpiota dtowkeital; (Pl. Resp. 462c.)
[Soc.: ‘Then, is the best-governed city the one in which most people say ‘mine’ and ‘not mine’
about the same things in the same way?’] Language, intimately bound to the senses because it is
produced by bodies and has the potential to affect another, and affects, in general, are
rechanneled in this model to perfect human nature and to refashion a new kind of human being.
Deleuze’s notion of the simulacrum is then pertinent because it shows us how the kallipolis is
composed of disparate images and draws attention to the various components that are involved in
the collective process of becoming, from where intelligible being emerges. That is, oppositions
between male/female, inner/outer and subject/object collapse to form a collective assemblage,
the city, which is itself a product of mimetic reproduction. The opening and potential for a
vitalist reading of the Republic are offered up by Plato himself, for the text is a production, a
constant work of midwivery, for the sake of generating truth (éAn0gwov). Since language is not
pure—it is structured and manipulated, put under great stress since it expresses the world of
appearance, and produces gendered bridges and divisions—Plato has to revert to fiction, noble

lies and bodily metaphors to describe any reality, phenomenal or ideal.

II1. The Beach

Magnesia is a city on the island of Crete, surrounded by the sea. In the Laws, the
Athenian Stranger, along with his interlocutors Cleinias and Megillus, endeavor to construct an
imaginary community, “the city in speech” (A0y®...mOAv), and establish laws for their future
state (eig v péAhovoav moAw) (Pl. Leg. 702d). It is the second-best city whose laws

approximate the ideal, yet constitute a paradeigma (Pl. Leg. 739¢). This is one of several details
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that supports the developmental shift in Plato’s thought; he moves away from the absolute ideal,
where the notion of private property has been eliminated and the old saying ‘friends have all
things really in common’ (dvtog €oTi Kowvd Td QiA®V) is put into practice as widely as possible
throughout the entire state (av ytyvntot kato tdcov v oA 8t pddota) (Pl Leg. 739b-c). For
this reason, [ will argue, in this section, that Magnesia departs from the model of the kallipolis
and that it has its own unique political aesthetic, determined by its position to the sea. That is,
Plato’s theoretical waves of the Republic are set closer towards the shore in the Laws, for they
are brought down to earth and surround the terrestrial mass of the island, on which the city is set.
What is depicted in the Laws, then, is another political assemblage, which is shaped by the sea—
a seascape—and it promotes new political affinities, relations and subjective experiences.
Namely, Magnesia affirms difference, in the form of sexual difference, embodied by the sea; a
conflation takes place between the sea and the female body, which also comes out of the sea.'” It
is my view that the feminine liquid principle will illuminate the movements, flows and
interrelationships that characterize the Platonic assemblage.
The discussion of Magnesia is set against a marine background; the Athenian Stranger

advises that their new city lie approximately eighty stades from the sea:

VOV 8¢ mapapvdiov Eyel To TAV dyS0nKOVIH GTO-

dlwv. &yydtepov pévtot tod déovtog kelton Thg BardTng,

oX€00V OO0V EDMUEVOTEPAV VTNV QTG EIvaL, OL®G 08 dya-

mToVv Kol To0T0. TPOGOIKOG Yop OdAaTTo YOPQ TO HEV

nap’ Ekdotnv NUéEpav OV, HaAa ye unv Ovimg aApvpov kol

TKPOV YETOVILAL: EUTOopiog YOp Kol xpNUATIGHOD 0 Komn-

Aetog umpmidoo avTv, 110N Ttolipfola Kol dmiota Taig

YLYOAG EVTIKTOVGO, ATV TE TPOS QOTNV THV TOAV dTIGTOV

Kol Ap1Aov motel Kol TpOg TOLG BALOVS AVOPDOTOVS MGAVTMG.

TopopvOov 8¢ O PG TadTa Kol TO TAUPOPOG EIVOL KEKTNTAL,
Tpoyeia 6€ ovoa ONAOV MG OVK (v TOADPOPAC TE €1 Kol

17 Homeric Hymn 6 to Aphrodite describes her birth over “the waves of the loud-roaring sea” (koo kDo

nolveroicPoto Oardoonc) (Hymn. Hom. Ven. 4).
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Thpeopog dpa- Todto Yop Exovoa, TOAANV EEaymyny av
TAPEYOUEVT], VOUIoUATOG Gpyupod Kol ypuood TdAY dvtep-
TAPEYOUEVT], VOUIoUATOG Gpyupod Kol ypuood TdAY dvtep-
nipmhont’ &v, o0 pellov kokdv g Emog einelv moAeL Gvo’
£vOg €v o0&V av yiyvolto &ic yevvainv Kai dikaimv H0dv
KTiiow, o¢ Epapev, el pepvnueda, v t1oig tpochev Adyorc. (Pl. Leg. 704d-705b.)

[Ath.: ‘As it is, we can take comfort in those eighty stades. Even so, it lies nearer
the sea than it should, and you say that it is rather well off for harbors, which
makes matters worse; but let’s be thankful for small mercies. For a country to
have the sea nearby is pleasant enough for the purpose of everyday life, but in fact
it is a ‘salty-sharp and bitter neighbor’ in more senses than one. It fills the land
with wholesaling and money-making through retail trade, breeds untrustworthy
and shifty habits in souls, and makes the city distrustful and hostile, not only
among itself, but also in their dealings with other men. Still, the fact that the land
produces everything will be some consolation for these disadvantages, and it is
obvious in any case that even if it does grow every crop, its ruggedness will stop
it doing so in any quantity. For if it yielded a surplus that could be exported in
bulk, the state would be swamped with the gold and silver money it received in
return—and this, if a state means to develop just and noble habits, is pretty nearly
the worst thing that could happen to it, all things considered (as we said, if we
remember, earlier in our discussion).’]'®

The imperative question of location frames the image and introduces an opposition between land
and sea: the city is émBaiartidiog, “bordering the coast” or “marine” (Pl. Leg. 704b), and lies
nearer the sea than it should (€yyOtepov pévrot tod déovtog keltar g Oardttng). The word
gbMpevotépay orients our perspective and lends a pathway and opens to “the sea of generation,”
to use the language of Proclus in his commentary on the Timaeus (Procl. 3, 352), in his
descriptions about the movements of the human soul. Interestingly, Proclus characterizes the soul
as a feminine organism that has the potential to .. .[excite] herself to intellect...shaking off from
herself, the briny waters of the sea of generation” (Procl. 3, 352). A symbol of external flux, the
sea brings change to the land, and, therefore, it has a destabilizing, disorienting affect. The
harbor, meanwhile, provides a seat of safety and acts as a point of reconciliation between outside

and inside, a safe haven. Again, in the Timaeus, we are able to locate safe spaces or, at least,

Translations have been adapted from Saunders’.
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hope for their discovery, when the title character calls upon god to be their savior, “...to give us
safe passage through a strange and unusual exposition” (€& dtomov kai andovg
dmynoeg...owomlev quac) (Pl. 7i. 48d). Commentators have been interested in the use of the
seafaring metaphor to contextualize the intellectual impasse,'” as Archer-Hind explains: “The
metaphor is evidently taken from mariners embarking on a voyage of discovery in some new and
unexplored ocean. Plato prays to be delivered from the perils of the voyage and brought safe to
the haven of probability” (169-170). The architecture of good harbors reduces the threat of
violent waves, and surges find their resolution in this alliance, what constitutes the first
assemblage: a manmade passage between land and sea.

This is one of the ways in which Magnesia organizes, collects and arranges various
material textures and consistencies and negotiates earthly and liquid perceptions, feminine
sensations. As a well-harbored city, Magnesia is protected from oceanic dangers, for it is about
ten miles away from the sea, but to have the sea nearby is “pleasant” (160) enough for the
purpose of everyday life. In other words, access to the sea affords aesthetic, island pleasures, as a
feminine space (0dAatta). The feminine principle is locatable in the sea because, an expanse of
salt water, it is dynamic and unsettling and introduces change into the city, where liquid space
represents another medium of generation. Proximity to the sea, in fact, exacerbates and

contributes to the vital movements and cycles of mother earth:* the sea, neighboring the land

19 See also Taylor (311).

20 In the Black Hunter, Vidal-Naquet diagrams the monthly movement of the twelve troops of young men in

the city (1986: 225):
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(mpdookog...0dAatTa yopa), fills it (Epmunidoa avtiv) with undesirable pursuits, commerce
and money-making for personal gain (éumopiag...kal ypnpaticpod ot kammAeiog), and “breeds”
untrustworthy and shifty habits in souls (7161 maAipfora kai dmicto Toic Yuyoig évtiktovoa). As
water then serves as a conduit and carrier for outside forces, this liquid element dynamizes the
city (tnv méAv) in a pure mosaic of present states, a montage of commerce, metals and
characters.

Land, in turn, has the capacity to conceive: all-bearing (wéppopog), it is not, however,
prolific (ovk...moAV@op6g) and limits the output of production (é&aywynv). Fluidity of water
displaces the center of gravity; it lays open the possibility for exchange, for the city to be flooded
or swamped (A dvtepnipmiont’ &v) by resources brought by the sea, gold and silver money
(vopioparog dpyvpod kai ypvcod). Brine, in its stream, translates to cashflow or argent en
liquide, the very material make-up of the oikos, where women manage household property. This
is one of the basic “feminine” duties, as explained by Socrates to Critobulus in the Oeconomicus,
which lays out a basic template for gender: “...expenditures are controlled mostly by the wife’s
dispensation” (domavdtot 6& S T®V THG Yuvokog Tapevpudtov td TAgiota). Woman, in other

words, is responsible for the economic well-being of the oikos (Xen. Oec. 3. 14-16). The various

Figure 1. Plan of the city in Plato’s Laws. Drawing after Pierre Vidal-Naquet, The Black
Hunter. Forms of Thought and Forms of Society in the Greek World (Baltimore, MD: Johns
Hopkins University Press, 1986), p. 225, fig. 3. Courtesy of Johns Hopkins University Press.
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ways in which water works and the symbolic meaning of the medium reinforce its status as a
redistributive force because it rearranges mobile objects and enhances the motion picture.

The sea in the Laws also offers up a reflection, like a mirror, and, for this reason, we
might apply Deleuze’s notion of “liquid perception,” which describes the movement from
subjectivity to objectivity, by way of images of water. I find this idea is relevant, for the
Athenian describes the sea as a reflective surface where self and other converge, and, as we most
recently saw, people and objects get pushed around in and by water. Different dimensions of
time—past, present and future—meet when the Athenian reminds us of the dangers of the sea:

Vv 8¢ om
pipnow Eleyov TNV TAV TOAEUI®V TV KAKTV TOLAVOE Yi-
yveoBat, dtav oikt] pév Tig Tpog Bordttn, Avmfitot & Hid
Torepi@V, 01OV—EPAGH Yap 0VTL LVNGIKOKETY BOLAOUEVOS
Vuiv—Mivag yap 01 mote Tovg 0ikodVTAG TNV ATTIKNV
TOPECTNOOTO E1G YOAETNV TIVO, POPAYV dOGHOD, SOVUVOLY
TOAMV Kot 0AATTOV KEKTNUEVOS, Ol &° 0VTE ™ TAOTML
8KEKTNVTO, KaOdmep VOV, ToAepKd, oDT ad THV YOPAV TANPN
vournynoipov ELAOV AT’ ELHOPDS VOLTIKNV TapacyEcOat
Sovapy- odkovy 010t T’ £yEvovto S1d LUNGE®G VoTUKTig
avTol vadtat yevopevol evBug ToTe TOVG TOAEUIOVG Gp)-
vacOat. &t ydp av mheovakic EnTa dmoAécat Taidag adToig
ocuviveykeyv, Tpiv avti teldv OTAMTAV LOVIL®V VOUTIKOVS
yevopévoug €0ie0fvar... (Pl. Leg. 706a-706¢)

[Ath.: ‘This ‘disgraceful copying of enemies’ to which I was referring occurs
when people live by the sea and are plagued by foes, for I shall point this out, not
at all wishing to recall to you past injuries, such as Minos, who once forced the
inhabitants of Attica to pay a most onerous tribute, having acquired tremendous
power at sea, whereas the Athenians had not yet acquired the fighting ships they
have today, nor was their country so rich in supplies of timber useful in
shipbuilding so that they could easily supply themselves with a naval force.
Therefore they could not turn themselves into sailors at a moment’s notice and
repel the enemy by copying the Cretan use of the sea. For it would have profited
them to lose seven boys over and over again rather than get into bad habits by
forming themselves into a navy instead of staunch foot-soldiers.’]

In the past, the Cretan lawgiver compelled residents of Attica to pay an onerous tribute

(mapeotioato gig yaremyv Tva eopav dacpo?) to his kingdom; he acquired tremendous power
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at sea (dOvopy ToAANV katd Bddattay kektnuévoc). The Athenians, on the other hand, lived
modestly and lacked the warships that they have now (oVte mhoia éxéxtnvro, kabdmep Vv,
nohepikd). The story reverberates with other tales of loss: the degradation of Crete foreshadows
Athens’ own demise in the fourth century. With access to the sea (mpog OaAdrttn), interacting
with the enemy (t®v moiepiov), landpeople start acquiring bad habits: harmful imitation
(tnv...piunow... v koK) “comes into being” (yiyvesBatr). The city of Athens, after coming
into contact with Crete, reduplicates what they see abroad, and self and other mirror each other.
The dynamic is one of self-reflection: the great power that Minos has in the sea (dUvauw TOAANV
katd Odlattav kekTnUévog) anticipates the naval force (vavtiknv...d0vapuv) that the Athenians
will subsequently build. They evade copying the Cretan use of the sea (310 ppuMce®s Vo Tikig)
and forming themselves into a navy (vavtikovg yevopévoug) at this point, but the underlying
sentiment expresses doom and looks forward to the victory of the Athenian fleet at the Battle of
Salamis (P1. Leg. 707b).

The theoretical concept of a liquid mode of perception is useful because it allows us to
track the ocean’s mobility and to see it as a transformative space: it provides a medium for men
to come into being as seamen, by way of imitating the naval methods of their enemies (&yévovto
Ol L oems vauTikig avtol vadtat yevopevot). That is, like the land, which gives birth to the
first generation of warriors, as the Noble Lie of the Republic relates, in the narrative of
autochthonous birth (Pl. Resp. 414c-415c¢), the sea serves as a generating container that
transforms the elements that enter into it: while first these men are “unable to turn into sailors at
a moment’s notice” (oioi T’ &yévovto...otol vodtot yevopevor e00VC), after they come into
contact with sea, they grow accustomed to becoming marines (VouTikolg yevopévous €0160Tvar).

I apply this idea of liquid perception, also because it helps us probe the intricacies and
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implications of Magnesia’s utopian paradigm: by having the sea at a certain distance, it
determines citizen subjectivity and political relations, which is determined the city. More
specifically, in contrast to Plato’s three waves in Republic V, which purify and act
metaphorically in the name of beauty, in the Laws, the city is set on an island that exists in
reality, close to an actual body of water, and dilutes and mixes the soil of the earth. This shift,
because it breeds a new environment and defines the framework of the “second-best” paradigm,
will make inhabitants of Magnesia blend into their greater surroundings in a different way.
Deleuze’s theory of cinema in Cinema 1 and Cinema 2 offers an account of how human beings
experience the world, and, if we apply his concepts to Plato, they illustrate the particular kind of
experience of each world, the sensory and aesthetic experience of each.

The liquid metaphor carries over into the description of Magnesia’s texture, which is
mixed and translucent. In the preamble to marriage laws, which are the first laws that are
ordained for the new city, the Athenian Stranger compares the state to a mixing bowl of wine:

0¥ yap padrov Evvoeiv 8T1 TOAY giva
Sl SIkmV kpoTHPOG KEKPAUEVIV, 0D HOVOLEVOC HEV 0IVOC
gykeyvpévog Cel, koAalopevog 6& VO VPOVTOg £TEPOV Be0D
KaAnV Kowvaviov Aafav dyadov tdpa kol pétplov anepyd-
Cetat. TodT’ oLV Yryvouevov &v i TV maidwv peiéet Stopdv
¢ &mog einelv dSuvaTodg 0VdElG: TOVTV O XApY &0V HEV
VOU® Ta TotdTa Avaykaiov, Emddovta 08 meifety meypdobot
TNV TAV ToidOV OLOAGTNTO VTGV 0VTOIG THS TAV YAU®V
100TNTOG AMANGTOL YPNUATOV 0VoTG TTEPT TAEIOVOC EKOL-
otov moteictat, kai 61’ Oveldovg AmoTPEMELY TOV TEPL TA
POt €V TOTG YOOGS £6TOVOAKATA, GAAN LT YPOTTGD VOU®D
Bralouevov. (Pl Leg. 773c-e.)

[Ath.: ‘For people do not find it easy to perceive that a state should be like a bowl
of mixed wine, where the wine when first poured in seethes madly, but as soon as
it is chastened by the sober deity of water, it forms a splendid combination, and
produces a potion that is good and moderate. That this is precisely what happens
in the blending of children is a thing, which hardly anyone is capable of
perceiving. For these reasons, we are forced to omit such topics from our actual
laws and merely try by the spell of words to persuade each one to value the
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equality of his children more highly than the equality of a marriage with
inordinate wealth, and by means of reproaches to turn him away who is eagerly
set on enriching himself by marriage, rather than being compelled by a written
law.’]
Magnesia is explicitly characterized as a mixture of fluid matter, where the metaphor of the bowl
presents a microcosm of the macrocosm, the sea. The city is like a “mixing vessel” (kpatfjpog
Kekpapévny), in which wine, once it is poured in, boils “furiously” (patvopevog pév oivog
gykeyvpnévog Cel). The metaphor suggests that the kratér is a feminine hollow or womb, a space
and an incubator for offspring: this is precisely what “comes into being,” in the blending of
children (todt’ ovv yryvopevov év tij tdv maidmv peifet). Mixing, in turn, produces a “fine
community” (kaAnv kowvoviav) and a drink that is “noble” and “moderate” (&yaBov mdpa Koi
pétplov), along with children, who are citizens of the city. Like the sea, then, the crater gives
birth: this is what eventually “comes to be” (yryvouevov), a certain evenness (OpoAdtnTa), rather
than the “equality of marriage” (tfig T@v ydpwv icétnrog). Deleuze’s liquid perception lets us
follow the channels of water that come together to form the structure of the constitution and
identify how these various components interact. That is, separate forces, such as the headstrong
personality versus the phlegmatic one, the rich and the less fortunate (P1. Leg. 773c), which are
injected into the city, constitute the polis itself, and, as they mingle, they are re-ordered in an
ever-present unfolding of a relation of simultaneity.

The preamble (paramuthia) or persuasion, in addition, works in conjunction with the law
(nomos) in order for these laws to gain acceptance from the listener (Pl. Leg. 723a) and forms
another alliance with a counterpart. These are several of the coalitions or “marriages” that exist
in Magnesia, and they, in turn, create political folds, in the Deleuzian sense of the word. It is my

belief that this concept sheds light on the process and significance of mixing in the Magnesian

constitution: combinations facilitate points of contact and connection, and they result in folds—
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creases or boundaries that makes other boundaries disappear—which incorporate the citizen of
Magnesia into its pleated fabric. The overall and final effect is aesthetic, for an “evenness of
surface” (opaAdTTO) transpires, a “beautiful community” (kaAnv kowvaviav), “good” (dyadov)
and “within measure” (LETpLov).

Magnesia promotes musical harmony, emphasized by the double meaning of nomos
“law” and “melody.”*' It presents a series of magnetized rings: “...in the Laws the Lawgiver’s
creative performance in framing the constitution has been ‘magnetised’ by his contact with
divine goodness, which he attempts to spread through the city... The sequence of rings will, in
fact, be unending, as citizens become inspired by the force of civic performance and attempt, for
so they must, to pass the ‘inspiration’ on while remaining aware of a hierarchy of absolute value”
(Morgan 2013: 288). The city is shaped by vibrant fabric: it is a matter of the fold; Magnesia’s
textile combines male and female elements:

A®. "Et1 8¢ OnAeiong 1 Tpemovoag MOAG dppect te
yopicatl Tov déov v ein THTE TvVi dSloplodpevov, Kai ap-
povioistv on Koi Puopoic TpocapUOTIEY Avaykaiov: SOV
vap OAn ve appovig arddev | puOud dppvbueiv, undev Tpoo-
KOVTO TOVTMV £KAGTOLG ATod1d0VTa TOlG HEAESTY. AVaYKOTOV
On Kol ToVTOV T0 GYNUATA YE VOLOOETETV. EGTIV OE ApLPO-
TEPOLG LEV AUPOTEPA AVAYKT KATEXOUEVO ATOOOOVOL, T OE
TAOV LDV aOTG TO THG PVOEMS EKOTEPOV JAPEPOVTL, TOVTW
Sl kai SracoPeiv. TO 81 neyalompenic oLV Kai TO TPOg
TV dvdpeiov Pémov dppevamdv potéov givar, T 8& Tpdg TO
KOGHOV KOl oAOPOV LAAALOV ATOKATVOV ONAvyevESTEPOV (DG
OV mapadotéov &v 1€ T® vou® Koi Adyw. (Pl. Leg. 802d-e.)

[Ath.: ‘In addition, it will be right for the lawgiver to set apart songs suitable for
males and females by making a rough division of them, and give each its proper
mode and rhythm. It would be terrible if the words failed to fit the mode, or if
their meter were at odds with the beat of the music, which is what will happen if
we don’t match properly the songs to each of the other elements in the
performance—elements which must therefore be dealt with, at any rate in outline,

. Pelosi argues that music presents an exception to Platonic dualism and escapes the mind-body dichotomy,

which is attributed to Plato: it presents itself as an experience in which sensible and intelligible content reaches the
soul by means of the body (6-7).
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in our legal code. One possibility is simply to ensure that the songs men and
women sing are accompanied by the rthythms and modes imposed by the words in
either case; but our regulations about female performances must be more precise
than this and be based on the natural difference between the sexes. Then
magnificent and courageous instincts must be regarded as masculine-looking,
while a tendency to modesty and restraint must be presented as a rather feminine
trait both in law and discourse.’]
In providing a sketch of Magnesia’s legal framework, the Athenian Stranger describes the shapes
(to. oynuotd) of the city’s songs (toig péieov), harmony or more literally, “limbs.” The lawgiver
leaves an “impression” (TOn®) and sets a boundary (dtopiodpevov) between songs suitable for
men and those suitable for women (OnAeioig te mpemovoag ®dag dppect). His task requires great
artistic skill, as he divides (yopicat) certain components and subsequently attaches them to
modes and beats (Gppoviaioty on kai pvOuoig tpocappdtrev). By fine-tuning musical
vibrations, the lawgiver makes these strains fall into one harmonious arrangement.

These songs, whose materiality is emphasized, move between inner and outer, and
comprise a canvas of interlaced textures. The presence of such harmonies in Magnesia is another
place where we can apply Deleuze’s liquid mode of perception or the movement-image, more
generally, because music can be seen to represent flowing matter and expresses rhythmic design,
in the way that it is described by the Athenian Stranger. It has the capacity to penetrate body and
soul and to unify these disparate parts; in fact, this is the very function of the nomos, to facilitate
an individual’s integration, so that he/she is not pulled in two separate directions, like a puppet
on strings (Pl. Leg. 644d-¢), and to make this person accountable to the political sphere, by
connecting him/her to the polis. The application of this theoretical concept, furthermore, suggests
that the Magnesian citizen is implicated in a larger, dynamic network of laws or musical strains,

which, in turn, affirm difference, facilitate communication and negotiate human relationships.

The Athenian explains that it is necessary for the lawgiver to assign both words and music for
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both types of song, as defined by the natural difference of the two sexes (tfig pOce®¢ EKatépov
OLPEPOVTL).

The city’s fabric inherently differs from that of the kallipolis, as Canto and Goldhammer
conclude: “But the civic ‘compound’ of the Laws is different in composition from the ‘political
identity’ of the Republic. The main difference is that the former compound makes sense only
thanks to the persistence of ‘otherness’ within it, rather like ‘a web or other piece of women
work (in which) woof and warp cannot be fashioned of the same threads’ (Laws V, 734-735a).
The meaning of marriage depends on the difference between the men and women who enter into
it” (282). This last sentence in their analysis alludes to the existence of private marriages in
Magnesia and, therefore, to that of the individual household. In other words, the polis is not
made into an extended oikos, as it is in the Republic, and, because the city is not arranged so as
to exemplify complete and total unity, the Athenian thus makes concessions for contrasts,
dissimilarities and, namely, sexual difference: he separates (yopicat) men and women into two
separate categories and assigns a proper mode and rhythm to each.

A further developmental shift is made clear in Plato’s treatment of gender in this late, in
fact, the last Platonic dialogue. Whereas, in the Republic, Socrates maintains that guardian men
and women share the same physis (Pl. Resp. 456a), for they are different from each other only in
one respect (Pl. Resp. 454d-e), in the Laws, Plato recasts the argument; the two sexes differ from
each other by nature (1fig pOoewg Ekatépov dwapépovtt). To speak in Deleuzian terms, men and
women do not simulate one another, as philosopher-kings and queens do in the kallipolis, where
the simulacrum is at work, but they maintain their difference and make folds. Magnificent and
courageous instincts, the Athenian continues, must be regarded as “masculine-looking”

(&dppevomov), while a tendency to modesty and restraint (0 0& Tpd¢ TO KOGV KOl GHPPOV

71



paAlov dmokAivov) must be presented as a rather feminine trait (BnAvyevéstepov). The use of the
comparative here is really notable: it suggests that the masculine and feminine exist in relation to
each other and that one can move along a spectrum of masculinity/femininity. Male and female
elements, by collaborating and joining forces, thus constitute Magnesia’s inner sense of motion,
articulated by the image of a scale that tends (pénov) towards one side and slides back
(dmokAivov) to the other. dppevonodv, in addition, implies that one adopts the traits of a man by
looking or appearing manly, and a male can and should exhibit feminine traits; if we remember
from the Statesman, the statesman is a weaver (todto Yap v kai OAov 0Tl BactMKig
Euvveavoewmg Epyov), who weaves together (§uykepkilovta) self-restrained characters
(cdepova...1i0n) with the courageous or “manly” (t®v dvdpeiwv §10n) and draws together a
smooth and well-woven fabric (Aelov kai t0 Agyopevov evnrplov deacpa Evvdayovia) (Pl. Plt.
310e-311a).

What the fold then enables us to recognize is that the Magnesian citizen is wholly
enmeshed and involved in the political structure or assemblage and in such a way as to negotiate
the hard and the soft. Plato revisits the ancient quarrel between poetry and philosophy of
Republic Book X (maAaid pév Tig dtapopd grrocooiq te kol montikt)) (Pl. Resp. 607b) in Laws
Book VII: the Athenian Stranger rejects comedy because it showcases “shameful bodies and
thoughts” (1®v aicypdv copdtov kol dtavonudtmv) (Pl Leg. 816d), but he considers the
possibility of admitting serious poets, tragedians into Magnesia, provided that the performances
do not differ ethically from what the lawgiver says and turn to representing truth:

guoi pév yap Sokel tade- “Q Epiotor,” eévat, “Tév
E&vav, NUETS Eopev Tpaymdiag avtol nolnwi Kot SHVoULY
Ot KaAAioNG Gpo Kol dpiotng: mhoa ovv MUV 1) moAteio
GUVEGTNKE LUNGCIG rof)JwMiGrou Kai dpiotov Piov, O oM
Qapev MUELS Y€ OvTog elvor Tpoy®diav v aAndectdinv.

momtad HEV ovv VUETG, o Tol 08 kol UES EoUEV TV
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aOTdV, DUV dvtiteyvol te Kal avtaywoviotal Tod KaAAMGTOoV
dpdipatog, 0 o1 VOHOG GANONG LOVOG ATOTEAETY TEPUKEY, MG
N mop’ MUGV €0ty EATic: un| oM d0ENTE MUAS Pading ye
oUTm¢ VUAG ToTe TP’ NUTV EdcEly oKNVAG T TEAVTOG KOT’
ayopdv Kol KOAAP®VOLG DITOKPLTAG EIGOY0yOUEVOLS, HETLOV
@OeyyoUEVOLG NUDVY, EMITPEYELY DUTV ONUNYOPETV TPOS TATOAG
T€ Kol yuvaikog Kol TOv mévto dyAov, TdV a0TdV AEYoVTog
EMTNOELUATOV TEPL YN TAL AOTA GTep NMUETS, AL D¢ TO
TOAD Kai évavtio Td TAEloTa. 6YEdOV YAp TOL KAV povoi-
neba teAémg NUETS Te kol dmaca 1 TOMG, TIcODV LUV
EMTPENOL OpaV TA VOV AeyOueva, TPiv KPival TG apyog eite
pNTa Kol EmTNOEa TETOMKATE AEYELY €ig TO PHECOV ETTE ).
vV 0DV, @ moidec patakdv Move@v Ekyovor, émdeiéavieg
TOIG APYOVOL TPATOV TAG VUETEPOS TAPA TOS NUETEPUS DOALG,
av pev Ta avtd ye 1 kal feltio o Tap’ YUOY eoiviTot
Aeyopeva, SOoopey VLIV xopov, &l 88 u, @ @ilot, ovK &v
note dvvaipeba.” (Pl. Leg. 817b-d.)

[Ath.: ‘It seems good to me to say these things: ‘Most honored guests, we are
creators of tragedy ourselves, and our tragedy is the finest and best according to
our ability. At any rate, our entire state has been constructed so as to be a
‘representation’ of the finest and noblest life, the very thing we say is most
genuinely the truest tragedy. Then we are poets, and we are poets of the same
things, and your competitors as artists and actors of the finest drama, which true
law alone has the natural power to accomplish, as it is our hope. So do not think
that we will ever easily let you to set up stage in the marketplace and bring on your
actors whose fine voices sound greater than ours, nor that we will let you declaim
to women and children and the general public, and say not the same things as we
say about the same institutions, but, on the contrary, things that are, for the most
part, just the opposite. For we would be absolutely mad, and the entire city, to let
you to do as we have now described before the authorities had decided whether
your work was fit to be recited and suitable for public performance or not. So then,
O sons of the soft Muses, first show your songs to the authorities for comparison
with ours, and if your doctrines seem the same as or better than our own, we will
let you produce your plays, but if not, O friends, that we could never do.’]

This passage reinforces Magnesia’s choral performance: life in this city is defined by constant

upkeep of the body, where citizens participate in age-specific choruses. Children present

themselves “at the center” (es meson, 664c), inspired by the Muses, while those under thirty sing

under the aegis of the god Paean, and the choral group of mature individuals between the ages of

thirty and sixty years old is consecrated to Dionysus (Calame 92). The Athenian, at this place in

73



the text, explicitly describes Magnesia as a tragic performance and redefines tragedy as the life
of his city: the entire state (ndoca...n moltein) has been composed so as to be a ‘representation’
of the most beautiful and noblest life (cuvéotnke pipnoig Tod kaAlioTov kai dpictov Piov),> the
very thing that makes it the truest tragedy (tpaymdiav tnv dAnbeotdnv). The lawgiver writes the
score to his tragedy, “true melody” or law (vépog dAn0nc), which engages everyone, man and
child, male and female, and his/her senses in the “finest drama” (tod koAAicTov dpdpatog).

At this moment, Plato introduces the space of the theater, a feminine space, to his utopian
paradigm. In his piece, “The Fold,” Deleuze writes against the Platonic model: “...the Platonic
paradigm of weaving as a mesh remains on the level of textures but does not draw out the formal
elements of the fold. For the Greek fold, as the Politics and the Timaeus demonstrate,
presupposes a common measure between two terms that mix and therefore operates by means of
circular movements which correspond to the repetition of the proportion” (1991: 246). I would
point out, however, that a common measure is absent from Platonic descriptions of compounding
and that, because mixing operates, not by means of repeating proportion or the same in
Magnesia, but by repeating difference, folding and unfolding occur as an endless process in this
dialogue. In other words, Magnesia, the entire city (drmaca 1 TOALG), is arranged into folds, where
the presence of the theater is one kind of fold: the folding inside of the forces of the outside.
Imitation or acting that takes place inside the theater is reproduced on the outside, for, in the
public sphere, citizens take part in their civic performance and tune their bodies to the laws of the
city. The constitution itself represents mimésis, a “representation of the most beautiful and the
best life” (nipnoig 1od kaAiictov Kai dpictov Biov), and truly “the truest tragedy”

(Ovtmg...tpaymdiav v dAnbeotdrnv).

2 Laks also distinguishes the mimésis of Laws Book VII from the triadic structure Form/product/reproduction

illustrated in the Republic Book X with its three beds: “...the mimésis of the Laws Book 7 is representation, while in
the Republic Book 3 it is performance or enactment, in the Republic Book 10 reproduction” (2010: 222).
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Lawgivers, in addition, are the competitors of tragedians, as artists and actors (&vtiteyvol
Te Kai avtaymviotol), and essentially act as “super-poets;” the Athenian equates his line of
profession with that of the poets: “we are poets” (momtai pév odv Vuegic) and poets of the “same
things” (momtai 0¢ kol fuelc éopev t@v avtdv). For this reason, I would argue that although
these more traditional tragedians would be prevented from declaiming to women and children
and the general public (dnunyopeiv mpog maiddg e Kol yovoikag koi Tov mavia OyAov), “sons of
the soft Muses” (maideg parak®dv Movcdv Ekyovot), the theater, as it would be practiced in
Magnesia, would still encapsulate the notion of inversion and femininity. As a cavern in and of
the greater world, which accommodates natural differences between the two sexes and feminine
strains, “the fold” of the theater doubles the political sphere: citizens will receive a “musical
education,” training in the feminine Muses (t1v epi taig Movoag tadeiav) (PL. Leg. 656¢). The
presence of the Muses in Magnesia’s curriculum suggests that they are not completely eradicated
from the city, nor is their softness. By assuming the position of poets, then, lawgivers, to a
certain degree, will become mild or gentle because they necessarily have to mix opposite
elements in order to concoct a good and moderate potion. In this way, the interior space of the
theater opens up to the outside and invites others into its soft tactile space, where these females
serve as the point of connection between separate spheres.

Because Plato acknowledges the existence of a feminine nature in the Laws, women
change the texture of the city: what is light plunges ceaselessly into shadow; the female sex (t0
OfiAv), born “secretive” (AaBpardtepov) and “crafty” (énuchondtepov) because of their
“weakness” (du0 10 acBevic), lives in darkness, accustomed to crouching (i0iopévov yap
dedvk0g Kai okotewvov (fiv). We know that the female nature is inferior in goodness to the male

(M ONAewa...Oo1C €0Ti TPOG ApeTv Yelp®V TG TOV Appévav) (Pl. Leg. 781a-c), and such
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depravity, the Athenian Stranger argues, affects the entirety of the community:

A®. Tiva odv Eunpocdey tdV VOV dmodederypuévov Osipey
av TG Kovmvioag tadhtng v VOV aToic NUEIS TPOCSTATTOUEY;
noTEPOV iV Opdikeg TOIGS yovauéiv ypdvton Kol ToALd ETepal
YEVT), YEOPYETV T€ Kol BOVKOAETV Kol TOHAIVELY KOl dLOKOVETV
UNo&V dopepovVTmg TAV d0VAWV; 1) kaBdmep MUES GmavTég
T€ 01 EPL TOV TOTOV EKETVOV; VOV Yap o1 TO Y€ Top’ MUV
08¢ 80TtV TEPL TOVTMV Y1YVOUEVOV- ElC TIvaL piay ofknoty
GLLLPOPNCAVTEG, TO AEYOUEVOV, TTAVTO YPTLOTOL, TOUPESOUEV
Toig yovouéilv dratopiedey Te kol Kepkidmv dpyev Kol mhong
takaciog. i T0 TovTOV 51 18 pécov eduey, d Méykhe,

70 AaK®VIKOV; KOPOG HEV YOUVACT®mV HeTOXOVS 000G dipta
Kol povoikig v d€lv, yovaikag 6& dpyovg pev Talaciog,
aoknTKoV 0€ Tva Blov Kol oVdAU®DS PUDAOV 00O’ EVLTEAR
Sramhéxety, Oepaneiog 8¢ kol Topueiog ob Kol moudotpopiog
€lg 1L péoov apkveichat, TOV 8 €ig TOV TOAEHOV 1] KOWV®-
vovcag, Mote ovd’ €l Tic mote drapdyecon tepi TOAEMG T
Kol waidwv dvaykaio Toym yiyvolto, o0t v 105V, BC TIVES
Apoaldveg, obT’ dAANG Kowvmviioal Tote POATG LETO TEXVIG
duvdpeval, ovdg aomida Kol d0pv Aafodoat pipuncactot
Vv 0edv, ®G TopHovpévng anTais Thg TaTpidog yevvaimg
avtiotdcoag, eopov ye, el undev peiCov, molepiotst dvvachal
TapooyELV v Taéetl Tvi Katopbeicag; Zovpopdtidos 6& ovd’
av TO TapATaV TOAPNGEY PP cacBot TodToV TOV TPOTOV
dwprodoat, Tapd yovaikag 6& avtag dvopeg v ol eketvov
YOVAIKEC PoveTey. TaDT 0OV VUGV TOVG VOroBETAC O eV
BovAduevog Emavelv Enauveito, T0 6’ EUOV 00K BAA®G AV
AeyBein- téheov yap Kai o0 dSMUIcLY OEV TOV vopoBETV
givat, 70 Ofilv pév apiéva Tpuedy kai dvaticketv dtoitolg
ATAKTOS YPOUEVOV, TOD O dppevoc Empein0évta, TeAEmG
oY€00V €VOAIOVOG TlLov Bilov katodeinew dvti SumAaciov
] moAet. (Pl. Leg. 805d-806¢.)

[Ath.: ‘“Then which of the systems now in vogue shall we prescribe in preference
to that fellowship which we are now imposing upon them? Shall it be that of the
Thracians, and many other tribes, who employ their women in tilling the ground
and minding oxen and sheep and toiling just like slaves? Or that which obtains
with us and all the people of our district? The way women are treated with us at
present is this—we huddle all our goods together, as the saying goes, within four
walls, and then hand over the dispensing of them to the women, together with the
control of the shuttles and all kinds of wool-work. Or again, shall we prescribe for
them, Megillus, that midway system, the Laconian? Must the girls share in
gymnastics and music, and the women abstain from wool-work, but weave
themselves instead a life that is not trivial at all nor useless, but arduous,
advancing as it were halfway in the path of domestic tendance and management
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and child-nurture, but taking no share in military service, so that, even if it should
chance to be necessary for them to fight in the defense of their city and their
children, they will be unable to handle with skill either a bow, like the Amazons,
nor could they join the men in deploying any other missile. They would not be
able to take up the shield and copy Athena, so as to terrify the enemys, if nothing
more, by being seen in some kind of battle-array gallantly resisting the destruction
threatening their native land. If they lived in this manner, they certainly would not
dare to adopt the fashion of the Sauromatides, whose women would seem like
men beside them. So in regard to this matter, let who will commend your
Laconian lawgivers: as to my view, it must stand as it is. The lawgiver ought to be
whole-hearted, not half-hearted,—letting the female sex indulge in luxury and
expense and disorderly ways of life, while supervising the male sex; for thus he is
actually bequeathing to the state the half only, instead of the whole, of a life of
complete prosperity.’]

In his defense of the view that the female sex should share with the male in education and

everything else (Pl. Leg. 805c-d), the Athenian provides a description of various practices and

cultural contexts that women inhabit. In this way, he composes a pseudo-ethnography, as he

gathers a record of the different ways in which women are treated and the roles that they adopt.

In his review, the Athenian shows us how the habits of people change, as contexts and

environments differ, and draws attention to the experimental nature of his project, in which he

constructs and puts together sea/liquid/body/theater movement: the Magnesian assemblage.

A citizen of this city navigates multiple transformations, folds of the world. That is,

because this person is woven into the fabric of Magnesia, which rests on sexual difference,

he/she, in turn, expresses this difference; the world is sifted through the subject. Women, in fact,

and their different natures are necessary to this structure, for they make mixing possible and

weave (dwumAéxkev) future paths, a life that is not trivial at all nor useless but laborious

(doxnTikov 8¢ Tva Plov Kol 00dapdg adAov 00d” evteld]). The repetition of pipnocacton,

furthermore, emphasizes the staged performance and, again, links up the feminine to the theater:

the Athenian critiques the Spartan system, where women, who take no share in military service
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(gig TOV mOAEpOV pn| Kowvmvovoag), would not be able to take up the shield and “copy” the
goddess (pymoacHor v Bedv).

Since “reproduction” (mimesis) increases diversity and leads to a further number of
possibilities, the presence of women and their contribution are absolutely crucial to maintain the
composition of this city. It is a mixed constitution between two “mother” forms of government
(molteldv olov untépeg 8Vo), monarchy and democracy; a city without share of both would not
be governed well (oVk &v mote ToVTOV TOMG GLOPOG YEVOUEVT TOMTELOTVOL dVVALT’ GV KOAGG)
(P1. Leg. 693d-e). This is another way in which the Magnesian subject expresses and is expressed
by the world, for, by mixing with another, he/she perpetuates the mixture of the city. For this
reason, then, women must be incorporated into the public sphere: by taking care of the male sex
(tod 8¢ appevog EmpeAnbévta), the lawgiver leaves to the state only half of prosperity instead of
the whole (gvdaipovog fjiucv Piov katoieinew dvti dSuthaciov T ToAeL). In other words, the
natural difference of the female sex affirms multiplicity, which defines Magnesia’s inherent
texture. Women comprise one-half of the koinonia, and, therefore, the inclusion of the sea of
their vital energy maximizes the state’s happiness. This is the common sense or aesthetic towards
which Magnesia is geared, which is, at heart, a feeling or sense-perception (aisthésis), and it is,
at the same time, transcendent or metaphysical: happiness.

What I hope to have made clear in my discussion of the Laws is that a version of the
Deleuzian critical assemblage is already present in Magnesia. In this paradigm, we find a
collection of heterogeneous elements, diverse things brought together in a series of particular
relations: the connection between sea and land and the subsequent conflation that occurs between
these two terrains, the association between preambles and laws, the partnership between male

and female bodies, maintained by marriages, and, finally, the co-existence of private and public
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spheres. These components exist in a relation of mixing and participate in political folds, which
define the political relation that is found in Magnesia. Whereas, in the Republic, the entire city
feels pleasures and pains as one, for the kallipolis is a perfectly unified structure, in the Laws,
citizens exist in a relation, whereby they retain their unique qualities, intersect in a fold and
repeat their difference, such as in the institution of marriage. This is how citizens live in the
political community: by engaging with one another’s senses and sensibilities, intermingling,
ruling and being ruled, for, fundamentally, Magnesia is a mixed constitution between monarchy
and democracy, and I will expand on the notion of ruling and being ruled in my discussion of the
creation of the political relation in Chapter 3. Also it is my belief, that by tracing Plato’s
gendered line of thinking in the dialogues, we get to the heart of his political projects: in each
case, in both the Republic and the Laws, the treatment of women and the topic of marriage is
expressive of the greater world, contained by these utopian models, which he builds and

assembles.
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Ch.2

In the Realm of the Senses: Political Affects

“Only the physical self can be tied.”— N. Araki

I. The Time-Image

The conclusion at which we arrived in the last chapter, that the metaphysical feminine
corresponds to sensation, perhaps even (feminine) intuition, will be further explored in the
following discussion. In this chapter, I will focus on the chain of degeneration portrayed in
Republic Book VIII and show how the political relation that Socrates established in his
construction of the kallipolis dissolves, where each new political formation is determined by the
reorganization of the senses. I will apply Deleuze’s concept of the time-image to my reading of
Book VIII, so, first, [ will define this term of the theoretical framework through which I view the
work. The time-image is a type of cinematic image that moves beyond motion, by freeing itself
of the “sensory-motor” link to a “pure optical and sound” (tactile) image: “In everyday banality,
the action-image and even the movement-image tend to disappear in favour of pure optical
situations, but these reveal connections of a new type, which are no longer sensory-motor and
which bring the emancipated senses into direct relation with time and thought” (Deleuze 1989:
17). By “sensory-motor,” Deleuze means the apparatus whereby action follows from the sensory
act of perception—we see and act, we see in order to act—namely, actions and activities of the
body. More generally, the rupture between these two components comes back to a break in the
link between man and the world.

Because of this very loosening of the sensory-motor linkage, characters cease to have the
ability to perform the actions necessary to solve a problem (Rushton 64) in the time-image,

which evolves from the movement-image. The two types of images are related because both are
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of the same genre and no longer depict action in a narrative sequence. To clarify what [ mean, I
will use the example of a road trip. Instead of seeing each step and every stage of a road trip as
linked up through time, where the entirety of the route is constituted by a collection of mile
markers, we could, on the other hand, see a flowing movement—a continuous passage from one
point to another—which we then cut up into distinct measurements or stops on the road. The
movement-image destroys the position of a fixed observer, who synthesizes time into a static
whole, and, therefore, we get an indirect sense of a whole composed of different durations, an
indirect sense of time. Instead of there being things in space which then move, with time being
the totality within which movement takes place, there are multiple movements (Colebrook 2002:
48). With the time-image, the unified whole of the journey is a process of change and duration,
that is, a direct presentation of time or intensive flow: cinema, as a medium, has the possibility of
reducing this depiction to perceptions, concepts and affects, disengaged from immediate action,
producing a domain of thought that can bear a relation to time, that can think time (Colebrook
2002: 41). There is a flow of time, which produces worlds or durations.

In my analysis of Book VIII, I will argue that Plato’s account of the kallipolis’ decline is
driven by the Deleuzian time-image. This theoretical concept is relevant because of what the
time-image accomplishes, which is pure becoming: if we really confront time or duration, we see
a single flow of becoming; time is a becoming without ground, without foundation (Colebrook
2002: 50). What makes the time-image particularly germane and interesting for our conversation,
furthermore, is that it expresses positive becoming, which has a different political orientation:
“[t]he direct time-image here does not appear in an order of coexistences or simultaneities, but in
a becoming as potentialization, as series of powers” (Deleuze 1989: 275). That is to say, it does

not just free us from fixed images by indicating the flow of history from which we have
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emerged; it presents the creative flow of time as becoming or the opening to the future
(Colebrook 2002: 50). The application of the time-image will illuminate the path that the
kallipolis takes, where the gendered body acts as the motor of change (metabolé). At the most
fundamental level, the decline of the ideal city is a generational process and portrays the very
power of becoming through bodies that decay, grow and transform. The time-image, as a flow of
images or perceptions, will thus enhance the sensible intensities of every city, what we can call
“political affects,” and shed light on the affective force of sensation. By “affect,” I mean
intensities or the becoming of qualities: say, “...the burning and wavering infra-red light that we
eventually see as red” (Colebrook 2002: 39). The feminine principle is eternal or metaphysical
precisely because it generates or becomes: sense presents an opening to the future and leads us to

worlds within other worlds.

II. Muses

In Book VIII of the Republic, when the kallipolis is undone, the feminine inspires this
trajectory. In order to explain the process of change, Plato has Socrates invoke the Muses,
“...these females with their transcendent knowledge in the sphere of reproduction who know the
apyn ‘origin’ of why the ideal state will fall” (Bergren 2008a: 252):

Dépe Toivov, v &’ €yd, mepmduedo Aéyewy tiva TpdTOV
Tipokpatio yévorr’ v €€ dplotokpatiog. fj TOOE PEV AmAODV,
Ot tdoo moAteio petaPdArel €& avtod Tod Exovtog Tag
apydc, 6tav &v aOTd TOLTE GTAGLS £YYEVNTAL: OLLOVOODVTOG
8¢, 1cdv év OAiyov 7, advvatov Kivnofjva;

"Eoti yap oVto.

II&g ovv &1, etmov, ® IAavkmv, 1§ TOAG NIV KivnOn-
OETOL, KOl 7T} OTOGIAC0VOLY 01 £Mikovpol Koi 01 BpyYovTeS
TPOS AAANAOVG T€ Kol TPOS £aVTOVG; ) foVAEL, Bomep
‘Ounpog, evympeda taig Movcaug sineiv Nuiv dmwg om
TPAOTOV GTACLG EUTMECE, KOl PDUEV OVTAS TPAYIKMDG MG
TPOS TAIdaG MAG molovcag Kol EpecynAovoas, Mg on
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oToVdT) Aeyovsag, VynAoroyovpuévag Aéyewv; (PL. Resp. 545¢c-e.)

[Soc: “Well, then, let’s try to explain how timocracy emerges from aristocracy. Or

is it a simple principle that the cause of change in any constitution is civil war

breaking out within the ruling group itself, but so long as it is at one with itself,

however small it be, the constitution cannot be changed?’

Gl.: “Yes, that is so.’

Soc.: ‘How, then,’ I said, ‘Glaucon, will our city be changed, and how will civil

war arise, either between the auxiliaries and the rulers, and the rulers or within

either group? Or do you want us to be like Homer and pray to the Muses to tell us

‘how civil war first broke out?” And shall we say that they speak to us proudly in

tragic tones, as if they were speaking zealously, playing and jesting with us as if

we were children?’]
Socrates’ performative gesture introduces the time-image into the narrative: first of all, he
encounters a blockage of sensory-motor ability and faces the limitations of his own rational
capacity. That is, he has difficulty explaining “in what way timocracy emerges from aristocracy”
(Aéyewv tiva TpoOTOV TIHoKpatia yévolt® av €€ apiotokpatiog) and presses his audience to try: “let
us try” (newpopeda). There is a sort of failure, on his part, to speak and to react to what the
situation demands. Socrates, therefore, has to search outside of himself in order to find
inspiration and turns to the Muses for guidance: as authoritative sources, these goddesses have
access to the cause of civil war, how it first broke out (6mw¢ oM TpdTOV 6TdGIC EUnece); they
understand fluctuation, experienced in the characters that tip the scales of balance and drag the
rest along with them (...8k t®v N0OGV T@V &v Toig TOAEGLY, B BV HOTEP PEYAVTO THAAYL
gpelxvontan) (Pl. Resp. 544e). With this speech-act, Socrates steps outside the realm of the
actual—the world as it is—and enters into the cinematic world of the virtual, which presents the
imaging and connection processes from which any world could be perceived (Colebrook 2002:
53). In this case, as the city changes (moAteio perafdAder), it will open onto various backdrops

and scenes, which become their own image. This is the time-image in the Republic: the city’s

metabole.
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Plato has Socrates appeal to the Muses because his tale of decline, essentially, portrays
the production of /ogoi; the change that takes place in the ideal city is actually the product of the
philosopher’s becoming and pregnant soul. Cities that constitute the narrative thus illustrate the
notion of flux in more sense than one, for they are squeezed out of the brain and body and
portray the process of spiritual birth. This is why Socrates has to speak a feminine language,
which makes itself available to a “cinema of the senses:” he is giving birth, as he strives to locate
the cause of civil war and decay, and makes the passage of time perceptible by the senses, as he
recalibrates the sensory experience of his own body. That is to say, Plato has Socrates make time
felt by deploying a cinematic technique, more specifically, a pure sound situation, once the
sensory-motor action gives way: he has his character revert to another system of signs, mode of
being or way of navigating his environs, one that belongs to the Muses.

Socrates punctuates his speech with questions and asks Glaucon to consider, “Or do you
want us to be like Homer and pray to the Muses to tell us ‘how civil war first broke out?”” The
conjunction “or” (1}) indicates a shift in their approach, suspended by additional intervals
introduced by “as if” (®g...®g), which produce music, incorporated as poetry into philosophical
dialectic; the Muses speak a sublime language (VymAoioyovpévag) “in tragic style” (tpoytkdq),
simultaneously vigorous or “serious” (cmovdf) and playful (railodoag). At this time, we notice
that the account of metabolé moves beyond motion, though “our city will be moved” (1] mOAG
Nuiv kivnnoetan), because it transports and carries the scene into a different world, which has its
own layers of intensities, affects and (sublime) expressions. Every new city, furthermore, will be
achieved, as a consequence of stasis, an indication that the city is no longer one (6povoodvToc)
and what exacerbates the impossibility of a normal sensory-motor response. In terms of the

Republic, the “correct” or proper sensory-motor response is that which is determined by pleasure
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and pain and by the ability to experience these sensations in unison (Pl. Resp. 462c-¢). What the
application of Deleuze’s time-image then exposes is the silhouette or shades of a less than ideal
or imperfect world, both in the greater surroundings of Socrates himself and in the perimeters of
his thought experiment, after the kallipolis sets off on its course of degeneration. For this reason,
metabolé, at heart, is a tragedy: a feminine and feminizing register, where mousiké works as a
true other and “foreign body,” it encapsulates the “pathetic” and painful experience of the
philosopher in labor and expresses his delivery, which is another passing of generations or vital
strain of pure becoming.

In Melville’s Bartleby the Scrivener, the narrator imagines the sheer vacancy of
downtown Manhattan on Sundays: “Think of it. Of a Sunday, Wall Street is deserted as Petra,
and every night of every day it is an emptiness” (29). In the Republic, the city itself is portrayed
as a cavity, which undergoes periods and cycles of revolution:

Q8¢ moc. yoremdv pev kivndfvar oAy obTem cueTdcay:
AL’ Emel yevopéve movti eBopd éotiv, 00O’ 1) o0
oVGTACLG TOV dmavTa PEVET Ypdvov, AAAG AN ceTat. AVCIG
0¢ )0g 00 udvov eutoig &yyeiotg, AAAG Kol &v €mtyeiolg
Cdo1g popa Kai dpopio WYuyfic te kKol copdtwv yiyvovral,
dtav TEPITPOTOL EKAGTOLS KUKAMV TEPLPOPAG CUVATTMOCTL,
BpayvPioig pev Ppayvmdpovg, Evavtiolg 08 Evavtiog. YEVOUg
0 DUETEPOL gVYoViag T€ Kol dpopiag, kainep dviec GoQoi,
ol¢ Nyepdvog TOAEMG EMOOELGUGOE, OVOEV LAALOV AOYIGUD
net’ aicOnoemc tev&ovtal, AAAY TAPEIGY ADTOVG KO YEV-
VIIG0LGL TAAOAG TOTE 0V d0Vv. E0TL 08 Oeim PEV YevwnTd
mepiodog v ap1Opog meptiapPavetl TAE10G. ..

ovumog 88 00Tog AptONdC Ye®-
LETPIKOG, TOLOVTOV KVPLOG, GUEWVOVAOV TE KoL YELPOVAOV YE-
vécewv, ag dtav dyvoncavteg LUV ol pOAaKEG cLVOIKIL®OV
VOUQOG VOUQTOlG Tapd Kopdv, OVK EDPLELG 000 eVTVYEIG
naioeg Ecovtar: (Pl. Resp. 546a-d.)

[‘Something like this. It is difficult for a city composed in this way to be disturbed,
but since everything that comes into being must perish, not even such a
constitution will last forever, but it too will be dissolved. And this will be the
dissolution. All plants that grow in the earth and also all animals that grow upon it
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have periods of fruitfulness and barrenness of soul and body, whenever the
revolutions complete the circumferences of their circles, short for the short-lived
and the opposite for their opposites. And the people whom you have educated to be
leaders in your city, although they are wise, will not, through calculation together
with sense-perception, hit upon fertility and barrenness of your species, but it will
escape them, and so at some time they will beget children when they ought not to.
For the birth of a divine creature, there is a cycle which a perfect number
comprehends...This whole geometrical number controls better and worse births.
When your rulers, through ignorance of these births, join brides and grooms at the
wrong time, the children will be neither good natured nor fortunate.’]
Socrates assumes his position as the mouthpiece of these goddesses, and we hear the Muses’
song in free indirect speech; they tell us “something like this” (‘3¢ mwc): nothing lasts forever,
and love exists among the ruins (pBopd). As we saw in Book VI, Plato draws on the feminine
perspective as a frame for discussion and constructs a female voice, which casts the course of
decline as a path of regeneration and reproduction. As Diotima in the Symposium embodies the
female experience, so the Muses here play a similar role: they provide a spring of procreative
metaphors and gendered-polarized vocabulary to exploit and to amplify pregnant imagery.*
Plants and animals are embedded in the earth (putoig &yyeioig...&v émysiolg {doig), described as
a womb that also contains death. If we remember the noble lie, in this “Phoenician tale” (PL.
Resp. 414d-415c), men dwell in the earth: they are “molded” and “nursed” inside the earth (yfig
€vtog mAattopevol Kol Tpe@opevol); the earth is their “mother” (unp) and sends them up
(&vikev) to the land above. Men are warriors, who defend the land (y®pog) as their mother
(untpog) and nurse (tpopod) and comprise the citizen body as “earthborn brothers”
(Gdehp@V...ynyevdV). Socrates’ muthos also echoes the discourse of the Kerameikos, where
Pericles describes the entire earth as a tomb for glorious men (avop®v yap Emipavdv Tdca YQ

tapog) (Thuc. 2. 43).

Drawing on the familiar language of the Muses, Socrates enters into a passage, where the

> Halperin asks, “Why is Diotima a woman?” and argues that Socrates’ male voice at once embodies and

disembodies Diotima’s female presence, turning ‘pregnancy’ into a mere image of (male) spiritual labor (117).
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speech act passes from the direct to the indirect style that obscures its origin and does not allow
itself to be fixed with the first person. ‘Q8¢ nwg, echoing Glaucon’s question, “In what way?”
(mdc;), introduces the narration and the act of storytelling, which produces a new subjectivity and
reinforces the simulacrum of Socrates, as a man who wears the mask of woman. The
indiscernibility of the character voice and the blurring of his identity, created by the trompe [’oeil
effect of the simulacrum, because they remove a sense of reference, suggest, in turn, the
emancipation of viewpoint. What the posture implies is a sort of “camera consciousness,”
defined by Deleuze as a “new conception of the frame and reframings™ (1989: 23). That is, the
theoretical concept “camera consciousness” is applicable to the narrative development of the
passage, for it opens with ‘Q8¢ nwg, which acts, in a way, like the lens of camera that serves as a
bridge between outside and inside worlds and works like a frame. This is to say that the account
of metabolé is cinematic because, by opening up ecphrastically, it breaks experience down into
irrational singularities and displays these kinds of cuts, between juxtaposed images that form a
multiplicity. According to Deleuze in Cinema 2, irrational cuts show us the limits of our own
historical time and present inhuman durations.

I mention the idea of “camera consciousness” because metabolé captures duration and
time beyond which is our own and Socrates’; it is change, time and duration, and, even more
than this, gendered time. What I mean exactly is that the free indirect style develops the self-
consciousness of the “camera,” the mind’s eye that sees, and fuses the representing and the
represented in Socrates, who is the narrator and, at the same time, the narrated, in his state of
flux. Q8¢ mog then presents a window into another domain, into his inner psyche, and shows us
the processes of his mind, in its course as it becomes. What we look into is a beyond, once

Socrates lifts the frame, as it were; in his account, he describes circles of time, and every phase is
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periodic, whenever revolutions complete the circumferences of their circles (meptrrponai Exdotolg
KOK AV Teprpopas cuvantwat), defined by intervals of fertility and barrenness of soul and body
that “come into being” (popd xai dpopio Yyuyiic e kKai copdtwv yiyvovtar), for both plants and
animals living on earth (putoig éyyeioig...Emyeiowg (moic). These stages are short for the short-
lived (Bpayvpiois...Bpayvmdpovc) and the opposite for their opposites (Evavtiolg o0& Evavtiag).
The rhythms of the philosopher’s body produce the delineations of this cycle and portray a kind
of ecosystem, in which both plants and animals constitute the living. What this description
suggests, then, is a parallel experience between two composite parts—city and soul, body and
soul, inner and outer—because each has periods of fruitfulness and barrenness of soul and body,
what entails “gendered time.” Time consists in intervals of generative cycles, dictated by the
nuptial number, which also determines the fruitfulness and sterility of the human race, “your
species” (yévovug...0petépov gvyoviag te kol dpopiag). Time consists in reproduction, and it is
feminine. As pure becoming, because time becomes, this is the time of sensation. What the time-
image allows us to grasp is the very becoming of life, which originates from the pregnant
philosopher.

The collapse of the kallipolis is traceable to a lapse in a certain kind of judgment, which
is grounded in sensation; Plato’s cosmological system consists in the harmony between reason
and sense-perception (Aoyioud pet’ aicOoewc). This tension is expressed by the presence of the
perfect number (ap19p0g T€Ae106), where considerations about a cosmic cycle (mepiodog) of
divine engendering (0&i®...yevwn®)** are placed next to considerations about a biological life
cycle of human engendering. In a complicated formula, Socrates computes the human

geometrical number:

H With regard Ocio yevver®, there was an ancient dispute about what exactly Plato thought was being

engendered (McNamee and Jacovides 33).
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...0vOpomeim 68
&v @ TpOTO aENGEIG Suvapeval Te Kai SuVOCTEVOUEVOL, TPELC
Amootdoels, Téttapag 6& dpovg Aafodoat OLOOVVTI®V TE Kol
AVOLOL0VVT®V Kol avEGVTOV Kol eOVOVTOV, TAVTO TPOsTYopa
Kol pNTo TpOG BAAN AL dmépnvay: GV EmiTpitog TOUNV
nepmddtl cvlouyeic dvo appoviog mapéyetat Tpig avéndeis,
NV HEV oMV 16dKIG, EKATOV TOGOVTAKILG, THV 0& IGOUNKN
P&V TH], TPpOoUNK O€, EKATOV HEV APOUGY ATO SoUETPOV
PNTOV TEUTASG0GC, SEOUEVMV EVOG EKACTMV, APPNT®V 08 dVOiV,
gkatov 82 kOPwv TpLédog. cvpmag 8¢ 0dTog Aptdudg Yem-
HETPIKOG, TOLOVTOV KVPLOG, AUEWVOVOV TE KOl YEPOVOV Ve~
véoewv... (Pl. Resp. 546b-d.)

[Soc.: “...for a human being, it is the first number in which are found root and
square increases, comprehending three lengths and four terms, of elements that
make things like and unlike, that cause them to wax and wane, and that render all
things mutually agreeable and rational in their relations to one another. Of these
elements, four and three, married with five, give two harmonies at the third
augmentation. One of them is a square, so many times a hundred. The other is of
equal length one way but oblong. One of its sides is one hundred squares of the
rational diameter of five diminished by one each or one hundred squares of the
irrational diameter diminished by two each. The other side is a hundred cubes of
three. This whole geometrical number controls better and worse births...’]
The arithmos teleios, a mystic number, probably of Babylonian origin (Barton 219), whose
meaning escapes us, lives through its counterpart 2700. It is very interesting because the
difficulty that Socrates has at the beginning of this endeavor, his inability to locate the cause of
civil war and to launch into the story in the first place, continues, for the degeneration of the
ideal city fundamentally consists in a sensory-motor failure: the guardians misjudge and
miscalculate the arithmos geometrikos, while the perfect number proves elusive altogether. That
is, they perceive and experience the world around them, but, at the decisive moment, when their
environment changes, the motor capacity of these rulers seems to turn off and to shut down; they
will lose control of their bodies and reproduce at a time when they ought not to (yevviicovct

oG mote 00 déov). Because philosopher kings and queens start to live out of sync with the

universe, they will have to see each world anew, as the city declines.
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The complexity of the geometric number enhances its aesthetic significance and the
aesthetic experience of the kallipolis. We know that the arithmos geometrikos somehow
expresses the inexpressible, built on a mobile succession of numbers: drawn by augmentations
dominating and dominated (avEnoelg Suvapeval te kai duvaotevdpevar), it has a life of its own,
apprehending three distances and four limits (tpgig dmoctdoelg, TétTapag 0& dpovg Aafodoar), of
the assimilating and the dissimilating (opotobvtov 1€ Kai dvopolovvimv), waxing and waning
(a&dvtav kai eOvovtwv). These are the elements that make all things conversable and
commensurable with one another (wévto tpocnyopa Kai pntd mpdg GAANAR). At the same time,
the number produces combinations, where four-thirds “paired” with five (repundadt culuyeic)
generates two harmonies (300 appoviog).

After numbers enter into a union of their own, man (6 €rnitpirog) and woman (1] Tepmdg),
make children: the one the product of equal factors, so many times a hundred (v pév ionv
iodiKig, £katov tocavtdkig), and the other of equal length one way but oblong (v 8¢ icounkn
pev i}, tpounkn o€). The latter is further developed and diminished into three sides, rational
(pnT®dV) and irrational (dppnTeVv) diameters (Sopétpov), and a hundred cubes of three (éxatov
0¢ K0PV Tp1adog), the nuptial number. It behaves like a luminous source and exercises authority
over better and worse births (tolo0Tov KOp10g, AUEVOVDV TE Kl YEPOVDV YEVEGE®V), yet the
point becomes point of view: these “becomings” (yevésewv) constitute a series of projections of
the perfect number, which is simultaneously what is projected onto each plane and the
commanding point of view.

That is, the absence of the arithmos teleios represents a void, and its indeterminacy
removes the center, which becomes almost optical, where such an effect is amplified by the

intricacies of the nuptial number. What Plato accomplishes with this complicated formula is the
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creation of reliefs, perspectives and projections, which articulate the bones of the utopian
arrangement, along which the kallipolis will travel. This is to say that the kallipolis promotes a
mathematical existence, where every root and square, addition and subtraction are made to fit
and to agree with one another for the sake of the end product, which is harmony. Numbers
involved in the calculation, furthermore, are gendered, for certain elements are male and female,
“yoked” or “married” (cvluyeic) to others, and this is the very factor that contributes to the city’s
change and exacerbates its groundless center: marriages will lead to reproductions, becomings
and, ultimately, to shifts in the levels of affect. This is why the geometric number is also known
as the “nuptial number:” it presides over better and worse births, constituted by modulations of
its own.

The feminine principle will continue to be omnipresent in the account of metabolé, as it
guides the unraveling of the chain; the human geometrical number makes clear that the
degeneration of the kallipolis rests on generational cycles, which are brought to light by the
female body. Gender, in fact, is highly thematized in Socrates’ description, for Plato has the
Muses speak through the medium of someone else’s body:

...0¢ Otav dyvonoavteg VUV ol puAaKeS cuvolkilmotv
VOUEOG VOUGTOLG Tapd KapdV, OVK EDQLELG 000’ EVTVYEIG
TA0EG EG0VTOL: OV KOTAGTHOOVOL PEV TOVG ApicTOVG ol
TPOTEPOL, OUMG OE vTeS AVAELOL, €1G TS TAV TATEPWV OV
duvdpelg EABOVTEG, NUOV TPATOV ApEOVTAL AUEAETV PUAOKES
6vteg, mop’ ELoTTOV TOD 0E0VTOC 11YNOAUEVOL TOL LOVGIKTG,
dgvTEPOV O€ TA YOUVOOTIKTG, 00eV ALovGOTEPOL YEVIIGOVTOL
VUV o1 véoL. €k O€ TOVTMV APYOVTEG OV TAVL PLAOKIKOL
KataoToovTol Tpog 10 dokiudlev 10 ‘Howddov ¢ kai td map’
VULV YEVN, XPLGODV TE KOl APYLPODV KOl YaAKODV Kol G10mpodV:
Opod ¢ Pyévtog o1dnpod Apyvpd Koi YoaAKoD ypue® Gvo-
HOLOTNG €yyeEVNoETOL KOd AVOUOA AVAPHOCTOC, O YEVOUEVQ,

oV av &yyévnral, del tiktel mOAepov Kai ExBpav. TaHTNG TOL
yever|g xpn eaval gival otaoty, dmov av yiyvnton del. (Pl Resp. 546d-547a.)
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[Soc.: ‘And when your guardians, through ignorance of these births, join brides
and grooms at the wrong time, the children will be neither good natured nor
fortunate. The older generation will choose the best of these children, but they are
unworthy nevertheless, and, again, when they come into their fathers’ powers,
they will begin, as guardians, to neglect us Muses. First, they will have less
consideration for music and poetry than they ought, then they will neglect
physical training, so that your young people will become less well educated in
music and poetry. Hence, rulers chosen from among them won’t be able to guard
well the testing of the golden, silver, bronze and iron races, which are Hesiod’s
and your own. The intermixing of iron with silver and bronze with gold that
results will engender lack of likeness and unharmonious inequality, and these
always breed war and hostility wherever they arise. Civil war, we declare,
wherever it arises, is always ‘of this lineage’.’]
To a certain extent, Socrates enacts a “beautiful death,” described by Vernant as “...a
photographic developer that reveals in the person of the fallen warrior the eminent quality of the
anér agathos” (51), in the sense that he departs from his body, by acting as the mouthpiece of
these goddesses, and leaves behind a corpse in the physical domain, as he approaches the divine.
With respect to the Homeric tradition, Vernant understands the experience of the kalos thanatos
to be a metaphysical one: “The fatal blow that strikes the hero liberates his psuché, which flees
the limbs, leaving behind its strength and youth. Yet for all that, it has not passed through the
gates of death. Death is not a simple demise, a privation of life; it is a transformation of which
the corpse is both the instrument and the object, a transmutation of the subject that functions in
and through the body...The hero survives in the permanence of his name and the luster of his
renown...” (68). What I am trying to suggest is that metaphysical change, as it is portrayed in the
Republic, is embedded in and occurs in the phenomenal realm: Socrates achieves his splendor by
impersonating the Muses; he achieves the beautiful death in the performance of logoi.
The philosopher’s affects generate other affects: the two are linked and form an image of

time. That is, each segment of the narrative of metabolé constitutes a “becoming-image,” a world

which becomes its own image, and breaks experience down into irrational singularities by
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removing a sense of reference. In this case, the Plato has the Muses reveal their knowledge in
their song, but truly it is Socrates who speaks, to create the effect of multiple voices, an internal
dialogue, a voice in another voice. One way in which the subjective dissociation of the voice and
the body is achieved is illustrated by the prepositional phrase map’ Opiv, which echoes udv, but,
outside of the frame, “us” refers to the other, namely, the Muses, and “you,” to the self, Socrates
and his interlocutors. Subject/object confusion, more precisely, the obliteration between self and
other, works to elide any borders between the two and illuminates both the intersection and
fusion of two separate entities. The emotional remapping of the philosopher thus filters down
into the redistribution of sensations in the kallipolis: mismatches lead to the waning of affect;
rulers “fail to perceive” (dyvoricavteg) and, when the nuptial number turns elusive, they join
brides and grooms at inappropriate times (cvvowiwotv VOpEag vopeiolg mapd Koupdv). At this
critical juncture, they fail “to understand” and “to feel,” for the dual meaning of dyvoéw
introduces this tension; the alliance between mind and body falls into disarray. Their children
subsequently neglect the Muses, “neglect us” (MMu®v...dpekeiv), music (td povoikiic) and
gymnastics (td youvaotiki|g) and lose their refined qualities (dpovcodtepol yeviicovtat).

The vital strain in Plato’s thought, furthermore, is emphasized by the presence of metals
in the city. Already the beauty of this ideal city starts to disappear when leaders grow careless
and remiss about testing (10 doxpalew) the golden, silver, bronze and iron races (ypvcodv t¢ Kol
dpyvpodv Kai yolkodv Kai odnpodv), which are Hesiod’s and “your own” (1 ‘Howdd0v 1€ Ko
T wap’ VUV yévn). This is a reference to the Myth of the Ages in Hesiod’s Works and Days,
where the Golden Age degenerates in sequential races, which are brought to a complete stop, and
then a new “race” is introduced (Hes. Op. 106-201). I draw attention to the Hesiodic leitmotif

because the metals bring us into another a world within a world, namely, into the domain of
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myth and poetry, both of which, from the Platonic viewpoint, represent more unstable media
than theoretical and logical exegesis. These other genres, unreliable, flimsy and insubstantial in
comparison, are nevertheless incorporated into the exposition: as Nightingale argues, Plato
explicitly defines the mode of discourse used by the philosopher in opposition to the seductive
language of poetry and rhetoric, but .. .his dialogues confine themselves to dialectic” (2000: 3).
Plato uses the natural quality of other genres, vehicles for the realm of flux, to portray the
fluctuations that spring from civil war: the confusion of metals generates dissimilarity and
disproportionate unevenness (£yyevioetot Koi dvopoiio dvépprootog), which “come into being”
(& yevopeva). These elements, in turn, always “give birth to” hostility and war (el tiktet
morepov koi &xOpav), wherever they “come into being” (ob &v &yyévntar). Poetry, overseen by
the Muses, provides the preliminary training for higher reasoning, as well as the answers to
philosophical problems, and furnishes a way out of the initial state of aporia, for Socrates finds
the cause of change: civil war is always of this lineage (todTng tot yevefc. .. eival 6Téowy),
“wherever it arises” (6mov av yiyvntou det). Poetic material strands thus constitute the material
matter of Socrates’ speech or discourse and intensify the notion of transformations; changes in
the city ultimately are the philosopher’s own, products of his pregnant soul, and create a
cinematic flow of becoming, illustrated by the proliferation of gignomai.

What we then witness in the philosopher’s production is a kind of dynamic round-trip
journey: Socrates appeals to poetry and the Muses in order to come back out, that is, in order to
expand his philosophical project, and, in fine, he puts the poetic genre in the service of
philosophy. The narration continues as free-indirect style, when Socrates and Glaucon engage in
a short exchange and turn again to their original source of inspiration: Kai dp0&g y’, &on, adtdg

amokpivesBor picopev./ Koi yap, fiv 8 &yd, avérykn Movoag ye odoac. (Pl. Resp. 547a.) [Gl.:
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‘And we’ll declare that what the Muses say is right.’/ Soc.: ‘It must be, since they’re Muses.’] It
is a literary frame. In response to the question, Ti ovv, 1} 8 &g, TO petd Todto Aéyovoty ai
Moboa; (Pl. Resp. 547b) [Gl.: “What do the Muses say after that?], Socrates reassumes his
feminine mask:

T1hcemc, NV & &y®, yevopuévng eilkéTnv dpo. EKOTEP®
TA YEVEL TO HEV O1ONPOdV Kal YoAKODV EML YPNUATIGUOV
Kkai yiig ktfioy kai oikiog ypusiov te kai dpyvpov, IO & o,
10 ¥pLooDV T€ Kol ApyvpodV, 6Te 0V TEVOUEV® GAAL POGEL
6vte mMAOVGIM, TAG WYLYOS ML THV APETNV KOl TNV dpyoiov
Katdotoo NyEtv: Pralopévev 68 Kol AvTitelvovtov dA-
MAotg, €lg pécov @poldyncav yiv Hev Kol oikiog kato-
VEWOUEVOLG 1d1dGac0at, TOLG 08 TPV PLAATTOUEVOVG VT
aOTAOV O EAeVOEPOVS PIAOVG TE Kol TPOPEAS, SOLAMTENEVOL
TOTE TEPLOIKOLG TE KOl 0IKETAG EYOVTES, AVTOL TOAELOV TE
Kol puAakfg avtdv Empereicar. (PL. Resp. 547b-c.)

[Soc.: ‘Once civil war breaks out,’ I said, ‘both the iron and bronze types were
pulling against each other, towards money-making and the acquisition of land and
houses, gold and silver, while, again, both the gold and silver types—not being
poor, but by nature rich or rich in their souls—Iead the constitution toward virtue
and the old order. And thus striving and struggling with one another, they
compromise on a middle way: they distribute the land and houses as private
property, enslave and hold as serfs and servants those whom they previously
guarded as free friends and providers of upkeep, and occupy themselves with war
and with guarding against their subjects.’]
A decisive moment occurs once civil war “is born” (Xtdcemg. ..yevouévng): wealth, together
with fluid metals—for the bronze and iron groups lean towards money-making and acquiring
land and houses (10 pév 1dnpodV Kol yoAkodv £l ¥pPNUOTIGUOV Kol VTG KTHow kol oikiog)—
infiltrate the city, moving through its vessels as liquid streams; this is the movement-image. At
the same time, gold and silver types, rich by nature or “rich in their souls” (pOcetl dvte mlovoio,
TaG Yuyac), lead the constitution toward virtue and the old system (€xi v dpetnv kol v

apyaiov katdotacwy nyémv). The growing presence of the dual— gilkétny, Ekatépm td Yével,

TeVopEVe, TAovaio, yétnv— underscores the duality of the monadic kallipolis, now turning
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into a divided city.

Now I will take a moment to contextualize the opening stages of this exchange and tale of
decline, which provides significant insight into the way that Plato does philosophy. That is, the
juxtaposition of poetry and philosophy, which he sets up as two competing schools, reveals a
certain vulnerability in his method, perhaps what we can take to be a “double dichotomy.” It is
clear from the previous description of the kallipolis’ collapse that there is a kind of materialism
to Plato’s thought; stasis, for example, floods the city as magnetic metals, attracting and attracted
by one another, each towards its kind: bronze and iron towards other metallics, currency and
their precious doubles, gold and silver. These, on the other hand, lean towards the goods in their
souls (tag yuyag), naturally packed with excellence (v dpetnv). Imagery of the pregnant soul,
here and elsewhere, illustrates a practice and the struggle that accompanies the philosophical
task, goals and aims of the philosopher: Plato relies on gendered analogies, metaphors and the
realm of becoming, more generally, to reveal truth, in order to step away from these unstable
vehicles and to gesture towards what truly is.

Plato has to use language to negotiate and to build the anatomy of philosophical discourse
and, for this reason, falls back on common ways of speaking, understanding and conventional
poetic tropes, for the sake of achieving something greater. This is what I mean by “double
dichotomy:” on the one hand, a set of neat micro-definitions, exemplified by the realm of the
forms and the neutral, to kalon, for instance, and, on the other, the cacophony of muthoi, in other
words, the realm of flux, language and meta-language. I view the philosophical dialogue to be
what Stanley Rosen describes in an interview as a “living conversation” or speech, a discussion
in “real-time” or “happening,” where the philosopher engages in a constant exercise of defining

and redefining; he reverts to analogies, metaphors and myths, in order to generate /ogoi, from
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where truth may fall out. This is the round-trip passage that Plato has Socrates make: he engages
with the Muses and the feminine and disembodies himself in order to express the idea of a
mathematical form. Plato is not a relativist because he strives towards the ideal, but, at the same
time, he is heavily invested and involved in the domain of change and fluctuation. The steps that
define the mediation of this tension, between being and becoming, that he makes this kind of
dynamic trip in the Republic and, more specifically, at the beginning of Book VIII, formulate the
very vital strands and processes of Platonic philosophy.

Change in the kallipolis thus denotes change in more sense than one. While Socrates
describes the shift to a timocracy and the sensational component of this experience is
emphasized, the presentation of becoming works towards what Deleuze will call the “Idea:” a
concept pushed beyond any possible experience (Colebrook 2002: 43), and it is not far from,
even corresponds to, the concept of the Platonic form. That is, the cinematic presentation of the
degeneration of the kallipolis goes beyond the actually given to the Idea of the image and opens
up another possible reality, defined by truth:

Ovkodv Kol pedlol ypnudtov, dte TIHAVTEG Koi 00
QOVEPDG KTMOUEVOL, PIAAVOA®TOL 0& dALOTPpimV dU Embupiay,
Kol AdBpa Tag O0VAS Kapmovevol, Homep TOIOES TATEPOL
TOV VOOV AToddpaoKovTes, oy VIO melBodg GAL’ VIO Plog
TEMOOELEVOL 018 TO THG AANnOvi|g Movong Th peTd Aoywv
1€ Kol PrAocopiog ueAnkéval Kol TpesPuTEPOS YOUVAGTIKNV
povoikiic tetiunkéval. (PL. Resp. 548b-c.)
[Soc.: ‘They will be stingy about money, since they value it and are not allowed
to acquire it openly, but they’ll love to spend other people’s because of their
appetites. They’ll enjoy their pleasures in secret, running away from the law like
boys from their father, for since they’ve neglected the true Muse—that of
discussion and philosophy—and have valued physical training more than music
and poetry, they’ve haven’t been educated by persuasion but by force.’]

In the state of transition, lifelines of the city form themselves anew and redistribute. As money

(xpnudrwv) and wealth drain civic morale—*...the acquisition of wealth, and indeed the failure
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to acquire it, is chief among the social conditions which foment hatred and fear between classes
and weaken their commitment both to their own social functions and to the social order which is
built on the proper division of those functions™ (Schofield 1993: 195)—people develop changing
attitudes towards material goods and property. They are thrifty with their money (pgdwhiol
¥pNUatwv), since they start valuing it (tiudvteg), not acquiring it openly (@avepdg KTdUEVOL),
and grow fond of spending others’ because of their “desire” (prAavaiwtai 6¢ dAloTpimv o
émBopiav). In turn, they enjoy their pleasures secretly (AGOpa tag 60vag kapmovpevor) and flee
the law, as sons do from their father (domnep maideg Tatépa TOV VOOV ATOOOPACKOVTEG).
Contact with metals on the outside changes the direction of inward energy; appetites (1] £émBopio)
and pleasures (ai dovai) flow through human veins, creating new angles and reshaping pre-
existing relations.

The dissolution of the political relation that was established in the kallipolis, as it unfolds
in divergent and differentiating becoming, portrays temporal distance. Channels of metals,
pleasures and appetites enhance the intensities of change and carve their routes along the human
body. The new generation, at this turning point, deems gymnastics more important than music
(mpecPutépmg YOUVAOTIKTV HoLGIKTG TeTiunkévar), educated not by persuasion, but by violence
(ovy V1O TEWODG AAN’ Vo Plag memandevpévor). As a result, it neglects the “true Muse,” dialectic
and philosophy (tfig dAnBwiic Movong ti|g petd Adymv te kail griocoiag nueinkévar). Plato
grounds the experience of metabolé precisely in experience, processes of perception, in the city’s
growth and decay. In other words, the decline of the kallipolis demonstrates systems and
communities of moving things, which, in turn, present a vital flow of life, with the generation of
new affects, and indicate the passage of time. That is, the becoming of these various elements

constitutes duration because they anticipate the future and propel us from a past, defined by the
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true Muse, logoi, philosophy and persuasion, which might also be a future. The simile, donep
naideg matépa, furthermore, suggests a generational gap between the older and the younger, as
children escape (dmodidpdokovteg) their fathers and forget their aristocratic backgrounds. In
short, the feminine principle at work in this account, as it gives birth to new bodies and realities,
manifests time. It is the true Muse that guides and informs this very process of evolution: she sits
at the border among past, present and future times and represents that virtual point beyond what
is actually given in the world. She represents that point of difference, sensation as persuasion and
even life itself: being is generated from her becoming and continues to become. In this instance,
we have a particular case where Platonic philosophy is comparable to the Deleuzian Idea,
understood as the power for any series to extend itself beyond the actual and transcendental:

Plato’s Muse creates new possibilities, ways of seeing and opens up various worlds.

II1. In Passing

The theoretical framework allows us to follow strains of becoming in Plato’s thought and
to revisit the structural dichotomy between muthos and logos, a topic which has long interested
scholars. In his study, Frutiger argues that Plato uses diachronic quasi-mythological narrative to
present a synchronic reality and, with respect to the Timaeus, notably observes, « ...mythe et
dialectique s’enchevétrent d’'une maniére a peu pres inextricable » (5). Edelstein and Schul pick
up on this thread and also express the view that the philosopher interweaves two genres, the
artistic raiment of poetry and dialectical argumentation: “The myths express in concrete terms
abstract reasoning inaccessible to the vulgar” (Edelstein 21). Brisson in Plato the Myth Maker
further situates Plato in the context of an oral tradition and writes: “By contrasting muthos to

logos as non-falsifiable discourse to falsifiable discourse and as story to argumentative discourse,
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Plato reorganizes, in an original and decisive way, the vocabulary of ‘speech’ in ancient Greek,
in accordance with his principal objective: that of making the philosopher’s discourse the
measure by which the validity of all other discourses, including and especially that of the poet,
can be determined” (2000: 90). Plato is thus creative in reconstructing the formative and
paradigmatic myths as ideas, which convey a system of values and inherited explanations.
In the same way that he uses myth, Socrates relies on other mimetic branches of creative

activity to elucidate theory and clarifies his methodological approach:

Ovkodv, v 8’ &yd, abtn pév 1 molreia obtm yeyovvia

Kol TolTn &v TG €1, g AOY® oyfjto ToAtteiog VToypa-

yavto un akppdg anepydoacor o1d TO EEaPKETV HEV 10TV

Kol €K TG VIOYPAPTC TOV T€ dKAOTATOV Kol TOV ASIKDOTATOV,

apnyovov 08 ket Epyov givor Tacog PEV molteiog, Tavtal

0¢ MO undev maparmdvta dieAbeiv. (Pl Resp. 548c-d.)

[Soc.: ‘This, then,’ I said, ‘is the way this constitution would come into being and

what it would be like, for, after all, we’re only sketching the shape of the

constitution in theory, not elaborating it precisely, since even the sketch will

suffice to show the most just and the most unjust person. And, besides, it would

be an intolerably long task to describe every constitution and every character

without omitting any detail.’]
Plato has Socrates contextualize the exercise as a work of art or literature: he says that he is
“tracing” (Vmoypayavta) the figure and not “filling it up with color” very precisely (urn axpidg
amepydoacOon); it is enough to see the most just and unjust man from their “contour” (10
€EapKEV PV 10€TV Kal €K TNG VoYPaPTic TOV T¢ dikadTaTov Kol TOV AdikdTatov). Socrates
draws attention to the process of aesthetic production and the gestural strokes that make up his
composition: he will manipulate the length (unket) of his project and omit (rapoiimdvia) some
details in order to provide a general schema of the constitution in “word” or theory (Ady® oyfjpa

nmoAteiag), conflated with the individual’s soul.

From the beginning, Socrates’ project is analogical; he compares the city and soul to big

100



and small letters, respectively, and describes justice in the city to find out about the soul because
the city is bigger and easier to see (Pl. Resp. 368c-d). This analogy has generated much
discussion in past scholarship. Williams, for instance, draws attention to the limitations of the
analogy (53), while Lear has argued, “The Republic is a study in the health and pathologies of
cities and psyches. And the conditions of city and psyche are interdependent” (188), a view
subsequently critiqued by Ferrari. Burnyeat suggests that the psuche is even a kind of city:
“...city and soul are increasingly fused. The city side of the analogy takes over. The soul is
depicted in ever more vividly political terms, as if it were a city in which the three parts struggle
for dominance over each other” (Burnyeat 1999: 226). Most recently, Brill has argued for the
interdependence between city and soul—city and soul are co-constitutive— and said: “the role of
the city is to provide prosthetic limits to the human soul by means of its laws, customs,
institutions, etc. In doing so, it translates or applies orderly cosmic motion to human affairs and
thus assures the flourishing of the whole” (204). To examine just and unjust figures under the
condition of stasis, furthermore, one must consider their development, “imagistic character” and
becomings: “Whatever giving an account of the power of justice and injustice in the soul means,
it must include an account of the various forms of becoming just and unjust, as well as the
contexts in which these possibilities arise. It is these processes of becoming that Glaucon
overlooks when he presents for judgment two men who go unchanged to death” (Brill 104).
Soul and city, microcosm and macrocosm, this is a universe of its own, within another
universe, and the conflation that exists between the two, which previous scholars have already
noticed, sets the stage, in my view, for a Deleuzian reading of the analogy. While the philosopher
displays the range of his toolkit—mythical, fabulous, symbolic and painterly—he creates

textures of generational metamorphosis and throws the disappearance of their boundaries into
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relief; his task is to illuminate how this constitution “would come into being,” for accomplishing

this would somehow shed light on how it would exist and what it would be (totavtn &v 116 €in).

b 13

This is what I mean by Plato’s “cinematic narrative:” the description of metabolé conveys both
motion and emotion, and it is a mobile, dynamic project. It presents both a theory of politics and
a theory of cinema: the chain of political change is a cinematic one because it merges becoming
realities into sensible intensities, affective forces and disorganized perceptions of the life that
pulses through bodies, all of which have political ramifications.

The juxtaposition between city and soul in Book VIII establishes a cinematic sequence
and operates by irrational and discontinuous cuts. That is, the metabolé of kallipolis breaks
experience down into sections and effective components, from where the political emerges. This
is why the feminine principle drives the articulation of this cycle: we see the way that feminine
space also molds the individual, as it alters dispositions and reorients attitudes, a harbinger of
flux. In a timocracy, money attracts, and people begin to adore gold and silver passionately in
secret and keep private treasures (Pl. Resp. 548a). At the same time, the timocratic youth falls
sway to the influence of his mother:

"Otav, v 8 &y, Tpdtov pév Thc unTpoc dcovn dydopévng

OTL 00 TAV ApYOVIOV aVTH O Avip £0TLV, Kol EAOTTOVUEVG Ol

tadta &v Toig GAAaLg yovousiy, Enetta Opaong U ceddpa

mepl xppoTo oTovddlovia Unog HoyOUeVoV Koi AodopodEVOV

10ig te év dwcaotnpiolg kol ONpoaciq, ALY PABOU®S VT TO

TOLDTO PEPOVTA, KOl E0VTA LEV TOV VOOV TPOGEYOVTa. Ael

aicOdvnral, ovtny 68 puNTe TAVL TUGVTE pUnTe dTnalova,

€€ amdvtov TovTemVv ayxbopévng te Kol Aeyovong ag dvovopdg

TE VTG O TaTNP Kol Alav dveyévog, kai dAlo on doo Kol

olo. prlodoy ai yvvaikeg mepi TV TolovTwv Vuveiv. (Pl Resp. 549c-¢.)

[“When he listens, first,” I said, ‘to his mother complaining that her husband is not
one of the rulers and that, because of this, she is at a disadvantage among the other
women. Then she sees that he is not very concerned about money and that he does
not fight back when he is insulted, whether in private or in public in the courts, but
is indifferent to all such things, and she sees him concentrating his mind on his
own thoughts, neither honoring nor dishonoring her overmuch. When she is

102



angered by all this and says to her son that his father is unmanly and far too easy-
going, and all other things too that women tend to repeat in such cases.’]

The moment opens up ecphrastically and offers a snapshot of how the timocratic man comes to
be (yiyvetor) (PL. Resp. 549c¢), after listening to his mother, grieved by her husband, excluded
from being one of the rulers (tfic unTpoOg dicodn dyxBopévng 6t 00 TV ApYOVIOV AT O Avip
gotwv). yiyvetoun signals the dissipation and death of the subject, whose dissection is later
exhibited; he is pulled in opposite directions (EAxOpevog VT’ ApEoTépwv), towards reason in the
soul (10 AoyloTikov &v i) yuyd]), on the one hand, and the seat of desires (16 te EémBuunTucov kol
10 Bupoe1déc), on the other (PL. Resp. 550a-b). His own self disintegrates, while it is born anew;
he lives in a badly-governed state (8v moAel oikodvtog ovk €0 mohtevopévn) (Pl Resp. 549c¢) and
soaks up his mother’s concerns at home.

The presence of the mother and her influence in the oikos determine a new character and
foster a certain kind of person, who differs from the aristocrat, formerly inhabiting the kallipolis.
As the father figure retreats from political life, and the private family develops from the former
polis, the young man grows up listening to his mother’s grievances. She complains that she is
slighted among the other women (éAattovpévng 61 tadta &v Taig dAloig yovai&iv), and seeing
that her husband is not very concerned with money (0pdong pr ceoddpa Tept ypHUaTo
onovddlovta) and flees the public courts (év dwcaotnpiolg kai onpociq), accuses him of being
cowardly (&vavopog) and growing careless (AMav dvelpévog). These are the sorts of things that
women tend to “sing” in such cases (oio prlodotv ai yovaikec mepi TV TolovT®V VUVEIV). The
narrative of free indirect style reinforces the instability of her point of view: ¢ acts as a marker
of her mental attitude and removes her judgments from another plane of reality; she claims that
her husband is lazy (pafOumg), “unmanly” (&vavdpog) and loose (AMav dvelpévog), though the

phrase £avtd...10v vodv tpocéyovta dei suggests that he leads a philosophical life; he looks
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inward and ““always turns his mind towards himself” (€avt® pév 1ov vodv tpocéyovta dei). His
behavior is what she “feels” (aicOdvntar). Her experience and the very shift in the domestic
ambience portray an alteration in relationality and relations: in the form of a mother, who shapes
the nexus of triangulation, while she changes, the female body draws her son towards the spirited
elements in his soul. The female body gives birth to a new political body.

What I will illustrate in the following analysis is metabolé’s positive becoming, which
also presents a creative flow of time and an amalgamation of temporal spans. In fact, it is my
belief that the application of Deleuze’s time-image is useful because the concept brings out and
enhances the various durations that are portrayed in the cycle of decline and the temporal hinge:
liminality among past, present and future periods. The dialogue looks to the future, with the
invention of the utopian paradigm in the kallipolis; as Socrates describes the city’s dissolution,
the decline narrative is presented in the future tense: “it will be released” (AvOnoetar) (PL. Resp.
546a). Yet, from this hypothetical future time, Plato subsequently moves into the present, when
he compares Glaucon to the timocratic youth, on account of his “love of victory” (ptiovikiog)
(P1. Resp. 548d-e). The modulation from future to present is sustained, as Socrates describes the
transition from timocracy to oligarchy:

Ovkodv g petafaivel pdToV €k THS TIaP)inG €1g TNV
oAyapyiov, pntéov;

Nad.

Kai piv, v 8’ €yd, Koi TopAd ye SiAoV O¢ PeTO-
Batvet.

IHag;

To topugiov, Rv 8 8y®, keivo £KAGTE YPLGIOL TANPOV-
LEVOV ATOAAVGL TV TOTNV TOALTEIQY. TPATOV UEV VAP
damdvag antoig £Egvpickovoty, Kol ToLG VOLOLS £l TOVTO
Tapdyovoty, anelfodvieg avtol Te Kol Yuvoikes avT®dV.

Eikoc, &on.

"Emettd ye otpon GAA0G GALOV OpdV Kai €1 CiAov idv 1O
TAfi00¢ Totodtov adTdV Amnpydcavto.

Eikoc.
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Todvteddev totvuv, elnov, TPoidvTeg eic 10 TPdchev ToD
ypnuatiCesbat, 66® Gv TODTO TDTEPOV 1YDVTOL, TOCOVT®
APETNV ATWOTEPAV. T) OVY OVTMO TAOVTOL APETY| OLEGTNKEY,
domnep &v mhaotryyt Luyod keyévov Ekatépov, del Tovvavtiov
pénove;

Kot par’, Eon.

Tipopévov o1 TAovTov &v TOAEL Kol TV TAOLGI®V

atpotépa dpet e Koi ot ayadoi. (PL. Resp. 550d-551a.)

[Soc.: ‘So mustn’t we first explain how timarchy is transformed into oligarchy?’
Ad.: “Yes.’

Soc.: ‘And surely the manner of this transformation is clear even to the blind.’
Ad.: “What is it like?’

Soc.: ‘The treasure house, which each possesses filled with gold, destroys the
constitution. First, they invent ways of spending money for themselves, and they
pervert the laws to this end, then they and their wives disobey the laws
altogether.’

Ad.: ‘That is likely.’

Soc.: ‘And as one person sees another doing this and emulates him, they make the
majority of the others like themselves.’

Ad.: ‘That is likely.’

Soc.: ‘From there they proceed further into money-making, and the more they
value it, the less they value virtue. Or aren’t virtue and wealth so opposed, as if
each lay in the scale of balance, they’d always incline in opposite directions?’
Ad.: ‘That’s right.’

Soc.: ‘So, when wealth and the wealthy are valued or honored in a city, virtue and
good people are valued less.’]

The shift to the present tense suggests that Socrates’ context is closer to timocracy than to any

possibility afforded by utopia. Or perhaps it might be more accurate to say that Socrates, by

descending into the Piracus and visiting the private home of Cephalus, has entered into a semi-

aristocratic, timocratic enclave against a democratic Athenian backdrop. Topics such as honor,

war, reputation and wealth might be more present and relatable to this audience. That is, this

might be the reality of their world and already experienced rather than the visionary conditions

that define kallipolis, which invites the audience to look ahead and to reconfigure conventions,

usual ways of thinking and habits. When the noble lie is elaborated, for instance, Socrates speaks

of a possible future: “I will try” (éniyepnow), he explains, to persuade the rulers (gpyovtog
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neifew) (PL. Resp. 414d). “We will say to them in telling our story” (pricopev Tpog aTOVS
pvBoroyodvreg), he continues (PL. Resp. 415a). The noble lie represents a keyhole to the future
and belongs to this temporal domain, in which everyone will play his/her part and adhere to a
particular role, as things ought to be. The golden part of the city is superior and most fit to rule
because these people are the most valuable (tipidtarot) (Pl. Resp. 415a).

The recycling of metals in the narrative of the city’s decay and the fluctuation of gold,
silver, bronze and iron metals convey the passage of time. When timocracy starts to change
(netaPaiver), it is a space we have already visited before. Metallic aesthetics contribute to the
city’s beauty, but, in time, they dim and expire. Stratified layers of gold, silver and bronze mix
and confuse its own aesthetic of expression; in oligarchy, gold, as it makes its way into private
storehouses, draws new lines of attraction and fosters a certain mentality; as one person sees
another living for gain and vies (dALog dAlov 0p@V Kai gig CAov iwv), they make the majority of
others like themselves (10 TAf|00g To100TOV AOTAOV dnnpydcavto). The downward spiral
continues when people move toward money-making (rpoiovteg €ig 10 TpdcOev 10D
ypnuatiCecOor) and value wealth over virtue. Virtue is so separate from wealth (obtw TAovTOVL
apetn diéotnkev), Socrates insists, that if each lay in the scale of balance (Gomep v mAdotiyyt
Cuyod keyévov ekatépov), the two would always sink towards opposite ends (del tovvavtiov
pénovte). All of these are allusive markers—metals, shapes and scales of balance—or rather,
signs that interact with other signs.

I am interested in the metals and the way in which they move because their motions and
redistribution are significant for the city’s state of being. What I mean by this exactly is that
these metals have a power of their own and, with their vibratory vitality, infiltrate both city and

body. They rearrange borders and delineations, for they have the ability to penetrate boundaries
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and obscure any distinctions between two separate parties or bodies. That is, their fluid quality
pulls others towards them, unites them and rearranges relationships and attitudes: as timocracy
transforms, the prevailing attitude is jealousy ({fjAov) and strays even further from utopian
virtue. Evanescent metals thus generate sensation and ways of feeling, as they alter sensibilities,
and shape and determine political aesthetics, which change, as time elapses. Gold, for example,
in this scene, stored away in a treasure trove, reverberates with what we already know, and it
speaks, the noble lie and the myth of the metals, which exists in the civic imaginary, the
founding story of the kallipolis (Pl. Resp. 415a). Subsequent visions of golden valence look back
to this point, evoking another dimension of time, the dream (dveipata) (Pl. Resp. 414d), into
which we enter, with the narrative of metabolé. It is a reciprocal dialogue: gold in oligarchy and
the meaning on which it takes—decay—foregrounds the illusion of the noble lie, which, in turn,
reinforces the distance of the future. In my reading of Book VIII, each stage of the cycle
represents an image and, more specifically, the time-image, which is suffused with past/future,
time, context, relation and difference: each image that is rendered of the political form is virtual,
in the sense that it is only partly there and a phantom. Every city will eventually pass away and
expresses a different time, the difference of time.

In the midst of this instability, oligarchy establishes itself and consists in a fundamental
gap, and the city, by necessity, is not one but two (To pr piov GAAL SO0 Avérykn eivar TV
towhTnv TOAw): one of the poor and one of the rich—Iliving in the same place and always
plotting against one another (v p&v mevitav, TV 0& TAOLGIMV, 0iKodVTAG &V TG AT, del
gmPovievovrag aArnroig) (Pl. Resp. 551d). The harmony of the kallipolis has melted away and
slides now down the slope, into a different gradation; Socrates elaborates the oligarchic

condition, defined by fragmentations:
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‘Opa 01, TOVTOV TAVIOV TAV KOK®V €1 TOOE PHEYIGTOV
adtn TPMOTN TOPASEYETAL.

To6 moiov;

To €€€tvan Tavta Ta aTod Amoddchart, kol dAL® kToacOot
T TOVTOV, Kol ATOSOUEVOV OIKETY €V Tf] TOAEL UNOLV BvTa TOV
TG TOAEWG HEPDV, UNTE YPNUOTICTIV UTE ONUOVPYOV UNTE
inméa pnte OmALTNV, GALG TEVITO Kol GTOpOoV KEKANUEVOV.

[Ipot, Een.

Ovkovv dtokwAveTal ye &v Taig OALYyapyovUEVOLS TO
to100ToV: 0V Yap v ol uév DépmAovtol ooy, oi 82
TOVTATOGL TEVNTEC.

‘Opbdsc.

To6de 82 80pet- dpa dte TAoVGL0¢ DV AVAAIGKEY O TO10DTOC,
HAALOY TL TOT v Bpehog Ti} mOAEL gic & vuvdT éAéyopev; q)
880KeL PEv TAV dpydvImv etva, Tij 88 dAndeiq odte dpyov
obte VINPETNG iV AOTAC, GALL TGV £TOIHOV AVAAOTAG;

Obtog, Epn- 836kel, v 88 00dEV 8AL0 T} dvaroTig.

BovAet 0Oy, v & £yd, pAUEV aDdTOV, OG &V KNpi® KNENV
gyytyvetat, cunvoug voon o, odtm kol OV tolodtov €V oikig
knofva &yytyveshai, voonpo mOAEMG;

[Tévv pév ovv, &en, ® Tokpatec. (Pl Resp. 552a-c.)

[Soc.: ‘Now, let’s see whether this constitution is the first to admit the greatest of
all evils.”

Ad.: “Which one is that?’

Soc.: ‘Allowing someone to sell all his possessions and someone else to buy them
and then allowing the one who has sold them to go on living in the city, while
belonging to none of its parts, for he’s neither a money-maker, a craftsman, a
member of the cavalry, or a hoplite, but classified only as a poor person without
means.’

Ad.: ‘It is the first to allow that.’

Soc.: ‘At any rate, this sort of thing is not forbidden in oligarchies. If it were,
some of their citizens would not be excessively rich, while others are totally
impoverished.’

Ad.: ‘Right.’

Soc.: ‘Now, observe this. When such a fellow was spending his wealth, was he of
any greater use to the city in the matters of which we’ve just mentioned? Or did
he merely seem to be one of the rulers of the city, while in truth he was neither
ruler nor subject there, but only a consumer of goods?’

Ad.: ‘“That’s right,” he said. ‘He seemed to be part of the city, but he was nothing
but a squanderer.’

Soc.: ‘Should we say, then, that, as a drone exists in a cell and is a disease in the
hive, so this person is a drone in the house and a disease in the city?’

Ad.: ‘“That’s certainly right, Socrates.’]

This constitution displays perforations, the first to admit the greatest of all evils (tovt@v Tavimv
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TAOV KOKAV. .. ué€ytotov adt npmtn mopadéyetar). With the new wealth qualification (vopov)
imposed as a “boundary” (6pov) (P1. Resp. 551a), which proclaims that those whose property
fails to reach the stated amount are not qualified to rule (Tpogimdvieg Apy®dV PN HETEXEWV M OV Uf
N oVoia gic 1o Toydev tipnpa) (P, Resp. 551b), individuals fall into isolated pockets, which
oligarchy creates. Someone may, for example, carry on living (oikeiv) in the city while belonging
to none of its parts (&v Tfj TOAel undLy dvta TOV ThG TOAE®G Pep@®Vv), neither a money-maker, a
craftsman, a member of the cavalry or a hoplite (unte ypnuoTIoTHV pPRte SNUovpYOV unNTe Innéa
unte omAitnv), but only a poor man “without passage” (mévnrta xai dropov). In this state, he
seems to return to his original home, enveloped by placenta that will never release him.

I use this metaphor in order to shed light on the proliferation of intensities in this
constitution. On one level, the city is a female body (attn) that surrenders to the siege assailing
it. Holes on the oligarchic surface, on the edges of boundaries, form the black and white
substratum of the photographic negative, of an illusory photo, in the manner of a simulacrum: the
external and colored layers of the beautiful city (kallipolis), simulated and reproduced in
subsequent manifestations. Now it has turned into an oligarchy, a thing that has emerged from
the process of doubling, a product of the ideal city’s intrinsic potential or power to become. The
verb &yyiyveoBor emphasizes the sense of transformation that occurs in every layer of the city, as
genes continue to copy and to repeat in the creation of a new individual, who embodies the
political. As wealth moves in the city— it circulates and swaps parties—oligarchy makes it
possible for someone to give away all his possessions (T0 €Egivar mévto Ta ahTod AroddcOar)
and for another to buy them (GAA® ktoacOat td TovToL). Some citizens are excessively rich
(Omépmaovtor), and others are wholly destitute (mavtdroact tévntec). The disparity that defines

the oligarchic constitution or “body” is also seen in the experience of the individual, who
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liquidates (dvAokev) his property, neither ruler nor subject (obte dpywv ovte VNPENC), only a
“consumer of goods” or a “spender” (1®v £toipwv dvarlmtng). The body of the oligarchic man,
in other words, contracts disease (voonpa): it simulates and stimulates, while it is stimulated by
metal waves of the city, and his soul develops into a leaky jar. He changes himself and is
changed, at the same time, due to fluctuations that are taking place in his greater environment; he
desires certain affects produced by the flow of wealth and material goods. The metals that fill the
city penetrate his body and make their way into his inner self, for they also dwell in the soul. His
metals are also the city’s metals, and he lives as a drone in the house (€v oikig knoefiva), a part of
the whole, a disease in the city (véonpo moOLewc).

Plato’s use of the city-soul analogy is not consistent in every instance, and the theoretical
framework permits us to make sense of this inconsistency in the soul’s animated quality, which
displays a vital power of its own. When we apply a theory of vitalism to Plato, what we
encounter is the dissipation of boundaries, the conflation that exists among city, soul and body,
the city as a body, the soul as a city, but also the cacophony of matter and spirit, the
materialization of immateriality. We perceive a certain discrepancy, for example, in the
oligarchic man’s experience, when Socrates’ description displays an incongruity between city
and soul:

‘Otav avtod moig yevopevog 1o pev mpdtov {niot te T0v
matépa Kol T Eketvou Tyvn Sk, Enerta avtov 10n €aipvng
nroicovio Gomep TPOg EpUaTt TPOG TH TOAEL, Kol Exyéavtal
T € avToD Kol EavTdVv, 1| oTpaTyNoOvVTa 1§} TV’ SAANV
HeyaAny apymv dpéovta, eita ig SiKOGTPLOV EUTEGOVTOL
[BAamttOpevoV] VO cuKoPAVTAV 1) dmoBavovta 1| Ekmecdvta
1| dtpeBévta kol v ovoiay dracav drofalova.

Eikocy’, &on.

Toav 8¢ ye, @ @ike, TadTa Kol TaOOV Kol ATOAECAG TO
6vta, deioag otpat evvg Eml kKeQalv MOET £k ToD Bpdvov

ToD &V 1] £avTod Yoyl erlotyiov Te Kol T0 BupoEIdEG
€Kelvo, Kol Tamevwbeic VIO Teviag TPOG YPNUOTIGUOV TPATO-
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Hevog YAMoypmg kol kaTd cUIKPOV PeOONEVOS Kol pyalOUevog
ypALaTo GLAAEYETAL Gp° ODK OTEL TOV TOLODTOV TOTE EiG HEV
TOV BpOVOV EkETVOV TO EMBLUNTIKOV TE Kol PLAOYPILATOV
€ykabilew kol péyov Pactién TolElv €v Eavtd, TIdpaG TE Kol
oTpentovg Kol akvakog mapalovvovta; (Pl Resp. 553a-c.)

[Soc.: “When the timocrat’s son at first emulates his father and follows in his
footsteps. Then he suddenly sees him crashing against the city like a ship against a
reef, spilling out all his possessions, even his life. He had held a generalship or
some other high office, was brought to court by false witnesses, and was either put
to death or exiled or was disenfranchised and had thrown away all his property.’
Ad.: ‘“That’s quite likely.’
Soc.: ‘And the son sees all this, suffers from it, loses his property, and, fearing for
his life, I think, immediately drives from the throne in his own soul the honor-
loving and spirited part that ruled there. Humbled by poverty, he turns greedily to
making money, and, little by little, saving and working, he collects property. Do
you not suppose that this person would establish his appetitive and money-making
part on the throne, setting it up as a great king within himself, adorning it with
golden tiaras and collars and girding it with Persian swords?’]
The oligarchic son is born (mwaig yevopevog), in a period of turmoil: he sees his father suddenly
crashing against the city like a ship against a reef (§netta avToV 101 £&0ipvng nTaicavta domep
POg Eppott TpOg i) TOAEL), spilling out all his possessions and even himself (ékyéavta td t€
avtod kol éavtov). This kind of person, in fact, seems to drift against a democratic background;
the environment strongly reverberates with Aristophanes’ portrayal of Athenian democracy. In
comedy, the experience of democracy is chaotic: Pisthetaerus in the Birds, for instance,
expresses discontent and dissatisfaction with the manner in which affairs are conducted in the
city—Athens is a big and prosperous city (ueyéAnv eivar pvcet kevdaipova) (Ar. Av. 37), where
bundles of money fly away (kownv évanoteico ypripata) (Ar. Av. 38). Likewise, the Athenians
spend their whole lives chanting forth judgments from the law-courts (ABnvoiotl &’ deV/ €ni TV
SK®V gdovot mavta tov Plov) (Ar. Av. 40-41), while, in the Wasps, the plot hinges on a man

named Philocleon, an Athenian citizen, who becomes addicted to jury service. Simply put, from

the point of view of the utopian founders in the Birds, life is not very pleasurable in Athens.
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Therefore, they search elsewhere and establish a city of birds in the sky. In a similar vein, in
Plato’s Republic, the father of the oligarchic man, in this phase of the decline narrative, is lashed
by the vicissitudes of life: once a general or ruling in some other important office (i
oTpaTnynoavto 1 Tiv’ GAANV peydiny dapynyv dpéavta), he is dragged into court by sycophants
(gig duwcaoplov Eumecovta KO GLKOPOVIADV), put to death, thrown into exile or
disenfranchised, throwing away all his property (§j dmoBavovrta 1j Eknecdvta §j atpmbévra kol
TNV ovciav dracov drofaidva).

The incompatibility between city and soul, and this moment, in particular, would support
Williams’ view that there is a tension or contradiction “...powerfully at work under the surface

of the Republic” (52), exemplified by the city-soul analogy:

The use of the analogy is supposed in the upshot to justify the supreme rule of a logistic element in
the city, where this element is identified as a class of persons; and it justifies it by reference to the
evident superiority of a soul in which the logistic element controls the wayward and chaotic
desires. But this will work only if the persons being ruled bear a sufficient resemblance to
wayward and chaotic desires—for instance, by being persons themselves controlled by wayward
and chaotic desires. And if they are enough like that, the outcome of Plato’s arrangements will be
less appealing than first appears (53).

It is my view that Deleuze’s vitalism further illuminates the divergence between city and soul,
which makes itself evident at this time. It would mean that we would be prevented from making
the perfect equation between the two components: the soul is not necessarily a city, nor the city,
a soul, though they might display shared qualities and match up to each other. The discrepancy,
all the same, draws attention to the non-linear cycle and unraveling of time portrayed by
metabole. That is, each section or description works as a frame to comprise a flow of differing
difference. To use the language of Deleuze, such a discrepancy between city and soul fits into a
framework, where differences and contradictions remain in tension, and the mismatch, in turn,
produces pockets of difference and messy becoming. From a cinematic perspective, the account

achieves “deterritorialization” or becoming other than itself because Book VIII is not presented
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in logical sequence, chopped by the singularities of time. That a democracy engenders an
oligarchic soul would sustain a concept of time that is not a simple linear progression from one
point to another but divergent change.

Perhaps it is not incompatible, at the same time, that democracy harbors the oligarchic
man because this is a constitution with a great wealth disparity, where the poor come into power,
as Plato will later tell us in his description of the revolutionary turn (P1. Resp. 557a), and money
circulates and exchanges hands. From the oligarchic point of view, democracy presents a strange
kind of universe, the inverse of what ought to be, as the Old Oligarch opens a window onto his
mentality in the Constitution of the Athenians: “...the poor and the people generally are right to
have more than the highborn and wealthy” (4¢h. pol. 2). In addition, in the course of the fifth-
century BCE, Athens itself will undergo two oligarchic coups, in 411 and 403 BCE, events that
would corroborate strands of political dissent in Athenian society, which Ober identifies with the
intellectual elite (1998: 50-51). In this way, the moment, again, confuses the parameters of time
and brings the past into the present. From less than ideal circumstances, recently imprinted in the
Athenian cultural memory, the oligarchic man is born: the son transforms by assuming the
feminine position—he “becomes” (yevopevoc)—and by recalibrating his emotional compass; at
first, he is “jealous” of his father ({nAoi te tOv matépa) and follows in his footsteps (td Ekeivov
iyvn d1okn). It is interesting because the mother does not take part in this scenario, as she did
with the timocratic youth. It is as if the oligarchic man is a surrogate for the mother and, like the
philosopher, embodies the pregnant male: witnessing the losses of his father, who is also in the
midst of losing all his “being” (trv ovciav dracav droBaidvta), the child reprioritizes his
principles and shifts the elements in his soul. When he no longer has his own property (dmoAécag

T 6vta), he fears for his “head” (deicac...éni kepaAnv) and thrusts the honor-loving and spirited
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part from the throne in his own soul (®0el €k oD Bpdvov 10D €v 11} EavTod Yoyt erAoTiiay e
kol t0 Bvpoedec). The soul now engenders false logoi, tiaras, collars and Persian swords
(Tiépoc. . .oTPEMTONG Kol dKvakag), since metals have mixed and gone astray, and the appetitive
and money-loving part sits on the throne (tov Opdvov €keivov 10 EmBountikov te Kol
euoypnuatov £ykadiev). These gleaming objects produce a garish aesthetic and prevent the
individual from seeing clearly.

Metabolé portrays the degradation of the soul, a feminine body that keeps reproducing
and, in doing so, propels time’s passing. In other words, that the son establishes the appetitive
and money-making part on the throne (eig p&v tov Bpoévov gketvov 10 EmBLUNTIKOV TE Ko
euoypnuatov £ykabilev) and cherishes the activity of decorating this region with pliable tiaras
and Persian swords (Tidpog 1€ Kol 6TpENTONVS Kai akivdkoac), is an indication that we have moved
away from the temporal framework of the kallipolis. Not so precious metals, namely, money
(xprrota) and material goods, dominate the oligarchic man’s existence, and, just as the city
contains liquid channels of gold, silver, bronze metals, these streams infiltrate and dwell in the
soul. In fact, psychic metallic parts constitute, as they carve out, streams in the city, though
Williams is right to point out the difficulties associated with Plato’s use of the tripartite analogy:
in what way exactly parts of the soul correspond to and inform the organization of the city’s
hierarchy is not entirely clear. But what a vital reading allows for us to do is to understand the
city-soul analogy in terms of relationality: the city and soul exist in close relation to each other,
and the two may even be conflated, though not in every case. A part that acts in a spirited or
appetitive way, moreover, affects the spirit of the whole. That is, the individual, as he/she moves
and navigates space and time, contributes to a prevailing aesthetic or zeitgeist, intentionally or

not, and has the potential to represent a generation, a part of that generation. The form of the
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soul, furthermore, expresses and is expressed by matter: whereas Aristotle associates form with
the masculine and matter with the feminine in the Generation of Animals (Arist. Gen. an.
729a)—the form that the father is said to provide is the offspring’s soul, while the mother is said
to provide its body (Arist. Gen. an. 738b)—the feminine principle in Plato works as both matter
and form. The soul is a female body: it generates the matter of generations.

The soul that abounds in other objects determines the nature and experience of the city, as
the lyric poet Theognis would also say, “Our city is pregnant, and I fear she may give birth...”
(kveL TOMG 1)0€, d€dowka O pun téknt) (Thgn. 38). The anatomy of the female body is so
grotesque that the male point of view no longer knows how to describe her space. An event of
pregnancy has an impact on the landscape and remolds both the topography and political
aesthetic. The process of generation, in short, creates new political perceptions. In the transition
from oligarchy to democracy, the feminine principle diminishes her fullness with insatiability
(dminotia) (Pl. Resp. 555b), and the conflict that transpires separates the citizen-body in love
and hate; some people sit idle in the city with their stings and weapons—some in debt, some
disenfranchised, some both—hating those with property, plotting against them and others, and
longing for a revolution (Ka6nvtat...&v 1] méAel kekevipopévol e Kol EEOmAoUévol, ol pev
opeilovteg ypéa, ol & ATILOL YEYOVOTEG, Ol O AUPOTEPQ, GODVTEG TE KOl EMPOVAELOVTES TOIG
KTNOOUEVOLS TA VTGV Kol Toig BALOLG, vemTeptopod Epdvteg) (Pl. Resp. 555d-e). As the poor
grow resentful, they turn desirous, “lovers” of revolution, and hungry, while rulers, for their part,
indulge in excess and relax:

NOv 8¢ v°, Epnv €yd, S0 TAVTO T TOWDTO TOVG HEV ON
dpyopévoug oVt dtatiféacty v gl oAEL ol dpyovteg:
o(ag 0& aTOVS Kol TOVG AOTAV—AP’ 0D TPLODVTAG UEV
TOVG VEOUG Kol AOVOLS Kol TPOG T TOD CAOUATOG KOod TPOG

Ta TG WUYRS, LOAAKOVG 08 KAPTEPETY TPOG NOOVAGS TE Kol
Aomag xai apyovg; (PL. Resp. 556b-c.)
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[Soc.: ‘But as itis,” I said, ‘for all these reasons, the rulers in the city treat their
subjects in the way we described. But as for themselves and their children, don’t
they make their young fond of luxury incapable of effort either in the body and
mind, and too soft to stand up to pleasures or pains, and idle besides?’]
In the same way that the soul has the capacity to engender true and fallacious /ogoi, the city
transforms itself by giving birth. Rulers, as money-makers (ypnuatictai), absorb the properties
of what they consume, like sponges, and make themselves and their children delicate or
“effeminate” (tpvedvtag), lazy in body and soul (drévovg Kai TPOG T TOD GMUATOG KOl TPOG TAL
TS Wuyic), too loose to withstand pleasures and pains (kaptepeiv TpoOg 1100VAg T Kol AVTOC)
and, ultimately, “fruitless” (pyovg). The equilibrium achieved in the kallipolis, between
pleasures (1dovdc) and pains (AOmag), has vanished by this time: the sensory-motor schema of
the kallipolis no longer applies and has broken, because members of the city fail to feel both

pleasures and pains, as one. The crisis of the city thus culminates in the redistribution of

sensations and casts everyone else into a state of crisis.

IV. After Hours

Every subsequent image will show different stages of the revolution as scenes, and, in the
series, capture a point in time. More specifically, it will portray degradations of relations through
the regeneration of affects, through what we can understand as a “cinema of the body.” Deleuze
identifies this specific genre of film in experimental cinema, where “...the process mounts the
camera on the everyday body” (1989: 191). Why I think this concept is relevant is because
metabolé, as we have already seen, presents a diversity of moving images, and they focus, in
particular, on postures and packets of the body, which articulate the individual’s condition,

background and status; after Socrates picks up the narrative and explains the origin of inequality
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between rulers and subjects, he asks his audience, “Or rather isn’t it often the case that a poor
man, lean and suntanned, is placed in battle next to a rich man, bred in the shade and carrying a
lot of excess flesh, and sees him panting and helpless?” (4ALQ TOAAGKIS ioYVOG Avip TTEVNG,
NAMopévog, Tapatoydeic &v Layn TAoVci® E6KIOTPOPNKOTL TOALAS EXOVTL GAPKAG AALOTPiag, 101
do0patog te Kai dmopiag peotodv...) (Pl Resp. 556d). In this description, an association of
images, replaced by formal linkage of attitudes, occurs and unfolds: all the components of the
image come together on the body.

First the comparison between dark and light is made by the color of skin, where warmth
is conveyed by the poor democratic man, turned brown by the sun (Whopévoc), and coolness, by
his neighbor, who grew up in the shade (¢oxiatpoenkott). The modulation of color recreates a
properly haptic function culminating in close vision; the eye holds onto the superfluous weight
(capkag arrotpiag) of the wealthy man, who is, at the same time, “full of lack™ (dmopiag
peotov). The contrast made by the color of his skin composes the tonality of the picture, which is
imbued with breathlessness (8c0uat6g), a play between excess and lack. In other words, we
recognize and know these men by the positions of their bodies, and the difference between them
is expressed by corporeal attitudes: whereas the poor man is deprived and “lean” (ioyvog), the
wealthy man experiences shortness of breath, “replete with difficulty” (dmopiag pestdv). In this
way, the state of his body embodies the female body, that is, the soul, which, in a state of flux,
has oriented and reoriented what contains it. The pregnancy of the body, “full of aporia,” because
it is also a receptable, will engender the next political phase. A generation will produce a
generation.

I hone in on the feminine principle because it makes us see bodies within other bodies

and worlds within worlds and the vital implications of these spaces. While the soul displays a
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proliferation of intensities, the city, also like a body, contains divergent affects and disorganized
perceptions of life. After the previous picture that is offered up by Plato, where two figures
stand, taken at the intersection of two axes and placed in tension to each other, the eye then
moves to fix its attention on the condition of an agitated city:

Ovkodv Gdomep odo vOoDOEG pKpag Ppomthic EEmBev deitan

npocraPécOar Tpog TO KApvely, éviote 0¢ kol dvev TV EEw

otactalel ovTO OVTGH, 0OVTM O1) Kol 1 KATA TOVTA EKEVED

SLOKEEVT TTOMG OO CUIKPAS TPOPACENCS, EEmBEV Emaryo-

pHEVOV T TOV ETEPV £ dMyapyovUEVNG TOAEWMS GL LYoV

1| T®V £TEpOV €K ONUOKPATOVUEVNG, VOOEL TE Kol o T aOTH

pdyetar, éviote 8¢ Kai dvev 1V EEw otactaley; (Pl Resp. 556¢.)

[Soc.: ‘Then, as a sick body needs only a slight shock from outside to fall into

illness and is sometimes at civil war with itself even without this, so a city in the

same condition needs only a small pretext—such as one side bringing in allies

from an oligarchy or the other from a democracy—to fall ill and to fight with

itself and is sometimes in a state of civil war even without any external

influence.’]
The body is bio-vital, metaphysical and aesthetic; Plato deliberately has Socrates turn to the
body-politic metaphor in this place: when the city undergoes upheaval, it is a “sick body” (c@pa
voo®deg) and “suffers” (vooel), self-conflicted (vt adt) pndyeton), as civil war breaks out
(otacidler). In one light, the divided city (] moéAg) is like a female nude, “being disposed” or
“affected” (Srakelévn), in a certain way. Delicate suspense (Likpdc pomig), furthermore, throws
the neutral body (16 odpa), which is already sensitive to internal discord, into shock and falls as
a “slight pretext” (opkpdc tpopdoewc). The pretence of bringing in allies from an oligarchy or
the other from a democracy (énayopévav 1 T@V ET€pmv £ OAyapyovUEVN G TOAEWMS GUUOYIOV T
TV ETépV €K dnuokpatovpévng) leads to civil war, apart from any external impulse (&vev @V
£€Em). As the transformation happens, what is feminine enhances this very cycle and intensifies

the pulses, thythms and powers of becoming; it represents sensation itself and causes change, the

source of change. That is, while the city moves to sow the seeds of its own destruction, for it
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enters into a state of conflict, “without any external factors” (&vev t@v E£m otacidlet), the
feminine principle works to make and to scatter bodies from a set of coherent bodies. The
diseased polis, in the end, produces disruptive affect in its “downward momentum” (pomiic),
where intensities skew and scramble the faculties.

Though new bodies are born in each generation, nonhuman things equally contribute to
this process, what I take to be a “motion picture.” Times of transition constitute a narrative of
false continuity and bring about aberrant movements, and, from these intervals, democracy
springs; this type of constitution seems to be established, in the aftermath of an earthquake:

Anpoxpatio 87 oipat yiyveton 8tav ol mévnteg vikn-
GOVTEG TOVG UEV AMOKTEIVOGL TAV ETEPWV, TOVG 08 EKPUA®GT,
T01g 0& Aowmoig €& ioov peTaddol ToAtelng T Kol apy@dV,
Kol ®G TO TOAD Amd KANpwV ai apyai £v avOTh] yiyvovrat.

"Eoti yap, €on, adt 1 KotdoTaclg onpokpatiog, 0ve
Kol 01’ OmAwv yévnton £dvte Kai ot pOPov Hre&eABovVTV
TV ETEPOV.

Tiva 81 odv, v &’ &yd, odtot TpdmOV oikodot; kai mola
16 1) T T o oArteia; SHAov Yap 8Tt 6 To1odTOg AVEP
ONUOKPATIKOG TIG AVOPAVI|GETAL.

ARjrov, o).

Ovkodv TpdTov PV on €hevbepot, kai éhevbepiog 1) TOAG
peotn) kol moppnoiog yiyveral, kai é£ovcio v o0t TolElv
Ot 115 fovAeTan;

Aéyetai ye o, Eon.

‘Omov 8¢ ye €é€ovaia, dfjdov 6Tt 1diav €kactog dv KaTo-
oKeLun Vv Tod avTod PBiov Katackevalotto &v avti, fiTig EKactov
dpéoKot.

Aflov.

[Mavtodomoi &1 dv oipar &v TodTn Tfj ToAteig péiiot’
gyytyvowvto dvOpomnot. (PL. Resp. 557a-c.)

[Soc.: ‘And I suppose that democracy comes about when the poor are victorious,
killing some of their opponents and expelling others, and giving the rest an equal
share in ruling under the constitution, and for the most part assigning people to
positions of rule by lot.’

Ad.: “Yes, that’s how democracy is established, whether by force of arms or
because those on the opposing side are frightened into exile.’

Soc.: ‘Then how do these people live? And what sort of constitution do they
have? For it’s clear that a man who is like it will be democratic.’
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Ad.: ‘That is clear.’

Soc.: ‘First of all, then, aren’t they free? And isn’t the city full of freedom and

freedom of speech? And doesn’t everyone in it have the license to do what he

wants?’

Ad.: “So it is said,” he replied.

Soc.: ‘And where people have this license, it is clear that each of them will

arrange his own life in whatever manner pleases him.’

Ad.: ‘Obvious.’

Soc.: ‘All sorts of men, then, would arise in this constitution more than in any

other?’]
Democracy is born (Anuoxpartia...yiyvetat), when the prevailing poor put to death some of the
other party (6tav ol TEvnTEC VIKNOAVTEG TOVG eV dmokTeivoot TdV £1épwv) and send others into
exile (tovg 8¢ ékPdiwot). The rest of the population engages in an exercise of political
bodybuilding, while they rearrange the city’s institutions: they give the rest of the citizens an
equal share (toig 0¢ Aouroig €€ Toov petaddot), and, for the most part, these offices are assigned
by lot (®g 10 TOAL Amd KANpwVv ai dpyoi €v avthi yiyvovtat). The advent of democracy is a
“settlement” or “institution” but also a “construction” and “restoration” (1] KaTdoTACLS).
Interestingly, Plato describes a moment of reconstruction that “is” ("Ect), after it “comes into
being” (yévnrtar): the constitution occupies a momentary position of permanence, once it is
established, but it is built on instability and exhibits continuous channels of flux; it originates
from warfare (0t émAwv) and follows from the migration of political enemies, driven by fear (51d
@OPov VIEEEABOVTOV TV ETEP®V).

I draw attention to the tension between being and becoming because this is the conceptual
thread that guides the narrative of metabolé and Plato’s thought, more generally. Most
memorably, in the Protagoras, Plato has Socrates analyze and, essentially, deconstruct
Simonides’ ode to Scopas. In this dialogue, Socrates contextualizes what Pittacus truly intended

to say in the poem: according to his reading, it is difficult, not “to become” good, but “to be” and

to remain good (10 YoAemov, yevéchat £60AOV...aALN TO Eupevar): being and becoming are not
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the same thing (§otiv 82 00 TodToV. .. 10 £ivar koi 10 yevéaOar) (PL. Prt. 340c). The trajectory of
the kallipolis exemplifies this very path: it represents a paradigm that embodies beauty but fails
to stay beautiful and “becomes” by changing. This is, essentially, the ultimate sensory-motor
failure in the Republic and in the Platonic framework as a whole: the inability to persist in beauty
and in the good, that is, to be, and this impossibility is portrayed by waves of flux and various
other media.

Ralph Rosen, in “Plato, Beauty and ‘Philosophical Synaesthesia,” notices a paradoxical
move in the Symposium, which also occurs in the Republic: in Socrates’ speech, Diotima
articulates askesis .. .that presses the sensory experiences of the everyday world into the service
of, finally, transcending them” (Rosen 90). In addition, Rosen briefly treats Republic Book V
when Socrates distinguishes lovers of sights (philotheamones) from true philosophers (475d-480)
as an intertextual moment that sets the stage for the elaborate discussion of beauty and desire in
the Symposium. Aesthetic meaning is created from the movement up the latter from aesthésis to
synaesthesis: “...the ability to locate meaning in the things we perceive and to which we are
drawn by virtue of their beauty, helps to lead the ‘lovers of sights and sounds’ out of that
nebulous space between not-being and being where Plato imagines them to be constantly ‘rolling
around’” (Rosen 91). The realm of becoming prepares the individual for the space of being by
cultivating and habituating his or her senses and has political relevance and significance: as a
degenerate political form, democracy is a constitution that thrives on sensory experience.

Lovers of sights (piioBedpoveg) and sounds (@iinkoot) inhabit and dominate the
democratic constitution. These are people, as Socrates explains in Book V, who are “like
philosophers” (6poiovg pev errocdéeoig) (Pl Resp. 475d). They like beautiful sounds, colors,

shapes (KaAdg povag domdlovtot Kol ypdog kai oynpoata) and everything fashioned out of them
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(mévta T €K TAV TO10VTEV dnpovpyovueva), but, set in opposition to philosophers, these people
lack clarity: their thought is unable to see and to embrace the nature of the beautiful itself (adtod
0¢ 10D KaAoD adHVaTOC TGV 1) dtdvota TV VoY 10€lv te kal domdoactar) (Pl. Resp. 476b).
One could say that the lovers of sights and sounds strive to stimulate their senses by attaching
themselves physically to beautiful sounds, colors and shapes: aspazomai can mean either to
“embrace” or to “kiss.” From a theoretical point of view, they seem to be stimulating their bodies
and responding positively to pre-personal investments or “affects,” at the same time that they are
generating them. This kind of experience, in fact, takes place at every level of the decline
narrative: in the kallipolis, philosopher kings and queens have conditioned their bodies to think
and to feel as one, for they rigorously practice a care of the self for the sake of the public self.
This is what makes their existence beautiful.

In a democracy, in contrast, the majority, the démos, confronts an overload of intensities.
Their existence is defined by specific sounds, colors and shapes, and they lead a democratic life
of sensation. The city becomes bloated, “full of freedom” (éAevBepiag 1) TOMG peoT). .. yiyverar),
and “liberty of speech” (mappnociag), and upholds the ideological principle of freedom by way of
aesthetic expression. What I mean by this exactly is that the people participate in a flow of
events, and they are immersed, more specifically, in the sensible reality of freedom, which, in
turn, dictates behavioral patterns and fosters “the democratic body.” This is a body
quintessentially free, a status that is acquired ever since the reforms of Solon, which eliminate

debt slavery: Solon, quoted in Aristotle’s Constitution of Athens, tells us in his own words that he

makes those who suffered from slavery (doviinv) liberated or “free” (éAev0épovg). The sense of

freedom is extended to the region of Attica as a whole, described by the poet/lawgiver as “the

black earth” (I'fy péAauva): previously she was “enslaved,” but now is “free” (mpdcbev d&
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dovAevovoa, viv éAevBépa) (Arist. Ath. pol. XII. 4). From this early example, we see how a
gendered line of thinking, as it traces its way back to the time of Solon, is imbued in the civic
ethos, and the earth, a female body, passes down her qualities, namely, freedom to the children,
who occupy her space: they are citizen-soldiers, masculine men, democratic bodies.

Now I will elaborate on the term “the democratic body” and the significance of the
concept. Scholars have previously noticed that it is a particular kind of body, infused, influenced,
embodied by the political form, which it inhabits. Halperin, for example, in “The Democratic
Body: Prostitution and Citizenship in Classical Athens,” in his analysis of Aeschines’ Against
Timarchus, has written that the body of the Athenian citizen is meant to be a dignified one,
socially and politically dominant, “free, autonomous and inviolable” (Halperin 1990a: 105).
Against this milieau, Timarchus commits a sin because, by engaging in the practice of
prostitution, he forfeits his autonomy or personal freedom: “For a male of citizen status, then,
prostitution signified a refusal of the constitutional safeguards of his bodily integrity provided by
the Athenian democracy” (Halperin 1990a: 104). Winkler expands on this line of thinking in his
consideration of ancient sexuality and shows how the Greeks divided sexual acts and people on
the axis of active versus passive, a binary, which is inherently gendered: “...not to display
bravery (andreia, literally ‘manliness’) lays a man open to symbolic demotion from the ranks of
the brave/manly to the opposite class of woman” (59). The sexual is political, and the political,
sexual, and Wohl explores the collective unconscious of the Athenians and “the erotics of
democracy” in fifth-fourth century literature through the lens of psychoanalysis: “To the extent
that democracy is the collective decisions of the citizen body, and those decisions are driven by
desires—whether rational or irrational—then democratic politics can be described as the

movement of desire” (2). Her observation suggests that the body of the citizen is heavily
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implicated in “the citizen body” because it represents and is represented by the demos. Since the
individual body pulses with microperceptions, the body-politic would also seem to pulse and to
move with desire and other compelling affects.

Desire, in my reading, is vigorous and active. This is the force that draws people to
certain affects. That is, the democratic city and democratic man (dnpokpatikdc t1g) desire this
political form to feel certain things, to stimulate their bodies in certain ways and, consequently,
they sculpt a “democratic body.” More specifically, this sort of body thrives on the sensation of
freedom and the multiplicity of intensities. It is an excessive and indulgent body, swollen
(ueotn)) with sounds, most notably, free speech (mappnocioc) and manifold shapes: it has the
ability to take on various forms, for all kinds of men “are born in this constitution”
(ITavtodamoi. .. tavtn Th molrteiq ot €yyiyvowvto dvBpwmor). Like an oligarchy, democracy
is a city that is not one but two, one of the poor and one of the rich, but, because it continues to
reproduce, this constitution, in fact, is more than two and “miscellaneous” (ITavtodamoti). The
conclusion, to which Socrates comes, with the language that he uses, depicts feminine space that
engenders human beings with multiple lifestyles, customs or mores. I would argue that the
female body, the space of the constitution, the earth, is no longer passive, as it is described by
Plato; it pulls its inhabitants to pursue the feelings and perceptions that fill and are generated by
the body. As a result, within the affective framework, the “masculine body” is rendered passive
by the active “feminine body,” since it produces “pre-personal investments,” namely, the powers
of affect.

The metaphors that are employed would then suggest that the constitution itself is another
“democratic body,” in which there is license to do whatever one wishes (é€ovaia év avTi)

notelv Ot Tic fovreTan). And where this license (é£ovcia) exists, Socrates agrees, everyone
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would arrange a plan for leading his own life “in her,” in whatever manner satisfies him (idiav
€K0oTOoG v Kataokeunv Tod avtod Plov katackevdlotto év avti), g Ekactov apéokot). The
active masculine body, what normally constitutes the “democratic body,” loses its agency and
cognitive judgment, for it responds to pleasure, while it lives as it pleases (01t Tic fovAetar), and
fits out for itself private geometrical “constructions,” as it were (idiav...KoT00KELNV).
Democratic individualism, the ability and the autonomy to lead individual lives, fostered by
freedom, is a sign of degradation from the Platonic perspective.

Though democracy is a deformed political form, it is enchants for the very reason that it
promotes a certain kind of aesthetic existence. As Plato has Socrates describe in the famous
passage, this type of constitution, compared to a multi-colored garment, would seem (¢aivotto)
most beautiful (kaAAiom) to the eyes:

K~w61)vsi)81, M & 8y®, kaAriotn abtn TBV TOAMTEIGY

glvar: Gomep ipdtiov mokilov Tac dvOect TENOKIAUEVOV,
ot Kkoi ab ndow fBecy Tenoipévn KoAlio av
eaivotto. kol icmg pév, v 8’ &ym, Kol tavtny, domnep ol

TA10EG T€ KOl ol yuvaikes T0 mowkila Bedpevol, KoAAoTV
av moAdoli kpivelav. (Pl. Resp. 557¢.)

[Soc.: ‘Then it looks,’ I said, ‘as though this is the most beautiful of the
constitutions. Just as a multi-colored garment is embroidered with every kind of
flower, so this city, embroidered with every kind of character type, would seem
most beautiful. And perhaps,’ I said, ‘many people would judge it most beautiful,
as women and children do when they see something multicolored.’]
The constitution, adorned with all kinds of flowers (ndcw dvBeot nenowidpévov), though it
appears to be quite fine, shows itself empty, when laid open, and unrefined; Platonic aesthetics is
an aesthetics of purity, untarnished and untainted (Porter 2010: 87). Democracy is like a tapestry,
variegated with every type of character (ndotv f|0ectv memowctipévn), and mesmerizing to most,

especially to women and children; many people would judge it most beautiful (kaAAicTnVv Gv

noAAol kpivewav), as women and children do when they reflect, looking at bright-colored things
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(ol ToAdEc Te Kal ai yuvoikeg TG TOoKiAa Beduevot).

The majority, of course, cannot be philosophical (®1Ld6co@ov v dpa...tAR00g ddvvaTov
givar) (P1. Resp. 494a), though Monoson follows the revisionist trend in scholarship that tries to
recuperate Plato from the view that he is anti-democratic (205). The simile suggests that women
and children, when they “theorize” (oi maidég te Kol ai yuvaikes...td Oedpevor), as spectators in
the theater, fail to see what really is beautiful because they only have the capacity for doxa, the
intermediate stage between what purely is and what in every way is not (P1. Resp. 478d). In her
study of théoria in the ancient cultural context, Nightingale argues that, in the intellectual climate
of fourth century, when the discipline of philosophy was still emerging, philosophic théoria
interrupts and supplants the théoria at the festival (2004: 75). In Plato’s allegory of the cave, she
shows how théoria consists in a journey and return and notices a tension, the same paradoxical
move mentioned by Rosen, between sense-perception and non-sensory intellectual inquiry:
“Plato first borrows the notion of visibility and substantiality from the physical world, and then
denies that the things in this lowly realm are fully real” (2004: 71). I will unpack the theoretical
underpinnings and implications of the terms “visibility” and “substantiality” and illustrate how
they apply to this moment in Book VIIIL.

What Plato’s characterization of democracy demonstrates is that bodies are drawn to this
political form, even though it is not in their best interest, because they desire the affects that are
associated with this constitution. The problem with democracy is that it is mimetic, formless
(Saxonhouse 274) and appetitive (Panagia 127), and it exists in complicity with tyranny; “...both
constitutions bestow illusory mastery. Both make the rulers the slaves of their pleasures and
dispose them to associate with flatterers” (Morgan 2003: 199). At the same time, compared to an

intricate piece of cloth (domep ipdriov moikidov), the constitution appears (@aivotto), almost in
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an epiphanic light, most beautiful (xoAAiotn). The female form captivates and allures,
embroidered with every character type (abtn ndotv f|0ecwv nemowciipévn). The word poikilos
emphasizes the chameleon-like character of the constitution: ““...whatever is poikilon ‘multiple’
can never be the ‘same’ (as we see from the phrasing in Republic 8.568d), moh0 kai mowkilov kol
ovdénote Tantov ‘manifold and varied [poikilon] and never the same thing”). In other words,
each time you speak of something that is poikilon, it will be something different, not the same
thing as before, each time it recurs” (Nagy 305). The success of democracy rests on its ability to
excite and to cater to the senses: with its dappled texture, “embroidered with every character
(maow HBeowv memokiApévn),” it appeals to the sense of sight, as an intricate garment piece
(inatiov mowkidov) would “appear most beautiful” (kaAAiictn dv @aivorto) and generates other
invigorating sensory experiences, as we previously saw. Democracy produces rhythms, colors,
shapes and patterns, all of which comprise the democratic “political relation,” where everyone
lives as he or she pleases, a relation that is defined by overstimulation and the confusion of
vibratory intensities.

The wild experience of the city is mirrored in the universe of the individual’s soul. It is
my belief that we can better understand the correspondence between city and soul and in what
way the two are linked if we treat the city-soul analogy as a relation. That is, because city and
soul are situated in relation to each other, they interact with and respond to each other. I am
arguing that the cinematic contraption or engine in Book VIII is particularly locatable in the
interface and interaction between the two; the nature (physis) of the soul, in fact, drives the body
into certain situations, to act in a certain way, and, ultimately, to acquire democratic mannerisms.
The soul, in other words, is the vital locus of the body of the individual and of the city and opens

up into a world of its own, with inhuman flows and duration. In the case of the democratic man,
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for instance, while he is busy being born, he develops a new interior after a civil war (6tdc1C)
and counterrevolution (dvtictacig) take place within him (PL. Resp. 559e-560a), between internal
and external desires (émBopudv EEmBev) (PL. Resp. 559¢). In the moment of transition, there is a
confrontation of an outside and an inside, between city and man, but epithumia facilitates the
absolute contact between non-totalizable, asymmetrical outside and inside. By penetrating
boundaries, desire transcends them: as affect and emotion, it appears as an autonomous outside,
necessarily providing itself with an inside.

Described as a territorial region, occupied by separate parties of appetites and desires, the
soul of the democratic man continues in a state of internal strife. This sort of soul is consumed by
democratic affects, that is to say, by sensuous and unsettling desires: “These desires draw him
into the same bad company and in secret intercourse breed a multitude of others” (Ovkodv
elAkvodv e TPOG TOG AOTAG OAlaG, kKol AdBpy/ cuyytyvoueval mififog évétekov) (PL. Resp.
560b). These desires are dynamic forces: sometimes they fall out (éxnecovcdv émboidv) (PI.
Resp. 560a), but, in this context, they tend to come into existence (éyévovto) (Pl. Resp. 560b) and
to multiply, many and powerful (moAhai te kai ioyvpai). They act like bodies and create new
bodies, by “breeding” (évétexov) a new family, a “multitude” (mAfj00g), after coming into contact
(ovyyryvouevar) with the same company (npog Tag avtag opuiiog). In Plato’s description, desires
behave like people: they are active agents and populate the soul, which is compared to a city or,
more specifically, to a “citadel” (tv...dkpomoiw) (Pl. Resp. 560b). They enter into a position of
power by “perceiving” (aicBopevar) that the soul is empty of knowledge (keviv pabnudrwv) and
words of truth (A0yowv aAn0@v) (P1. Resp. 560b). As a result, false and boastful words and beliefs
(Pevdeig on kai araloves... Adyot te kail 06&an), after they “charge up” (dvadpapdvieg), end up

occupying that “region” of such a person (katécyov TOV 00TOV TOTOV TOD TO10VTOV) (Pl. Resp.
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560c¢). The reign of desire has real material and affective consequences because, as a sense itself,
desire senses to generate disorganized perceptions and to give rise to false knowledge and doxa.
It achieves duration, precisely by producing life, a new world of its own, the world of democratic
time.

The democratic man’s existence is determined by flux and the appetitive upheaval of his
soul, which leads him to live his time in a sort of rambling, thoughtless and careless way. He
lives on (810(R), for instance, without discretion, yielding day by day to whichever desire at hand
(010lf) 10 k0B’ Huépav obtw yaplopuevog T Tpoomurtovon Embupig). Sometimes he drinks
heavily while listening to the flute (tot€ pév pebvwv kai Kataviovpevog); at other times, he
drinks only water and is on a diet (a001c 8& V3POTOTAHV KOi KATIGYVALVOUEVOGS); sometimes he
goes in for physical training (toté §” ad youvalopevoc); at other times, he remains idle and
neglects everything (§otiv 6° 8t ApydV Kol Tdvtov dpueddv); and sometimes he even occupies
himself with what he takes to be philosophy (t0t€ 6’ ®g &v prhocoeia dwutpifwv). He often
engages in politics, leaping up from his seat and saying and doing whatever comes into his mind
(moAAGK1G O ToAtevETAL, KOl AvamnodV Tt dv TOym Aéyet te kai mpattet) (PL. Resp. 561d). What
Plato offers us here is a series of poses and different portraits of a man, and, in effect, his
democratic quality is constructed on these bodily attitudes, going as far as being drunk (pefdvwv),
wasting away (katioyvotvopevog), physical exertion (yopvalouevog), inactivity (épy@®v) and
utter neglect (dpeidv). Sketches of this man, at various points throughout the day, on different
days, break his experience down into disparate and irrational singularities: at one moment, he
engages in heavy indulgence, while, at another, he swings towards the other extreme, deprivation
and restraint. These fluctuations, in turn, present imaging and connection processes and thus

constitute a flow of time, which produces the world of the democratic man, into which the reader
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subsequently enters.

Another point at which Deleuze’s time-image makes itself manifest in the decline
narrative is when Plato further elaborates on the status of the democratic man’s soul. It is
portrayed as another messy, composite structure, which contains a plethora of objects for
contemplation:

Olpat 8¢ ye, v 8’ €yd, xoi Tavtodomdy Te Kol TAsioTmVv

MOV peostdv, Kai TOV KOAGV 1€ Kol Totkilov, domep keivnv

TNV TOAY, TODTOV TOV dvopa €lvar: OV ToALOl AV Kol ToALAL

{nAdoelay Tod Piov, Tapadelypota TOMTEIDV T Kol TPOTMV

nAglota &v avTt® Eyovta. (Pl Resp. 561e.)

[Soc.: ‘I also imagine,’ I said, ‘that he is a complex man, full of all sorts of

characters, fine and multicolored, just like the city, and that many men and women

might envy his life, since it contains the most models constitutions and ways of

living.’]
The soul is a city and, more specifically, a democratic city: it displays the surface of a beautiful
and intricate (tOv koAOV T€ Kol TolKiAov) tapestry, “stuffed with many characters” (mheictv
nO®v peotdv). He possesses inside of himself the greatest number of patterns of constitutions
and qualities (mapadelypota ToOAMTEGV T€ Kol TPOT®V TAEIoTA £V aVT® Erovta), what makes him
a “complex” (mavrodandv) type of man: like the city of which he is a part, he assumes every
shape, a mimetic creature. In this sort of vignette, then, Plato magnifies the inhuman duration of
a miniature world, the growth and becoming of the soul, which is alive and animated: it is
“packed” with (peotdv) characters and the greatest number of paradigms and ways of life
(mapadeiypoto molteldv e koi tpoémwv mAeliota). In the process of degeneration, the soul
remains generative, a female body, but the motor capacity of the democratic soul ultimately
proves unreliable. That is, the reproductive function of the female body, in this context, meets

with failure. Since it is complicated and contains the greatest variety of models, this kind of soul

has the potential to create logoi—and it is true that the democratic man passes the time with
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philosophy (P1. Resp. 561d)—but such an outcome constitutes a rarity: dialectic is one activity
among many others, which have the effect of rendering him versatile and sophistic. His soul, at
the base, is empty of knowledge (keviiv padnudrwv) and true words (Adywv ainddv) (PL. Resp.
560b) and often fails to perform; it tends to engender false beliefs (Pl. Resp. 560bc), as it
becomes, and, in this way, supplies, while it confuses the city’s sensations.

In these degenerate forms, which account for the final stages of metabolé, extreme affects
cycle into one another and produce new political realities. This process is illustrated by the
transformation of democracy, as it moves towards tyranny: the height of excessive freedom
(To...Eoxatov...1NG élevbepiag Tod mTAnBovc) shapes and reshapes collective attitudes, as
Socrates reminds us in his description of the climate, ““...when bought slaves, both male and
female, are no less free than those who bought them” (6tav 61| oi/ émvnuévorl kai ai Ewvnuévar
undev frrov éAevdepotl dot TéV/ mprapévav) (Pl Resp. 563b). He almost forgets to mention
(OAiyov €émehaBOeD’ einelv), afterwards, the extent of the legal equality of men and women and
of the freedom in the relations between them (€v yovauiéi 8¢ mpdg dvopag Kai avopdot Tpdg/
yovaikog 6om 1 icovopia koi EAevbepia yiyverar) (PL. Resp. 563b), possibly for several reasons.
First of all, it might be too obvious for Socrates to state that equality before the law (isonomia)
would extend to relationships between men and women since democracy upholds this concept as
a principle to the utmost degree. Or he might be reluctant to make this statement precisely
because it is not true: Athenian women were disenfranchised and excluded from the public
sphere. Pericles explains to his audience in the Funeral Oration, for instance, that feminine
excellence consists in silence (Thuc. 11.45), and Aristophanes’ Ecclesiazusae evokes laughter
because the very idea of a city of women, such a gynococracy, is a ridiculous proposal. Lastly,

the equal status that men and women would have in this version of democracy reverberates with
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the (almost) equal footing on which philosopher kings and queens are placed in the kallipolis.
The similarity might suggest that democracy is a healthy form of government.

Yet the ideal city and democracy are driven by different kinds of relationality and,
therefore, by divergent interests and intensities. The equality (1] icovopia) and freedom
(éAevbBepin) that prevail in a democracy, these are products of the appetites and irrationality and
represent shreds of the community of women and children (1] kowvovia... taidwv te TEPL KOl
yovaik®v) (Pl. Resp. 450c), where all things are held in common among friends (kowvd ta @ikov)
(P1. Resp. 449c). Whereas philosopher kings and queens share the same position due to their
nous, democratic men and women exist in a state of equality because they lack any kind of
internal regulation and live as they please. In a democracy, the principle of what is ta koina
permeates into every sphere of the polis, where it should not be, and such a lack of any critical
judgment, the misperception, facilitates a migration; Socrates explains, the excess that defines
democracy, in particular, its extreme freedom, cannot be expected to lead to anything but a
change to extreme slavery, whether for a private individual or for a city (H yap dyov éievbepia
gokev oK €ig AALO TL 1| €ic Gyav/ dovAeiav petafariev kal ididn Kol woAer) (Pl. Resp. 564a).

The paradox of this transition, from severe liberty to severe servitude, leads to another
paradox, the tyrant’s existence and his reign. Tyranny, which springs from civil discord (PI.
Resp. 566a), is the worst form of government, a complete inversion of the kallipolis. The poor
install this kind of leader in the first place because they are lured by magnetic wealth, described
by Plato as “honey” in the comb (péitog 1) (PL. Resp. 565a). That is, the people submit to his
leadership, in their pursuit, again, of certain affects, tyrannical affects: in particular, the fine, big,
persuasive voices (KaAdg pmvag kol peyarog kol mavag) (Pl. Resp. 568c¢), songs and vision of

tragic poets, who praise tyranny (tvpavvidog Ouvntég) (Pl. Resp. 568b) in their hymns. In other
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words, as lovers of sights and sounds, their bodies match, respond positively to and desire the
tyrant’s desire, or erotic love (§pwtd) (Pl. Resp. 572¢), the savage part of his soul that dominates
the rest of his soul. In Book IX, Plato offers a vivid account of the tyrant’s psychology and lets
the reader enter into a world of corporeality, filled with incense, myrrh, wreaths, wine and other
pleasures (Bupopdtov te yépovoat kol popmv Kol oTe@avev kol oivov kai...dovdv) (Pl. Resp.
573a). This is the soul that has no capacity at all for reason because it teems with boundless
servility and illiberality (koi ToAATg pev dovAeiog te kai avedevbepiog yEpew TV YoV ovtod)
(P1. Resp. 577d). The tyrannical soul, while it generates, leads us into a space of pleasures and,
for this reason, undergoes a more serious form of sensory-motor failure. This is a female body,
whose mode of becoming is solely defined by injustice, and it feminizes his physical body; the
tyrant lives like a woman because he “mostly lies hidden in his own house” (katadedvkmg o0& €v
M) oikig T& ToAAG ¢ yovn £T)) (PL. Resp. 579b). In the last stage of metabole, the female soul
resides in a female body; the city is no longer one but many, reduced to matter and channels of

erotic desire.
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Ch.3

Untitled

“I never liked photography. Not for the sake of photography. I like the object. I like the photographs
when you hold them in your hand.” - R. Mapplethorpe

I. Mobile Sections

Book III of Plato’s Laws presents a task similar to that of Republic VIII, but the Athenian
Stranger provides a history of mankind, from pre-historical time to his current day, and attempts
to construct a more realistic vision of human development. In this chapter, I will continue to
explore this initial observation, while I clarify what I mean exactly by the term “realistic,” and
show in what ways Laws Book III acts as a counterpart, almost like a mirror image, to Republic
Book VIIL. It is my view that Deleuze’s concept of the montage will shed light on the process
illustrated by the Athenian’s narrative: first, it will be necessary to define the cinematic
“montage,” before I then move on to explain the relevancy and utility of the theoretical work.

While the time-image expresses a direct image of time, the montage is the indirect image
of time, of duration: “Not a homogeneous time or a spatialised duration...but an effective
duration and time which flow from the articulation of the movement-images” (Deleuze 1986:
29). In Cinema 1, Deleuze specifically describes a mode of dialectical cinema that is achieved
through montage: “the connection of different and divergent historical movement such that there
is not a uniform flow of time so much as different durations, each with their own power”
(Colebrook 2002: 49). The montage is thus comprised of “mobile sections,” singular images or
becomings from a constituted whole, and collects points of movement as change or alteration:
presenting a body that goes through decay, a body in growth and another body in transformation,

for example. Time, furthermore, as the force of movement, is always open and becoming in
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different ways. Movement does not just shift a body from one point to another (translation); in
each block of movement, bodies transform and become (variation) (Colebrook 2002: 44).

What I will argue in the following discussion is that precisely this version of the
cinematic montage is at work in the Athenian’s chronicle of history in Laws Book III. It is my
view that the Athenian’s review of states that have risen and fallen, from the beginning of time,
is constituted by mobile sections and displays the juxtaposition of movements, which then yield
a sense of time as a whole of differing series of becomings, beyond an organizing point of view.
Previous scholarship on this particular book has focused on the trajectory of the narrative and
interrogated the accuracy or legitimacy of understanding it to be a “decline narrative.”
Nightingale, for example, has argued that Plato does not idealize early humans in the Golden
Age or offer a regressive account of history: “Plato’s historical narrative suggests that humans
can alter their environment—can intervene in history—in two key ways: by technical expertise
and by ethical/political praxis” (1999: 306).>> More recently, in her examination, Morgan builds
on this observation and has shown the close connection between myth and history, the way in

which it works in Book III and what the purpose or impact of this approach is:

...Plato makes his characters theorise the slow growth of historical sensibility but dooms accounts
so produced to future destruction. This approach has its irritations, but at the same time it allows
an interestingly experimental approach to the development of historical thinking, one that
repeatedly presents an intellectual blank slate and its concomitant opportunities. It lets Plato
meditate on the uses of history and the emotional and political value of deploying a past that is or
is not cut off from the present (2012: 252).

Plato combines these two genres, as a rhetorical strategy, in order to lend verisimilitude to the
ethical and political trajectories portrayed in his dialogues and, in this way, manipulates the past
by “...[carving] the past of the cosmos into predictable chunks” (Morgan 2012: 251).

Another way in which to move away from the position that Book III depicts a decline

narrative is achieved through contextualizing the Athenian’s account as a sort of dialectical

> See also Naddaf, pp. 200-203.
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politics. That is, I will argue that what the various stages of such a reconstruction of the past
portray is quintessentially a cinematic process and movement: it is my belief that the Athenian’s
narrative works as a montage and, therefore, allows the inhuman durations of matter to be
perceived. For Deleuze, the emphasis on matter and material associations illustrate a “superior
dialectic,” where differences and contradictions remain in tension to disclose difference and
becoming. The various periods of human history that the Athenian treats, in turn, rest on these
tensions and constitute what I see as divergent historical movement. From my point of view,
Plato, by creating a dynamic mode of narration, essentially presents cuts of cinema, which lend
themselves, in turn, to profound discontinuity. These are the mobile sections that give us
history—histories of processes of matter outside thinking and ordinary perception—a history of
the body. While the time-image offers a direct image of time, the montage as a movement-image
yields an indirect image of time as a constantly differing whole, open to variation and multiple
durations. I am locating the montage in Laws Book III because the Athenian’s construction of a
genealogy amounts to a construction of time and follows the different rhythms that make up the
whole of time.

What makes the movement-image relevant to the Athenian Stranger’s project in the
Laws, as opposed to the time-image at play in Republic Book VIII, is the simple reality that the
sensory-motor link remains intact in these mobile sections, or, rather, the Athenian depicts the
creation and evolution of this connection, namely, the political relation. To elaborate on what I
mean, [ will add that the Athenian, in his survey, provides a materialistic version of history, the
very motion of matter, and delineates the relation and dialectic between man and matter:
dialectical difference begins from an opposition between human life and the material forces that

shape it. In Book III, time is presented as the limit of different durations, which define various
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political forms: we get particular moments of history and come to the conclusion, by the
Athenian’s manipulation of the past, that history is just the unity of these conflicts. The flow of
time is sensed as that which lies above and beyond any of the divergent movements—it is
derived from movement—whereas we encounter duration directly, in the flow of positive
becoming, embodied by the destiny and cycle of Socrates’ kallipolis, which is, in fact, a decline
narrative. The application of Deleuze’s conception of the montage will thus illuminate points of
movement as change or alteration and draw attention to the affective and aesthetic experience of
cinematic history. What I will also argue is that the feminine principle, particularly, propels the
process of historical change in the Athenian’s project, as the representative of the “other” and
difference itself, and, as a critical member of this exchange, in the political relation, it compels
the dialectical approach, where we see the limits of each thing’s duration in relation to other

durations.

II. The State of Nature

Laws Book III displays change (metabolé) that takes place over the course of history, as
the Athenian Stranger constructs a pseudo-history of time. Whereas, in the Republic, Plato has
Socrates build the kallipolis, which he subsequently unravels, in the Laws, the Athenian Stranger
first reviews the states that have come into being and subsequently fallen. It is my view that we
can notice another developmental shift in the Athenian’s methodology; where the kallipolis is
even more theoretical than Magnesia and belongs to a more distant plane of becoming,
specifically, to the domain of the time-image, in the Laws, the Athenian proposes to study the
changes (t@®v petafoi®dv) that occur in an indefinitely long period of time:

A®. Todta pgv ovv 31 todtn- molteiog 8¢
TOTE PAUEV YEYOVEVOL, LAV 0VK £VOEVIE TIC GV aOTNV PAoTA
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T€ Kol KOAMOTO KOTidot,

KA. I160¢gv;

AB. Obevrep kai TV 1@V TOAE®V EMIOOCLY €ig ApETTV
petafaivovsayv dpa kol kakiov EKAotote Beatéov.

KA. Aéyeic 6¢ mdbev;

A®. Olpon pév amod ypdvov unKovg € kai dmelpiog kai
TOV PETAROADV €V T® TOLOVT.

KA. Tldg Aéyerc;

A®. Dépe, ¢’ ob mOAeIC T eioiv kol &vOpmmoL TOAL-
TEVOUEVOL, OOKETS AV TOTE Katavorioat xpovov TAf0og doov
YEYOVEV;

KA. Obkovv padiov ye o0daudG.

A®. To 8¢ ye g AmAeTdv TL Kai Auyavov av ein;

KA. TI&vv pév odv tod1o ve.

A®. M@v obv 0b popion pv &mi popiong Huiv yeyoévact
TOAELG &V TOVT® TA XPOV®, KOTA TOV a0TOV € ToD TANB0Lg
Loyov ovk ELATTOVG £POappEVOL; TETOMTELHEVOL & O TAGAC
TOAMTEING TOAAAKIG EKAGTOYXOD; KOl TOTE UEV £ EAATTOVDV
peilovg, 1ot & €k pelldvov ErdtTous, Kal xeipovg €k
Bedtidvov yeyovaot kai Beltiovg €k xepovov;

KA. Avayxaiov. (Pl. Leg. 676a-c.)

[Ath.: ‘So much for that, then! But what about political systems? How are we to
suppose they first came into existence? Would not someone best and most easily
discern their origins from this standpoint?’ I feel sure that the best and easiest way
to see their origins is this.’

CL.: “What standpoint?’

Ath.: ‘That from which one should always observe the progress of states as they
move towards either goodness or badness.’

CL.: “What point is that?’

Ath.: ‘The observation, I imagine, of an infinitely long period of time and of the
changes that occur in it.’

CL.: ‘How do you mean?’

Ath.: ‘Look, do you think you could ever grasp the space of time that has passed
since cities came into existence and men have lived under some sort of political
organization?’

CL.: “No, not very easily.’

Ath.: ‘But at any rate you realize it must be an enormously long time?’

Cl.: “Yes, I see that, of course.’

Ath.: ‘So surely, during this period, thousands upon thousands of states have
come into being, while at least as many, in equally vast numbers, have been
destroyed? Time and again each one of them has adopted every state of political
system. And sometimes small states have become bigger, and big ones have
grown smaller; superior states have deteriorated, and bad ones have improved.’
Cl. “Necessarily.’]
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The Athenian Stranger enters into a thought experiment and intellectual exercise, in the same
vein that Socrates of the Republic creates a just city in speech (Pl. Resp. 368e-369a), yet, in this
instance, Plato has his interlocutor take an inductive approach reminiscent of Thucydidean
Realpolitik. This is to say that the Athenian, in the manner of a historian, starts from particulars
in order to draw a general conclusion and invites his interlocutor, Cleinias, to readjust his stance,
“to consider their topic at hand from another position, “from this standpoint” (¢v0évde). With this
initial gesture, Plato places a certain lens on the eye of the camera, as it were, and introduces
cinematic motion into Book III.

Now it will be necessary to define what I mean by “cinematic motion” and to elaborate
on why I find it pertinent to this instance. First of all, the Athenian’s portrayal of political history
is, at heart, an aesthetic endeavor because it engages the senses, from the point of view of both
the speaker and listener, of all parties involved. The Athenian, for example, readjusts his frame
of reference so that someone might most finely discern or “see” the origins of states (awtnVv
plotd/te kol kdAlota Katidor), how political systems first “came into existence”

(moMteiog. ..yeyovévar). The narrative then depicts a vital process, from a certain vantage point,
where “one should always observe the progress of states as they pass over towards either
goodness or badness” (60evrep Kol TV TAV TOAE®V EMidOGIV €1g dpeTnVv/ petafaivovcav Gua kol
kaxiov Ekxdotote Beatéov). The cinematic perspective, “from this point” (60evrep), captures the
progress or “relaxation” (énidoctv) that takes place over the course of time, and brings, in other
words, the Deleuzian movement-image into play. That is, it provides a frame, which will
organize sets of images, where the movement-image rests on the premise that each movement, in

turn, transforms the whole of time by producing new becomings.

139



The mobility and liberation of viewpoint convey the movement-image in Plato and thus
create an indirect portrayal of time. The new standpoint, the Athenian explains, will give insight
into “an infinitely long period of time and into the variations therein occurring” (6o ypdvov
UKoV TE Kol anelpiog Ko/ tdv petafodldv év 1@ toovt®). With his description of the changes
(t@v petafordv) that occur over a span or duration, “in such a length of time” (év 1® to1001®),
the Athenian’s account, essentially, presents the moving of movement, an image, which
continues to unfold, when he asks Cleinias to consider, “Do you suppose you could ever
ascertain the space of time that has passed since cities came into existence?” (50Keic év mote
Kkatavofjoat xpovov mAf0og doov/yéyovev). The sense of becoming, encapsulated by the verb
yé€yovev, contributes to the force of movement and to the overall aesthetic experience of the
Athenian’s task: the space or “extent of time” (yp6évov mAfifoc) that has “come into being,”
measured since the birth of the first cities, is boundless (&mietdv) and extraordinary (Gdunyovov).
Such a rendering of historical time exemplifies what Deleuze describes in Cinema 1, with respect
to the “Third thesis: movement and change:” “Movement always relates to a change, migration
to a seasonal variation. And this is equally true of bodies: the fall of a body presupposes another
one which attracts it, and expresses a change in the whole which governs them both” (1986: 8).

What the opening of Book III then shows us is this very idea of change in the “mobile
section” because Plato provides a collection of frames and singular blocks of movement, wherein
bodies transform. The delineations of an aesthetic project are made clear when he has the
Athenian review thousands upon thousands (popiat... éni popioig) of states; they have come into
being, while at least as many, in equally vast numbers, have been destroyed (yeyovacy moArelg &v
TOVT® TQ YPOV®, KATA TOV 00TOV 0€ ToD TANB0oLS/AdyoV 0UK EAdtToug @Bapuévar). The

instability of this process is underscored by variety; time and again, each one of them has
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adopted every state of political system (memoAtrevpévar §” ad mécog/ molteiog TOAAKIG
éxaotayod). And, sometimes, small states have become bigger, and big ones have grown
smaller; superior states have deteriorated, and bad ones have improved (koi tote p&v &
ghattovov/ petlovg, 101€ 8° €k pelldvmv LatToug, Kal xeipovg Ek/ BeATIOVOV yeyovaot kol
Bedtiovug €k yepodvwv). These are motion pictures moving through space, the way that myriads of
cities have come into being during this period (pvpion pév émi popiong MuUiv yeydvoaoy norelg €v
TOVT® TQ XPOV®), and the repetition of gignomai enhances the dynamism of this process. That is,
every city and constitution that the Athenian depicts will have their own duration, as they make
their own cuts and movements, which amount to differing series of becomings and, in this way,
compose a sense of time.

What I understand to be a cinematic montage of mobile sections, the duration of various
cities, in terms of Book III, which exemplify the stages of pre-history and history, also has a
political function, most importantly, for our discussion. Again, Deleuze defines the montage as
“...the indirect image of time, of duration. Not a homogeneous time or a spatialised
duration...but an effective duration and time which flow from the articulation of the movement-
image” (1986: 29). Locating the montage in the narrative enables us to realize the coincidence
between two seemingly distinct domains: the aesthetic is political and the political, aesthetic
because politics stems from what is “pre-personal” or micro-perceptions. In other words, it
involves affective participation. As a result, when the Athenian sets out to determine the aitia or
cause of change (tf\g petafoific v aitiav) (Pl. Leg. 676¢), he basically shows how politics
emerges from the very form or synthesis of experience, which is, in turn, “de-formed” from
ordered wholes to its effective components (Colebrook 2002: 48). As a sort of historiographer,

then, the Athenian gives us history in the form of a montage, as he illustrates the larger material
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forces that have constituted human space and time. As he strives to indicate the origin of
constitutions, as well as transformation (dgi&giev MUV THV/TPOTNY TGV TOAMTEIDV YEVEGY Ko
petdPaocv) (Pl. Leg. 676¢), for instance, the Athenian considers the many acts and events of
destruction that have beset the world of men, floods, plagues and “numerous other things” (To
TOALOG AVOpOTOV OOPAG YEYOVEVOL KATAKAL-/GUOTG TE KOl vOGO1G Kol dAAoLg ToAhoic) (Pl. Leg.
677a). After which point, he stops at one of the many catastrophes, which occurred “once upon a
time” through the deluge (piov T®v TOAADY TaOTNV THV/ T® KATAKAVGUD ToTE Yevopuévny) (PL.
Leg. 677a).

Now I will review and demarcate the various components of the montage and
demonstrate the significant role that movement plays in and across each, where, in the first
phase, the Athenian sets the starting point for time and describes the creation of duration. After
the primary cataclysm passes, Plato makes us move to the mountains, which are able to preserve
traces of humanity:

AB. Qg ot totE TEPLPLYOVTEG THV POOPAY GYEOV dpetol
TIVEG AV €1EV VOUNG, &V KOPLPAIG TTOL GUIKPA {OTVPA TOD
TOV AVOPOTOV S10GECMUEVO YEVOUG,.

KA. Afjlov.

A®. Kai 61 To0g T0100T00G Ve AvayKn Tov TV dALOV
aneipovg givat TeYvAV Kol TAV £V TO1G AOTEGL TPOS AAAN-

Aovg unyavdv €ig te mieoveiog kai erlovikiog kol 0ndéc’

dALao Kakovpynquota Tpog dAAAovS Emvoodotv. (Pl. Leg. 677b.)

[Ath.: ‘That the men who then escaped destruction must have been mostly herdsmen of the hills, a
few embers of the human race preserved somewhere on the tops of mountains.’

Cl.: ‘Obviously.’

Ath.: “‘Moreover, men of this kind must necessarily have been unskilled in the arts generally, and

especially in such contrivances as men use against one another in cities for purposes of greed and
rivalry and all the other dirty tricks which they devise one against another.’]

Men, who, at that time, after having fled destruction, were pretty nearly all hill-shepherds, scanty
“sparks” of mankind recovered somewhere on mountain-tops (o1 tote mepLpLYOVTES TV POOPAV

oyedov dpelol/ Tiveg v elev voufic, v kopueoic Tov oukpd (dmvpo Tod/ TdV AvOpOTOY
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dwoecopéva yévoug). The passage of water from the flood, after it washes over, plays a cathartic
role, as it reveals noble savages, those described by Rousseau in the Discours sur l’'inégalité,
who are by nature independent, innocent and content. In the same way that waves in the Republic
Book V contribute movement, as they produce revolutionary surges, the deluge creates a blank
slate and purges mankind of its impurities. These primitive men are simple, inexperienced in the
arts (ameipovg...1exvdVv), ignorant of crafty devices (unyavdv), which city-dwellers, in contrast,
will use to their own advantage, in their love of victory (gic te mieove&iog kKai priovikiog). After
the flood, men exist as embers, in a state of nature, which Hobbes, Locke, Rousseau, Marx and
Engels and Arendt in the Human Condition will later identify in their own frameworks of
thought.*

I refer to these social contract theorists because it is my belief that a continuity is palpable
between Plato and the more modern thinkers I mention. The move that Rousseau, in particular,

makes, between the state of nature and civil society in the Second Discourse is relevant to our

26 For Hobbes, the state of nature is a state of war: “...during the time men live without a common power to

keep them all in awe, they are in that condition which is called war; and such a war, as is of every man, against man’
(I.13.8). His pessimistic view of the nature of man necessitates a monarchy after the social contract. The state of
nature is more benign for Locke. For Locke, the law of reason is the law of nature: “Men living according to reason,
without a common superior on earth, to judge between them, is properly the state of nature.” (2.19) The state of
nature may represent the idyllic past. Rousseau sets up a sharp delineation between the state of nature and civil
society, where noble savages, who exist in the former, possess a healthier constitution because they do not engage in
reflection, meditation and philosophy. Rousseau claims that one could, in fact, easily follow the history of human
diseases by tracking the trajectory of civil societies (146).

)

Frederich Engels in the Origin of the Family, Private Property and State traces the origin of the family to
“a primitive stage” when unrestricted sexual freedom prevailed within the tribe, every woman belonging equally to
every man and every man to every woman (97). Finally, Arendt in the Human Condition suggests that, in entering
the public realm, women seem to be bringing with them a principle of reality into this sphere, namely the necessities
which originate with having a body:

The fact that the modern age emancipated the working classes and women at nearly the same
historical moment must certainly be counted among the characteristics of an age which no longer
believes that bodily functions and material concerns should be hidden. It is all the more
symptomatic of the nature of these phenomena that the few remnants of strict privacy even in our
own civilization relate to the ‘necessities’ in the original sense of being necessitated by having a
body (Arendt, 1973 [1958]: 73).
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discussion because it is also locatable in the Athenian’s narrative. The move to which I refer
concerns the concession that Rousseau makes, with respect to the state of nature. That is, though
the state of nature represents a more idyllic time, the “Golden Age,” as it were, it is impossible to
return to this previous period, due to the vast span of distance that exists between now and then.
Once men have entered society, there is no way back to nature, and such a return is not even
desirable, from Rousseau’s point of view: « ...I’on ne désire point ce qu’on n’est pas en état de
connaitre. D’ou il suit que I’homme sauvage ne désirant que les choses qu’il connait et ne
connaissant que celles dont la possession est en son pouvoir ou facile a acquérir, rien ne doit étre
si tranquille que son dme et rien si borné que son esprit » (213). The simplicity of nature places a
limitation on the capacity of the mind, and this stands in stark contrast to civic man, who, in the
course of his evolution, has developed into a more complex being. This type of man, whose
desires extend beyond satisfaction and internal fluctuations create suffering, achieves morality,
his full moral goodness, in the context of society, an outcome that Rousseau’s theory of the
social contract intends to render.

The mini-digression on Rousseau provides a parallel case and illuminates a similar move
that Plato makes in both the Republic and Laws. With respect to the first dialogue, there is a
particular instance when Socrates injects luxuries and pleasures into the city of pigs (Pl. Resp.
369b-372¢), in order to depict a more realistic conception of a city, the “feverish city” (Pl. Resp.
372¢), which he then cleanses and refines in Book V. In addition, in the ideal city (kallipolis),
philosopher kings and queens are the most superior moral beings, not because their souls do not
contain pleasures and desires, but because they know how to regulate these sensations: these
people have undergone the training necessary to gain mastery over themselves. What I am trying

to illustrate, by calling attention to these two examples, are the various steps and stages that are
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involved in Plato’s moral and political philosophy. That is, what is considered primitive, whether
it be a primitive city, like the city of pigs, or the noble savage, may be healthier, but such
portraits are incomplete precisely because they are simpler: they fail to offer realistic depictions
of the contemporary period and of the individual. The paradigm of the best possible state
incorporates these complications and reaches a state of perfection because it puts everything into
place and portrays the world, both as it is and how it ought to be.

In the dialogue the Statesman, Plato introduces a space of cosmic machinery and shows
how separate periods engage with each other, in terms of motion and movement. More
specifically, the Eleatic Stranger describes two rotations or consecutive states of the world (PL.
Plt. 271¢-272b), separated by a reverse movement, metabolé (Vidal-Naquet 1986: 137). Vidal-
Naquet further suggests: ““...one of the states of the cosmos, the one placed under God's
immediate direction, is an anti-world, a world in reverse, and that this reverse state corresponds
exactly to an obverse right state, to a world in which the temporal order is the one we know”
(1978: 139). Other scholars have maintained that the myth consists of three phases,*’ and Kahn
sees it “...as a device for removing the ideal Statesman from the human world and relocating
him in the mythical space of an alternative cosmic cycle” (160).”® In the age of Cronus, God
himself goes with the universe as guide in its revolving course (a010¢ 0/ 0e0¢ cvumodNYEl

TOPELOLEVOV KOl CLYKVKAETD), but, at another epoch (t0t€), when the cycles have at length

27 See Brisson 1974, pp. 488-496, Rowe 1995, pp. 186-197 and Carone 2004.
2 Kahn’s argument works within a developmentalist framework: “...to the extent that the divine ruler of the
myth parallels the true Statesman, he remains relevant to the constitutions of our world, since they must imitate the
wisdom of his rule as best they can. These human constitutions can only be a second best, since no actual ruler has
the wisdom of true politiké, and the best compromise can only be the rule of law. Law is the deuteros plous (300c2;
cf. 297e4). On this point the political philosophy of the Statesman prefigures that of the Laws. The city of the Laws,
in which the rulers must be servants of the law, is repeatedly described as second best (739a, e, 807b, 875d). If a
human being with the appropriate knowledge could be truested with absolute power, there would be no reason to
limit his power by law: nothing deserves to be supreme over knowledge (874¢-875d). Thus the testimony of the
Laws endorses the central thesis argued in the Statesman” (160). He sees the Statesman as a transitional dialogue,
“... in which Plato is moving from the position of the Republic to the position of the Laws” (161).
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reached the measure of his allotted time (6tav ai mepiodot T0D TPOSHKOVTOG AVTH LETPOV
eiMomaoty 1N xpdvov), he lets it go (qvijkev), and, of its own accord, it turns backward in the
opposite direction (0 8¢ TaAy avtopatov ic tdvavtia meprayetar) (PL. Plt. 269c). In this way,
spinning imagery, for wheels (ai mepiodor) turn in motion as they roll (mepiéryetar) and snap
“automatically” (adtépatov) towards another direction (gig tdvavrtia), leaves a trace of the
measure of time (ypdvov) and, in passing, “now and then” (to1€), fixes a fleeting moment in the
textual reel.

The myth of the Statesman is interesting for my examination for reasons, on which I will
now go on to expand. First of all, the way in which the Age of Cronos is characterized in this
dialogue reverberates with the Athenian’s account of the world after the flood in the Laws, the
idea of a primitive past and the state of nature. The comparison between Plato and Rousseau then
allows us to understand the state of nature to be a sort of mythical space since it is so distant
from the present period and exists more as a concept and temporal marker than any kind of fact,
which describes reality. In view of this observation, when the Eleatic Stranger describes the
previous cycle (tfg Eunpocbev), which defines the Golden Age, he presents us, in a sense, with a
cinematic vision of the world by opening up another world. It makes us encounter not the present
cycle (tfig vdv éott kaBeotnrviog eopdg) but a more idyllic time, when all the fruits of the earth
sprang up of their own accord for men (ndvta avtopata yiyveshot 1oig dviponoi) (Pl. Plt.
271d). The image unwinds itself, as everything “comes into being” (yiyvecOar) “spontaneously”
(awtoparta), what triggers the growth of bounteous fruit (kapmovg... dpBovovc), which the earth
yields “of its own accord” (avtopdng dvadidovong thg YNg); it provides material in plenty
(moAAfig VAnc) (PL. Plt. 272a). Fruits, trees, abundant grass and soft couches (poAakag. ..0vag)

comprise the material threads of this age, as opposed to the constitutions (roAiteioi) and the
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possession of women and children (ktioegig yovouk®dv koi maidwv) that belong to the Age of Zeus
and the present (Pl. Plt. 271e-272b).

When we look at these accounts, we notice that these separate cycles are gendered,
mythical and historical time. To put it another way, a gendered way of thinking maps itself onto
these temporal periods and enables us to make the distinction in the first place. In the space of
myth, it is particularly striking that women and their bodies are absent, and the feminine, instead,
is found in the land. In mythical time, it is the land that assumes the generative function of the
female body and that acts as a womb: in time past, all men were coming to life again, out of the
earth as her children, with no recollection of their former lives (éx yfic yap dvepudokovto
Thvteg,/ 00dEv pepvnuévol Tdv mpdcbev) (PL. Plt. 272a). This is a repetition of the narrative that
we find in the Republic, specifically, of the noble lie, in which “mother earth” molds
(mhattopevor) and nurtures (tpe@opevor) her children inside of her and delivers them up to the
light of day (1§ y#| adtodg pfiTnp odoa dvijkev) (Pl. Resp. 414d-e), also a muthos. The
correspondence suggests that, across Plato’s thought, the female body has the potential to be
displaced onto other domains and inanimate surfaces, which determine subjectivity in mythic
space, “mythical subjectivity.” When the female body exists as a myth in the genre of myth and
has yet to materialize in the shape of a woman, male bodies are attached to the land and, for this
reason, they are scattered and spread across the earth.

I will now move onto another dialogue in order to show Platonic patterns and to
emphasize the contrast between nature and civilization because what [ am arguing is that Laws
Book III portrays the development of these stages and, ultimately, the production of politics. In
the Protagoras, for example, the sophist gives a Great Speech, where the myth explains the birth

of the city: « En effet, le mythe de Protagoras se présente essentiellement comme un mythe
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d’origine de la cité » (Brisson 1975: 22). There once was a time, he explains, when the gods
existed, but the mortal races did not ("Hv yép mote xpdvog &te Oeol uév fioav, Ovntd 88 yévn/
oVk 1v). When the time came for their appointed “genesis” (éneidn 8¢ koi TovToIg YpOVOG NAOEY
elpappévoc/ yevéoemg), the gods shaped them inside the earth, blending together earth and fire
and various compounds of earth and fire (tvmodov avtd Beoi yiig Evoov €k yTig kal mupog/
peigavteg kol Tdv 6oa mopi Kol ¥R kepavvotor). When they were ready to bring them to light
(émedn) &’/ Gyewv avta Tpog eddS Eperdov), Prometheus and Epimetheus were put in charge of
assigning to each its appropriate powers and abilities (rpocétaav [Tpoun0el kai/ Emyun0el
Koouficai te kol veipon duvdpelg Ekdotorg ac/ npénet) (Pl. Prt. 320c-d). From this origin, the
resources that human beings needed to stay alive “came into being” (yiyvetot) (PL. Prt. 322a),
including politike techné, necessarily:

‘Eme1dn 0¢ 0 dvBpwmog Oeiog petéoye poipog, mpdtov peV
ow v 10D 00D cvyyévelav (Hwv povov Beodg Evopucey, Kol
gneyeipel fopovg te 1dpvechan kal dydipata Oedv: Ensita
@OV Kol dvopata tayL dmpHpdcato T TEXVN, Kol 0IKNoELg
Kol £€60TjTag Kol VTodEGEIS Kol OTPMUVAS KOl TG €K VTG
TPOPOC NUPETO. OVT® O1) TOPECKEVOCUEVOL KAT® APYOG
8vOpomol Provy oTopddny, TOLEIS 8¢ 0VK HoOV: ATMALLYTO
oV V1o TV Inpimv d1d 1O Tavtoyfi avtdv dodevéstepot
glvat, Koi 1 Spovpyikn téyvn avtoig Tpog UEV TPOPTV

ikovn) Bon0oOg v, Tpog 8& OV TV Inpimv TOAepOV EvOENC
—TOMTIKTY Yap TEYVIV ODTT® £1YOV, TG LEPOG TOAEUIKT—
élntovuv on abpoilechan kai odlecOar ktilovteg mOAEIS: OT
obv a0poicheicy, Ndikovy dAMAoLG Gte 0VK EYOVTEG TV
TOMTIKT)V TEXVNV, BoTE TAAY okedovvopevol depbeipovto. (PL. Prt. 322a-b.)

[‘It is because man had a share of the divine dispensation that he alone among
animals worshipped the gods, with whom he had a kind of kinship, and set
himself to erect altars and sacred images. It wasn’t long before they were
articulating speech and words and had invented houses, clothes, shoes, and
blankets, and were nourished by food from the earth. Thus equipped, human
beings at first lived in scattered isolation; there were no cities. They were being
destroyed by wild beasts because they were weaker in every way, and although
their technology was adequate to obtain food, it was deficient when it came to
fighting wild animals. This was because they did not yet possess the art of
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politics, of which the art of war is a part. They did indeed try to band together and
survive by founding cities. The outcome when they did so was that they wronged
each other, because they did not possess the art of politics, and so they would
scatter and again be destroyed.’]
This story that Protagoras expresses illustrates the distinction between two periods and worlds:
one, which is distinguished by skill in handiwork (1] dnpovpywn t€xvn) and the other, by the art
of politics. In the former, humans find nourishment from the earth (tdg éx yf|g/ Tpo@dag ndpeto)
and at first live in scattered isolation; there were no cities (kot’ dpydc/ GvOpwmot Hrovv
onopadnv, morelg 8¢ ovk foav) during this phase, when their destined time to be created came to
these (éme1dn 8¢ koi TovTOIG YPOVOG NAOEV EipapUévVog/ YEVEGEMG).

What the tale portrays is a certain dynamism between two temporal frameworks and,
more generally, the fragility of existence. That is, although in a state of nature, human beings,
because they have access to speech, articulate their voice (pwvrv), with which to express their
morality, their settlements fail to last: they keep falling into extinction. They do seek to band
together and to secure their lives by founding cities (é{jtovv o1 a0poilesOot kai cmlechHat
ktilovteg mOAeLS), but the attempt is a futile one: as often as they would band together, they
would continue committing injustices against one another, through the lack of civic art (6t’/ ovv
aBpoiobeiev, ndikovv dAnAovg dte ovk &yovteg v/ moltiknyv t€xvnv). Their initial formations
disintegrate, as people would scatter and again be destroyed (dote TOAY oKESAVVOLLEVOL
depOeipovto).

In other words, the skills that they have at their disposal, at this point, are limited, and
what truly makes the community cohesive is politiké techné because it serves as a pivot, which
anchors humanity and civilization. The emergence and presence of politike techné thus take

place, not in the original, but in a secondary cycle; it marks a level of sophistication and

rearranges relationships, as it shapes and reshapes the interactions that human beings have with
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one another. Primarily, this particular craft tears men away from the nourishment of the earth,
whose force of attraction, in the beginning, makes them forage like wild animals, and pulls
bodies to itself. In my view, the feminine principle is locatable in politike techné because it
makes and completes bonds and relationships and, in doing so, preserves the future of mankind.
The manifestation of this tool, furthermore, runs parallel to the birth of woman, who also comes
into being in another, later generation and Pandora, specifically.” Politics depends on the
reproduction of bodies, which the female body ensures, and the production, migration and
refinement of sensations that stem from association.

Comparison with these other texts emphasizes the general point that statesmanship and
political science are a craft and human invention, also made in the Laws. Though the Athenian
Stranger describes the hill-shepherds, who escaped the flood, as being quite “inexperienced in
the crafty devices” that city-dwellers have in their possession (t@v AAmV dneipovg ivar Teyvdv
Kol TV &v 101G dotest TpoOg AAANAovG unyavav) (Pl. Leg. 677b), he admits, at the same time,
that these people lack special skills, which, actually, improve the human condition:

A®. Odpev o1 TG &V TOIg mESI0IG TOAEIS KOl TPOGC
Boddtn Katowovoag dpdnv v @ t1otE Ypoved dapbeipechar;
KA. Odpev.

AB®. Ovkodv dpyavd te mhvto dmollvcOat, Koi €1 T
TEYVNS NV EXYOUEVOV GTOVIAIMS NMUPNUEVOV T| TOMTIKHG 7y
Kol Goeiog Tvog £Tépag, Tavta Eppety Tadta £V T® ToTE
YPOV® PIcoUEV; TG Yap dv, ® AploTe, €1 ye Euevey 140
oUT® TOV TAVTA YPOVOV MG VOV SLOKEKOGUNTOL, KOLVOV
avnupickeTd moTE Kol OTIOV;

KA. Todto d11 pév popidig popia Etn deddviovev dpa
TOVG TOTE, YiMo 8¢ A’ oL Yéyovev 1 Sig tocadta &, Td
pev Aadarie kotaeavi] yéyovev, ta 68 ‘Op@et, td 6¢
MoAapundet, ta 6& mepi povotknv Mapovg kol OAOUR,

nepl Aopav 0& Apgpiovt, T 8¢ dALo GALOIS ThUTOAAD, (G
gmog eimelv x0&g Kol TpodNV yeEYovoTOQ.

% To punish Prometheus’ theft of fire, Zeus creates Pandora, the first woman and a “beautiful evil” for men,

as Hesiod describes in the Works and Days (Hes. Op. 70-82).
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A®. Apiot’, ® Khewia, tov @ilov &1L mapéhimeg, TOV
atexvdc x0ec yevouevov. (PL. Leg. 677c-d.)

[Ath.: ‘And we can take it, can’t we, that the cities that had been built on the
plains and near the sea were totally destroyed at the time?’

Cl.: “Yes, we can.’

Ath.: ‘So all their tools were destroyed, and any worthwhile discovery they had
made in politics, or any other field was entirely lost at the time? You see, my
friend, if their discoveries had survived throughout at the same level of
development as they have attained today, how could anything new have ever been
invented?’

CL.: ‘The upshot of all this, I suppose, is that for millions of years these techniques
remained unknown to primitive man. Then, a thousand or two thousand years ago,
Daedalus and Orpheus and Palamedes made their various discoveries, Marsyas
and Olympus pioneered the art of music, Amphion invented the lyre, and many
other discoveries were made by other people. All this happened only yesterday or
the day before, so to speak.’

Ath.: ‘How tactful of you, Cleinias, to leave out your friend, who really was born
‘yesterday’!’]

What the Athenian’s narrative reveals is that the deluge, a moment of destruction, is actually
necessary for the development of the future. Plains and sea cities that were, at one time,
inhabited on the plains and near the sea, are ruined, at another (tdg €v toig mediolg TOAEIS Kol
poc/ BaAdtn Katowovoag dpdny v Td tote Ypdve dapbeipesBat). The hole that is
subsequently created by the loss of tools opens up room for creativity: the Athenian concludes
that if human discoveries, whether concerned with politics or other sciences (nbpnpévov 1
moMTIKiG 1)/ kol copiag Tvog £1€pac), had remained all that time ordered just as they are now (&l
ve Euevev Tade/ oVt TOV ThvTa XpOVOoV Mg VOV dtokekdountar), innovations would have ceased
to come into being; nothing new would ever have been invented (kavov/ dvnupioketd mote Kol
otiodv). The juxtaposition between destruction and duration, made evident by the repetition of
chronos and verbs meaning “to destroy” (dtap0sipecOar, dndAivcOar, Eppewv), displays, in turn,

a temporal transition, from mythical time to historical.
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In this way, the Athenian Stranger delineates the progression of time. ¥0¢g, in fact, sets a
marker, so to speak, and indicates a more recent past and the birth of a modern period. Cleinias,
in response to the Athenian’s observation, recalls the rise of modern inventions, which for
millions of years escaped the notice of those who lived in a bygone era (pvptéxig popla &
dteddvBavev dpa Tovg TOTE). Some of these arts were revealed to Daedalus (td pev Aoddim
Kataeovi] Yéyovev), some to Orpheus (ta 0 ‘Opel), some to Palamedes (ta 6¢ [Tahaundet),
music to Marsyas and Olympus (ta 6€ mepi povoiknv Mapovg kol OAOun®), lyric to Amphion
(mepi Mopav 8¢ Augiovt), and a vast number of others to other persons (td 6& dAha GAAOLG
nmapmolia)—all dating, as it were, from yesterday or the day before (®g &mog eimelv x0eg kai
nponv yeyovota). The Athenian agrees and points out that Epimenides is absent from the list, a
dear one (tov @ilov), who really “was born yesterday” (y0g yevopevov).

The cosmic upheaval that takes place denotes one cycle or interval, which moves forward
by forces of flux. As various innovations are made, they “become” (yéyovev), delivered from the
male body, whether it be Daedalus, Orpheus or Palamedes. These figures are pregnant males,
who introduce and deliver creations into the world. Although the description of tumid souls,
which Socrates lays out in detail, in a dialogue like the Symposium, is less explicit in the Laws
and the Athenian’s survey, we know that the same metaphysical process is at work.” It is my

belief that the event of change itself, emphasized by the repetition of gignomai in this particular

30 In the Symposium, Socrates describes the ladder of love and the journey of a young man, a lover of

beautiful bodies (tdv kaA®dv copdtov épactiv), who eventually lets this passion go (yaAdcat); his next advance
will be to set a higher value on the beauty of souls than on that of the body (peta 6¢ Tadta 16 &v Taig/ Woyaig kKdArog
Ty Tepov Nynoachat tod &v 1@ omdpoatt). So that when someone has an attractive soul (€miewkng dv v yoynv 115),
though not necessarily the flower of youth (6v6og), this will suffice for him to love, to care and “to give birth to”
logoi (8&apkeiv adT® kai Epav kai k\deoBat kal tiktey Adyovg). At which point, he is compelled to contemplate
beauty in ways of living and laws (dvayxoc8fj ad fsdoachar 1o v T0i¢ émndedpact kai Toi¢ vopoic koddv) and to
realize that any form of beauty is “akin” to any other (to¥t’ ideiv 6t1 iV 0OTO AOTH/ GLYYEVES €GTIv). Moving onto
the beauty of knowledge (émiotnudv kdAlog), this person will continue to theorize (Bempdv) in his position, face to
face with the mass of the sea (10 ToAd néhayog tetpappévog). The encounter then comes to its natural end:
pregnancy and delivery; the lover begets many fair fruits of discourse and meditation in full-scale philosophy (mo\-
/AOVG Kol KAAODG AOYOVG KOl peyaAompenels Tiktn kol dtovon-/poto v elhocooia aedove) (PL. Symp. 210b-d). The
philosopher, as a midwife, assists the pregnant soul and brings logoi into the world (tiktew Aoyovg).
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exchange, attests to a feminine presence. That is, Cleinias’ remark about these discoveries, which
recently made themselves “manifest” (katapavij yéyovev) to these men and come into existence,
reinforce the fact that these figures are engaging in and practice creative activities. Epimenides,
for instance, is described as bringing into completion “by deed” (§pyw éxeivog anetélecev) what
Hesiod predicted “by word” (6 A0y® pév ‘Holodog éuavteveto) (Pl. Leg. 677¢e). These very acts
of productivity indicate the ways of the world, in the most literal sense: human bodies, and, in
this particular case, male bodies, are interacting with forces of the world in such a way that not
only are they being penetrated by matter but they are also, at the same time, producing material
change. This is why I believe that Deleuze’s concept of the montage is both relevant and
illuminating to the moment because it allows us to track and to locate in what way historical
change is taking place: through the vehicle of present and absent, male and female, human and
nonhuman bodies, which comprise fluid and cinematic images, what we can understand to be a
mobile section of the literary narrative.

What I mean to say is that Plato, in Laws Book 111, has the Athenian depict a particular
kind of existence, and that is a cinematic existence. With this book, specifically, the narrative is
cinematic because it is historical and simultaneously aesthetic and by “aesthetic,” I mean that it
is sensational. To unpack my point of view, in this chapter, [ am drawing attention to the distinct
frames into which the Athenian divides his account, and the state of nature is one of the first:

AB®. Ovkodv gimmpev Ot yeveal diafrodoot ToAlal TodTOV
TOV TPOTOV TMV TPO KOTAKAVGUOD YEYOVOTOV Kol TOV VOV
ateyvotepot PEV Kol dpabéotepot Tpdg te TG AALG PHEA-
Aovoty givarn T€yvag Kol Tpog TG ToAepkds, dcot e melai
kol 6oat kot OdhatToy yiyvovtal T viv, kol dcot o1 KoTd
TOAY povov antod, dikat kol otdoelg Aeydpeval, Adyolg
EPYOLG TE LEUNYOVILEVOL TAGOG UNYOVAG €1 TO KOKOVLPYETY
T AAANAOVG Kol AdIKETY, EDNBEGTEPOL O KOl AVOPELOTEPOL

Kol Qo COEPOVESTEPOL Kl GOUTOVTA OIKOLOTEPOL; TO 08
TOVT®V aitiov §jon oteAnivbapev. (Pl. Leg. 679d-e.)
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[Ath.: ‘And shall we not say that the many generations which lived in that way
were bound to be unskilled, as compared with the era before the flood and with
the modern world, and ignorant of arts in general and especially of the arts of war
as now practiced in by land and sea, including those warlike arts, which, disguised
under the name of law-suits and factions, are peculiar to cities, contrived as they
are with every device of word and deed to inflict mutual hurt and injury. Weren’t
our primitive men simpler and manlier and at the same time more temperate and
upright in every way? And the cause of this state of things we have already
explained.’]
The description provides a singular image of movement: as liquid spills over the surface, many
generations come out (yeveai... moAlai) into view, new revolutions, which lived in that way
(S1aprodoat... Todtov 1OV TpoémOV). They seem to be generally superior to antediluvian races,
which came into being before the flood or the men of today (t@®v npd KataKALGHOD YeYOVOT®V
Kol T@v vdv), because they lived without trade (dteyvotepot) and without knowledge
(dpabéotepor) of those crafts, especially of the arts of war (mpog T0¢ ToAepKAG).
What Plato evokes in these books that portray generational change is both the Homeric
and lyric account of human leaves. In Mimnermus fragment 2, for example, the lyric poet

compares human life and the period of youth, in particular, to the duration of leaves, while, in

Iliad Book VI, Homer has Glaucus make the original connection.’' I mention these intertexts in

! The first two lines of Mimnermus ft. 2 open with a statement about the brevity of youth: fueic §°, oid t&

@OAAG @OEL TOAVAVOEOC HpN/ Eapog, 8T aly’ avyiig abéetar fediov,/ Toig Tkehot Tyviov &mi xpévov &vleoty
fipng/tepropebda. .. (Mimnermus. fr. 2. 1-4.) [But we, such as the leaves the much-blossoming season of spring puts
forth, when they grow quickly under the rays of the sun, like them we enjoy the blossoms of youth for a time but a
span...]. They resemble the language of that in the /liad where Glaucus meets Diomedes in battle and compares the
generations of men to the passing away and regeneration of leaves. Glaucus recites his ancestry to Diomedes:

Tov & avd’ ‘Inmordyoto mpoondda poidipog vide:

Tvdeidon peyddope ti 1j yevenv épeeivelg;

oin mep PUAL®V yeven toin 8¢ Kol avopdv.

QOAAQ TOL HEV T Bvepog yapdotg xéet, dala 6€ 0° DAn

mAebowoa Ve, Eapog &’ myiyvetar dpn:

®¢ Avdp®dV yeven i Hev eveL 1j & amoAnyet.

£l 8 €0€he1c kol TadTa Somuevor dep’ &D eidfig

NUeTépMV yevenv, morhol 8¢ pv Gvdpeg iocacwv: (Hom. /. 6. 144-151.)
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order to elucidate the similar dynamic at work in Laws Book III: the constant changeover and
passing away of generations, exemplified by the participle yeyovétwv, portray the revolution of
leaves and draw into focus the insignificance and brevity of each span. That is, the Athenian’s
historical survey shows us the delicate status of man and his place in the world: such a figure
faces the threat of forces outside of his control, the flood, primarily, which engulfs in the
previous era, and of ‘lawsuits’ and ‘party-strife’ (dikat kol otdoelg), in the current, which belong
to city-life alone (katd moOAv poévov). What the comparison with previous literature makes us
realize is that men, from the Platonic point of view, are reduced to the status of leaves, inanimate
objects, and they compose but one component of their environment: like everything else, they
shape and are shaped by the environment.

In addition to this idea of “human leaves,” the Mimnermus fragment as an intertext
brings to light the momentary nature of certain states or qualities that characterize each
generation, in the Platonic account. When the Athenian describes the character of primitive men,
at a time when they lacked access to every possible “device” to injure one another and to commit
injustices (mdoag Unyovag €ic TO Kakovpyeiv/ 1e AAAMA0VG Kol ddikeiv), by word or deed (Aoyoic/
gpyo1g 1¢), these types of men were rather inclined to display easy virtue in their character,
“simple” or “guileless” (evmBéatepotr), and a greater degree of “manliness” (dvopeidtepor). Their
characteristics are qualities, like the flowers of youth (&vOeow fifng) (Mimnermus. fr. 2. 3),
which the lyric poet describes, because they fade and pass away. The sense of the comparative

adjectives— “simpler” (ednBéotepor), “manlier” (dvopertdtepot), “more moderate”

[Then the glorious son of Hippolochus spoke to him: ‘Great-souled son of Tydeus, why do you
ask about my lineage? Even as the generation of leaves is such, so also is that of men. As for the
leaves, the wind pours some on the ground, but the forest, as it blooms, brings forth others when
the season of spring comes; even so of men one generation puts forth, and another leaves off. But
if you wish to learn this also, that you may know well my lineage, and many men know it.’]
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(coppovéostepot) and “more just” (dukaotepot)—displays a transition from one period to
another and attests to relative dispositions between these transitions. precisely due to the
comparison. These qualities, moreover, what we can understand to be affects—simplicity,
courage, temperance and justice—define and compose the human body, and their transformation,
in turn, illustrates the impact of time: by diminishing or increasing, such swings create
movement and duration, indirectly. Human beings themselves live cinematically in the
communities that Plato depicts: they are what they feel. That is, they live in affective states,
which decompose and change with the passage of time. They are prone to the pressures of their
surroundings and have bodies that act like filters.

Since Plato’s bodies are portrayed in this way, malleable and magnetic as they are, they
are also necessarily gendered. What the theoretical framework then accomplishes is the
enhancement of these lines of attraction, which are drawn by male and female bodies. It is
remarkable because the Athenian Stranger’s historical account is hyper-gendered, and we notice
this already when he characterizes early men, who exist in a state of nature, as being “more
manly” (dvoperdtepotr) (Pl. Leg. 679¢). The role of father also drives the first political
arrangement, which is an autocracy and the most basic form of government. Men born at that
stage of the world cycle or “at that time” (tovtovg tovg ¥pdvovc) adhere to ancestral laws or to
the laws of the father (matpioig vopoig), and the male element, furthermore, is tempered by the
female:

AB. Aokodoi pot TavTeg TV €V TOVTO TA YPOVE TOAL-

teiov duvaoteiov kaAlelv, Tj Kol vOv €Tt moAlayod Kol &v
“EAANot Kod katd fapPapovg otiv: Adyel & avTiv Tov kol
‘Ounpog yeyovévar mept v t@dv Kukhdnov oiknow, einov—
toiow &’ oVt dyopai fovAnedpot ovte BEUIOTEC,

AL’ of v’ DYyMA®V 0p€mv vaiovst Kapnva

€V oméoo1 YAUPLPOIGL, BepioTevet 8¢ EK0oTOC

Taidwv Nd° AAGY®V, 008’ GAAMA®V dAEYOLGLY.
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A®. M@V obv oDk &Kk ToVTOV TAV KoTd pioy oiknotv kai
Katd Yévog dteoTapuévev Ko dropiag Thg v Talg eBopaig,
8v aic 10 TpecPitatov dpyel 18 O THY &pyTv adTolg Kk
TaTpOC Ko UMTPOG YEYovéVaL, 0i¢ Emduevol kaddmep Spvidec
ayéinv piov Tocovct, TATpovorovEVOL Kol Bactieiov
Tac®dv dtkonotatny Pactrevouevol; (Pl. Leg. 680b-e.)

[Ath.: ‘Autocracy—the name which everyone, I believe, uses for the political
system of that age. And it still continues to exist today among Greeks and non-
Greeks in many quarters. And Homer, I suppose, mentions that it came into being
in connection with the household system of the Cyclops, where he says:

‘No laws, no councils for debate have they:

They live on the heights of lofty mountains

In hollow caves; each man lays down the law

To wife and children, with no regard for neighbor.’

Ath.: ‘And they arise among these people who live scattered in separate
households and individual families in the confusion that follows the cataclysms.
For amongst these, the eldest rules by virtue of having inherited power from his
father or mother; the others follow his lead and make one flock like birds. They
live under a patriarchal government and are governed, in effect, by the most
justifiable of all forms of kingship.’]

The Homeric quotation is particularly fascinating, for the Athenian describes the birth of the

political constitution (moAiteiov), as it is “born” (yeyovévar), which coincides with that of the

household. In the oikos, we naturally find the patriarchal figure, in addition to his wife (GAoy®V)

and child (maidwv). This is the first explicit mention of woman in her actual form, and, actually,

it may very well be that the materialization and presence of the female body have a real palpable

effect: it changes energy levels and contributes to the depletion of the level of manliness, which

had existed in the previous era.

From a metapoetic standpoint, the quotation from Homer also adds richness and material

texture to the text. This is another way in which Plato incorporates poetic strands into his

philosophical discourse, as he previously does in the Republic, where Socrates relies on myth
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and fables to advance his political program. The citation, in this case, works like an ecphrasis
and, more specifically, provides a zoom or close-up: it shows us the household and, therefore,
the figure of the woman. Whereas in the primitive age, the public/private divide is left undefined,
a domestic space makes itself known in civil society. These categories come into existence in
conjunction with the form of the law and government, represented by the constitution. The law
that each man lays down to wife and children (Bepuotevet 8¢ €xactog maidwv N6’ aAdy®V) echoes
and amplifies the ancestral laws (rotpioig vopoig) that the Athenian mentions and anticipates the
role of preambles in Magnesia’s law code. That is, it supplies an element of persuasion, and the
voice of Homer is, in fact, the voice of the Athenian Stranger. The juxtaposition between these
two components thus creates a mixture between differing temporal frameworks, genres and
worlds and promotes dialectical difference.

To flesh out what is meant by the term “dialectical difference,” I will now show how this
phenomenon is on display, in the case of an autocracy and at this moment in the text. First of all,
in the citation of Homer, the Athenian Stranger illustrates the process of legislation, which takes
place in this basic kind of political formation: each man “declares law and right” to wife and
children (Bepiotevet 8¢ €kactog/ maidwv 1O’ dAdywv). What takes place in the Cyclop’s
household mirrors and is expanded by what happens in the political sphere: the head of the
family establishes the law, as the leader of the polis would. In this particular instance, however,
the domain of the patriarch includes the political sphere because his oikos is a single polis: the
constitution “comes into being in connection with the household of the Cyclops” (yeyovévon mepi
v v Kukhdnov oiknow). In both content and form, separate components, such as oikos and
polis, interact with each other to produce movement and, in their interactions, contribute to a

historical narrative.
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This political form that Plato has the Athenian Stranger describe is a significant landmark
because, as we said already, it reveals the existence and presence of the female body. In this
portion, the Athenian continues to explain the origin of such a constitution, which is a dynastic
system: in the aftermath of the catastrophe, from their state of aporia or confusion (Vnd dmopiog
g év 1aig PBopaic), people, though they are scattered (dieomappévmv), enter into a household
arrangement (kotd piov oiknow) and form an individual family (kotd yévog). A natural
hierarchy develops, as the eldest holds rule (10 mpesfoutatov dpyet), owing to the fact that the
rule proceeds from one’s father and mother (61 0 TV dpynv aOTOIg €K/ TOTPOG KOl UNTPOG
yeyovévor), while the rest follow and make a single flock, like birds (oig éndpevor kaddmep
Opvibec/ dyéAny piov Toumcovot).

I find this description, about how the leader of the family comes into power, very
interesting: his rule or power is “born” from both the father and mother (1 16 Vv dpynv avtoic
€K TaTpOC Kol unTpog yeyovévar). At this stage of the primitive city, we encounter the figure of
the wife (4AO0ywv) (PL. Resp. 680c) and mother (untpdc), and these female figures complete the
picture, as it were. They fulfill and make the creation of the family and political community
possible by bringing people together and tying them to one another. The relationship between the
father and mother, furthermore, produces the figure of the sovereign leader and the period of his
rule. From this example, we see that the introduction of the feminine, to a great extent,
introduces and creates the presence of politics, and we subsequently enter into a period of
gendered time and civilization—Ilaws, language and metaphors. In other words, the presence of
the feminine other delimits the category of the masculine. This is to say, we only know
something to be male if something other than masculine also exists. Thus, it is my view that the

feminine and the difference that it represents make these delineations, distinctions and
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categories, which we can understand to be what Deleuze identifies as mobile sections. The first
segment after the state of nature exhibits the autocratic constitution, which, in turn, facilitates a
gendered experience: people live under a patriarchal government and are governed, in effect, by
the most justifiable of all forms of kingship (ratpovopoduevor kai facireiov/ Tacdv
OkaoTdTnV foctigvopevor).

The feminine principle, in addition, leads to the expansion of the primitive city and brings
forth further variations. After the first political formation, several families amalgamate and build
larger communities:

AB. Tdv oiknoemv To0TOV PHellOveV avEaVoUEVOV €K

TOV EAATTOVOV Kol TPAOTOV, EKAGTNV TAOV CUIKPOV TAPETVAL
Katd Yévog Exovoay tov 1€ TPESPHTATOV GPYOVTO Kol OOTHG
£€0n dtta 1O d10 TO Ywpic AAMANA®V oiKelv, Etepa A’

ETEPOV SVIOV TOV YEVVNTOP®V TE Kai Opeydvtov, a &ibi-
oOnoav mepi Beovg Te Kol E0VTOVS, KOGUMTEPMY UEV KOCUID-
TEPA KO AVOPIKAV AVOPIKMTEPQ, KOl KATA TPOTOV 0VTMG
EKAGTOVG TOGC OVTAV OV aipé€oelg gig ToVG ToIdaG ATOTVTOV-
pévoug Kai Taidwv maidac, 0 Aéyouev, fikew &yovtag idiovg
vopovug gig v peiCova cvvowciav. (PL. Leg. 681a-b.)

[Ath.: ‘As these original relatively tiny communities grew bigger, each of the
small constituent families continued to retain, clan by clan, both the rule of the
eldest and also some customs derived from its isolated condition and peculiar to
itself. As those who begot and reared them were different, so these customs of
theirs, relating to the gods and to themselves, different, being more orderly where
their forefathers had been orderly, and more brave where they had been brave;
consequently, as I say, the members of each group entered the larger community
with laws peculiar to themselves, and were ready to impress their own
inclinations on their children and their children’s children.’]

The original foundation of the polis is the oikos, established once families turn their attention to
agriculture, initially in the foothills. The Athenian Stranger adds that they build rings of dry
stones to serve as walls to protect themselves against wild animals (€xi yewpyiog tag €v taig/
VIOPEiONG TPETOVTUL TPMOTAG, TEPPOLOVS TE AIHACIDOOEIS TIVAG/ TEYMV Epvpata TdV Onplwv

gvexa motodvtan, piov oirioy o/ kowny kol peyéinv dmotelodviec) (Pl. Leg. 680e-681a). They
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construct boundaries from natural matter, the soil of the earth, to set themselves off against
beasts, bringing to completion a single large unit, a common homestead (uiav oikiov o/ Koty
Kol peydAnv dmotelodvteg) (PL. Leg. 681a).

This moment in the Athenian Stranger’s account provides a perfect example of feminine
motion and emotion. In her discussion on the “urban fabric,” Bruno probes the dual meaning of
the ancient word: “After all, cinema was named after the ancient Greek word kinema. 1t is
interesting to note that kinema means both motion and emotion. Film is therefore a modern
means of ‘transport’ in the full range of that word’s meaning” (2008: 26). It is my view that this
observation and the application of the montage, in particular, elucidate the historical process that
the Athenian depicts for us and for his audience. That is, the cinematic narrative creates a
modern image of the city, and what it depends on is precisely the feminine principle: sensation
and reproduction; it leads to movement and supplies what we can identify to be the aesthetic
component. These dwellings increase in size (T®v oikijoewv T0VTOV PEOVOV OEAVOUEVOV),
for example, due to the very reason that women are bearing children. The principle of generation,
furthermore, results in diversity: parents (t@®v yevvntdépwv), who rear and nurture (Bpeydviov)
their young, while they exist in a state of disagreement and variation (£tepa 4@’/ ETépwv Sviwv)
with respect to one another, accustomed to various social and religious standards (£0...a €i0i-
/obncav mepl Beovg T Kai EavTovg), pass down certain of these traits to future offspring: the
more restrained or adventurous the ancestor, the more restrained or adventurous would be the
character of his descendants (KOGHLOTEP®OV PEV KOGHM-/TEPA KOL AVIPIKDV AVOPIKMDTEPQA).

What makes itself apparent, in the description, is the dynamic coincidence between
motion and emotion, and such points of contact are brought into being by flux and change. This

is to say that certain elements or qualities are set into motion by the growth of families, and they
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are contained, particularly, by the body of the mother. I come to this conclusion because the
Athenian portrays a hereditary process, whereby each clan, which has its own particular customs
(80 Grta 1010), passes down their defining characteristics, rather like psychic states: what is
rather “moderate” (koopidtepa), for instance, and brave or “manly” (dvdpwmtepa). These
qualities have a physicality of their own, as the Athenian admits that parents leave impressions
on or “stamp” (drotvmovpévoug) their children and their children’s children (naidmv moidag).
The proliferation of offspring, for the word pais is repeated three times in the passage, attests to
the changeover between generations and emphasizes the growing, expanding community,
interestingly understood as a magnified version of the household (cuvowiav). As bodies are
moving, then, multiplying and undergoing decay, they also carry with them certain affective
states and levels of emotion. This is what I mean when I say that motion and emotion meet and
connect: the intensities that define every single body are fluid, because they move, while the city
is being created, and the ethereal, in effect, amounts to the textural. Bodies and the feelings they
produce lend themselves to the city’s material sensations and contribute, in this way, to political
aesthetics.

In this preliminary stage, the Athenian depicts both the evolution and growing
complexity of the primitive city. The feminine principle exacerbates the growth of certain
features, but it is also a sign of refinement, that is, a sign of this very complexity. After the
amalgamation of households, these families turn to utilizing the art of politics (politiké techné),
and they appoint men as leaders and lawmakers:

A®. To yodv petd tadta dvaykoiov aipeichat Tovg
oLVEABOVTOAG TOVTOVS KOWVOUG TIVOG EAVTAV, O1 01 TA TAVIMOV
100VTEG VOO, TA COLOY APECKOVTA VTMV udhcera elg

TO KOWOV TO1G 1YEHOGL Kol dyoryoDGt TOLG O1LOVG 010V

Bacthedot pavepd deiavteg EAEcOaL T€ dOVTEC, ADTOL PEV
vopoBétatl kKAnOncovTal, ToLg 08 APYOVTG KOTAGTHCUVTES,
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dproTokpaTioy TV €K TAV SVVACTEIDY TOMCAVTEG 1) Kol

Tva Pactreiay, &v tavtn T petafori thg morteiog oikn-

covow. (PL. Leg. 681c-d.)

[Ath.: ‘The next step necessary is that these people should come together and

choose out some members of each clan who, after a survey of the legal usages of

all the clans, shall notify publicly to the tribal leaders and chiefs (who may be

termed their ‘kings’) which of those usages please them best, and shall

recommend their adoption. These men will themselves be called ‘legislators,” and

when they have established the chiefs as ‘magistrates,” and have framed an

aristocracy, or possibly even a monarchy, from the existing plurality of

‘headships,’ they will live in this transformation of the constitution.’]
These people, as they set foot on the starting-point of legislation (Apyf 81 vopodesiog oiov
guPavteg éAabopev, mg/gowkev) (Pl Leg. 681c¢), survey the trail before them, “taking sight” of the
legal usages of all the clans (o1 o1 t@ TavTV/idovteg vopupa). They wait for the approval of
other members, after they come together (tovg/cvverBovtag TovTovc) and make signals, bringing
to light in the public sphere what is already plain (pavepa dei&avteg) and suggesting (EAécBon T
d0vtec) certain strains. Their position is established once they are called legislators (vopo8étot
KAnnoovtat), who lay the foundations of the city-state; they frame an aristocracy or possibly
even a monarchy, from the existing plurality of ‘headships’ (katactooavieg,/dpioTokpatiov Tva
€K TOV OLVOOTEWDV ToMoavTeS T Kat/tiva Bactieiov). Transitioning out of the primitive stage,
they inhabit this “change” of the constitution (€v tadtn T petafoAri) g Tolteiog 0iknGoVGLY).

This is the nature of the cinematic experience: after one mobile section presents itself, it

is effaced by a subsequent picture. While people, initially, band together and adopt a primitive
form of legislation, as they make gestural movements (dei&avteg), presumably with their hands,
they evolve into lawgivers and are given this formal nomination, “called” (kAnBncovtan), as they
are. Tribal leaders and chiefs, in addition, are eventually called “kings” (Baciiedot) or “rulers”

(tovg 8¢ dpyovroc). The constitution at one time may be an aristocracy (dpiotokpotiov) or a

monarchy (twva Bacireiov), from the original tribal “lordships™ (ék 1@V dvvactei®v). Such a
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moment of transformation marks a pivotal moment; as people make their entrance into civil
society, the surface of the female earth is reshaped into a constitution and assumes various other
forms, by supporting the structure of an aristocracy (dpiotoxpariav), at one time, or a monarchy
(Baotreiav), at another. The presence of these constitutions is an indication of the development
that has taken place, from the state of nature to more modern times, and also attests to the
interaction, in which humans would have engaged in order for change, in the first place, to have
happened. That is, as human beings mix and “come together” (cvveAB6vtag), the formation of
these communities has an impact on the land. Thus, they will dwell “in this transformation of the
constitution” (&v tadtn T pETAPOAL] TG TOATElOG OTKN-

ocovowv). The use of the future tense emphasizes the continuity of this process, whereby man

engages with the rhythms of nature and, in doing so, carves out a future course in space.

II1. Post-Truths
What has made itself clear from the Athenian’s description of the profound shift that

takes place is the constant motion of matter and, ultimately, the elision between form and
content. The dissolution of each constitution shows and substantiates its material makeup, in
other words, materiality, and, in what will consist of a series of numerous states and cities, other
shapes and figures develop from the primitive city. The Athenian Stranger describes the third
cycle to the founding of Troy:

A®. Tpitov toivuv einopev €11 moAtteiog oynpa yryvo-

pevov, év @ on mavta £10n Kol Tofnpote ToMTEMV Kol G

TOAE®V cvumintel yiyvesOat.

KA. To moiov 61| tod10;

A®. "0 petd 1o devtepov kol Ounpog émeonunivaro,

Aéywv 10 Tpitov oVt Yeyovéval. “kticoe 8¢ Aapdaviny”
Yap mob enov, “émel obmw “TAtog ipm|
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&V medi® TEMOMOTO, TOMG PLEPOTMOV AVOPOT®V,

AL’ €0 Ymopeiog Grovv Tolvmddkov 1ong.”

Aéyer yap on tadta td Enn Kol €keva, d mepl 1OV Kukid-

v eipnkev, Katd 0e6v Tmg eipnpéva Kol Katd UGV

Ociov yap odv 81 kai 1O TomTcdV vOE0oTIKOV OV YEVOG

VUVOSODV, TOAAGV TAV KoT™ AANOe1y Yiyvouévav ohv TGV

Xapiow kol Movcaig épanteton Ekdotote. (Pl. Leg. 681d- 682a.)

[Athenian: ‘Then, now let us speak of the rise of a third form of government, in
which all other forms and conditions of polities and cities concur.’

Cleinias: ‘What is that?’

Ath.: ‘“The form which in fact Homer indicates as following the second. This third
form arose when, as he says,

‘Dardanus founded Dardania:—for not as yet had the holy Ilium been built on the plain to be a
city of speaking men; but they were still dwelling at the foot of many-fountained Ida.’

For indeed, in these verses, and in what he said of the Cyclopes, he speaks the
words of God and nature; for being divinely inspired in its chanting, the poetic
tribe, with the aid of Graces and Muses, often grasps the truth of history.’]
In the portrayal of the third form of government, which “comes into being” (Tpitov...molteiog
oynua yryvo-/puevov), Plato has the Athenian illustrate an affective environment and, for this
reason, the worlds that are created necessitate an aesthetic experience, a cinematic experience.
This third type of government that is born, in fact, acts as a sort of container for all kinds of

shapes (nédvta €16n) and changes, or, more literally, “sufferings” (mafnpata) of polities and

cities, which “dash together” (moArteli®dv kai Gpo/moOrewv cvunintet yiyvesOor). This political

form has a figure that is composed of other fluid, dynamic figures and feelings.

The quotation from Homer continues to reveal the interactions that human beings have
with their surroundings and the products of such encounters. The masculine force is, on the one
hand, active, represented by Dardanus, for example, who founded Dardania or “brought it into
being” (kticoe 0¢ Aapdavinv). Interestingly, the city of Ilium had not yet been built on the plain
("TAog ip1)/év medim memdA10T0), as a city of “articulate men” (mdMg pepdmwv AvOpdnwv), but

these people, at the time, were living at the skirts of a mountain range, of “many-fountained Ida”
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(6AL €0’ vrmpeliag drovv molvmddkov “Iong). The feminine gender of Ilium, “holy Ilium”

("TAog 1p1) and “many-fountained Ida” (“many-fountained Ida”), and of the word for city (m6A1g)
reminds us of the memorable myth of autochthonous birth, which plays to the Athenian civic
imaginary, revised by Socrates in the noble lie, in the Republic. In the Laws, as he lends insight
into history, the Athenian hones in on the topography of the land and, more specifically, at this
moment, depicts the transformation of the terrestrial terrain, which bears the footprints of its
inhabitants: [lium is a city of articulate men (moAig pepdnwv dvBpodnmv), who inhabit the space
of the city, originally generated by the womb of the earth. The city, as a more complex version of
the earth, harbors male bodies and keeps them as children.

In quintessential Platonic fashion, the use of Homer and poetry is subordinated to a
greater philosophical and historical project, and the Athenian’s account portrays, at heart, the
vital, gendered production of /ogoi. In this regard, the feminine principle plays an active role
because it has the potential to shape and actually penetrates vulnerable bodies. First of all, within
the framework of the Homeric citation itself, the land of Ida is rendered as a fluid and malleable
territory: its inhabitants are changing the physical features of space, while they lay out the
foundations of their constitution and refashion their surroundings. The adjective moAvmiddkov,
moreover, gives us an image of liquid movement, which paints a certain picture and contributes
to the city’s aesthetic, just as the presence of a mountain range (Onwpeiog) provides another
striking addition to the landscape.

What I am arguing is that these are feminine components, and they are not static and
passive, but, rather as matter, energized. Where the quotation of Homer establishes a cinematic
sketch and constitutes a mobile section, by opening a window onto a historical civilization, as the

Athenian moves out and pulls aways, these landmarks decompose into words and verses (tadta
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ta &mn), which have infiltrated the mind of the poet, in a metalinguistic moment; the poetic tribe
is divinely inspired in its songs of praise (0 TomTKOV £vOeaoTIKOV OV YEVOG DUV®IoDV). These
people form a category of their own, for, on each occasion, they touch upon many things, which
come into being, “according to truth,” with the Graces and Muses (TOAA®V T@®V kot dANnOciv
yryvouévov v Tio Xapiow kol Movoaig épantetat Ekdotote). These are the same goddesses
invoked in Book VIII of the Republic, as Socrates embarks on his tale of the kallipolis’ decline,
when civil war (stasis) first breaks out (Pl. Resp. 545d-e). In both instances, the primary
interlocutor seeks the aid of these females, for they preside over the realm of things that become,
with their feminine knowledge. The admission that the Athenian Stranger makes is similar to
Socrates’: he turns to conventional language, poetry and music, in order to grasp truth and starts
from the realm of flux.

Once the Muses are mentioned, the Athenian prolongs the plot, for “our story proceeds”
(éneABovTog Nuiv wobov) (Pl. Leg. 682a). The narrative, he tells us, may betray some indication
of “purpose” or “meaning” (BovAncewg) (PL. Leg. 682a):

AB. KatokicOn on, eapév, £k 1dv DYNA®V €ig péya

te Kol kaAOv mediov "TAlov, €mi AOQov Tva ovy DYNAOV
Kol €yovta TOTaUOVS TOALOVS dvmbey €k Thg "Idng dpun-
pévoucg.

KA. ®aci yodv.

A®. Ap’ ovv oVK &V TOALOTG TIGL YPOHVOLG TOTC LETA TOV
KAToKALGHOV ToDTo 01dpeda yeyovévay,

KA. TId¢ 6’ 00k év ToAAOIG;

A®. Agwvr) yodv €otkev a0Toig ANOn T0TE TOpEIvaL THG
VOV Aeyopévng eBopdg, 66’ obTmg VIO TOTAPOVG TOAAOVG
Kol €K TV VYNADY péovtag TOMY VTEDEGAV, TIGTEVCAVTEG
00 6POdPa VYNAOIG TIGLY AOPO1S.

KA. Afjlov ovv ®¢ Tavtdmoaci Ti<vo™> pHokpov Amelyov
xp6vov 10D To100TOL TABOLC.

A®. Kai dAhat ye olpon TOAEIG TOTE KATMOKOLY HdN
moAlai, TAnBvoviev tdv dvBponwv. (PL. Leg. 682b-c.)
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[Ath.: ‘Ilium was established, we say, after moving from the heights down to a
large and beautiful plain, on a hill of no great height which had many rivers
flowing down from Ida above.’
Clin.: ‘So they say, then.’
Ath.: “‘And do we not suppose that this took place many ages after the deluge?’
Clin.: ‘Many ages after, no doubt.’
Ath.: ‘At any rate they seem to have been strangely forgetful of the disaster now
mentioned, since they placed their city, as described, under a number of rivers
streaming from the mount, and relied for their safety upon hillocks of no great
height.’
Clin.: ‘So it is evident that they were removed by quite a long interval from that
calamity.’
Ath.: ‘By this time, too, I believe, as mankind multiplied, many other cities had
been founded.’]
After establishing the authority of the Muses, the Athenian Stranger extends the plot and
elaborates on the words of Homer. That is, he goes on to describe the founding of Ilium, which is
settled, after a great migration takes place: people move their settlements from the heights to a
wide and beautiful plain (ék T@®v VYNAGV €ig péya te Koi KaAdv nediov), which has
“many rivers rushing headlong from Ida above” (&yovta motopovc ToALoVg dvmbev €k thg "1ong
opunuévoug). The settlement happens or “is born” many years after the flood (€v moAroig Tiot
YPOVOLG TOTC LETA TOV KOTAKAVGUOV).

The expansion that the Athenian Stranger provides is a continuation of what Homer
describes in his epic. It is as if the Athenian embodies and replaces the role that the Graces and
Muses have because he acts as the mouthpiece of the things, which are “coming into being” and
attempts to hit upon these matters, “according to truth” (t@v kat’ dAn0eiav yryvopévov...
épantetan) (PL. Leg. 682a); in other words, these media have a potential to reveal truth. The
movement that the settlers make, in effect, shows us the second chapter of the story, as it were.
That is, as the Athenian describes the founding of Ilium, after Dardanus builds Dardania, he

paints a certain picture, of the slope that connects the hills to a large and beautiful plain (€k t@®v

VYNAGV gig péya/te kol koAov mediov), and of flowing rivers, which echoes the Homeric
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portrayal in the citation, “many-fountained Ida” (moAvmiddkov "1ong) (Pl. Leg. 681¢). These
sights actually illustrate ways of becoming since such images that Plato has the Athenian make
constititute mimetic activity, like the poetry of the Muses, but he develops the poetic tradition
and rewrites it, to an extent, by adhering to philosophical inquiry. In this case, in the Platonic
framework, the Athenian has set his sights on moments of truth, which are made evident with the
progression of time.

To expand on this claim, I will argue that the feminine principle makes both the presence
and motion of time palpable. That is, the feminine principle engages in a constant practice of
doing and undoing, of creating and destroying, in turn. On the one hand, it drives the migration
of the early inhabitants, for the movements that they make lead to change and exemplify the
principle of flux, that which becomes. In this sense, what is feminine amounts to a fluid force
and lends vitality to what we can identify to be a vital experience. For this very reason, because it
is dynamic and elusive, the principle of the feminine also works in conjunction with time by
fostering the connection of different and divergent durations. This point is evident in the section,
when the Athenian remarks that a strange sort of forgetfulness of the disaster seemed to be
present among these early people (Agwvr) yodv €owkev avtoig A0 tdtE Tapeivar ThHg/vdv
Aeyouévng 0Bopac).

In response, Cleinias points out that a great interval of time must separate the settlement
of [lium from “such a catastrophe” (mavtémoact Ti<ve™> pakpov adneiyov ypdvov 10D T010HToV
ndOovg), and the Athenian adds, “by this time” (1jon), the population of men increased or
“multiplied” (mAnBvdvtov 1@V avBpodnwv). The number of cities, as a result, undergoes an
increase as well: many other cities were settled at that time (GAAat... TOAELG TOTE KOTOKOLV).

Feminine amnesia (A16n) first loosens, and this factor is strange, clever and terrible (Agwn), but,
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in doing so, it creates a space for new families, homes and cities and multiplies the number of
bodies. What the moment illustrates is that the act of forgetting sets a temporal marker by which
to measure time and thus launches us into historical time, as bodies proliferate and city-states are
born. In this way, something that is deconstructive (A}0n) is simultaneously inventive and
embodies incoherent facets of the feminine.

The generation of bodies also implies their deteroriation, and such “corporeal images”
that the Athenian presents prepare us for Deleuze’s cinematic montage, for they constitute
mobile sections. The Athenian Stranger’s survey provides a review of various cities that have
risen and fallen and rests on an empirical approach; he casts himself into the role and position of
an observer:

AB. "Obev n kat’ apyag e&etpamopeda mepi vOU®V dla-
Aeyouevot, mepumecdvIeEg LOVGIKT TE Kol Toig pédaig, vov
€Ml TQ o0 TA TOAWY Aeiypedo domep Kot Oeov, kol 6 Adyog
UiV olov AapPrv amodidmotv- fiket yap i v eic Aaxedai-
pova Katoikio avtv, fjv Ouelg 6pBdg Epate katotkeicOot
kol Kpinv g 48eheoic vopotg. vilv ovv 81 toc6vde
TAeoveKTODUEY TH) TAGVT TOD AOYOUL, 10 TOMTELDY TIVOV
Kol KOTOIKIGU®V 01e&elBOvTeg: €0eacducbo TpmTnVy T€ Kol
devtépav Kol Tpitnv TOAv, AAAM AWV, OC 0ldpeda, TOdg
KATOIKIGESY &YoUéVag €V YpOVOL TIVOG UNKECLY ATAETOLGS,
VOV 8¢ 01| TETAPTN TIG UV adTn TOALS, €1 0 fovAechE,
£€0vog kel KoTotKiOpEVOV T€ TOTE KOl VOV KATMOKICUEVOV.
8 OV amavtov &l Tt ovveivar Suvaueda Ti Te KaAdg | un
KatekicOn, koi moiot vopor c@lovcty adtdv T olopeva
Kol woiot eOeipovot Ta POepdeva, Kol avTi moiwv Tola
petatedéva evdaipovo oMY dmepydlort’ &v, ® MEyIAAE
1€ koi KAewvio, todta 51 méhy olov &€ dpyfic fuiv Aektéov,
el un Tt 101G gipnuévorg ykaiodpev Adyorc. (Pl. Leg. 682e-683b.)

[Ath.: “When we were starting to discuss legislation, the question of the arts and
drinking cropped up, and we made a digression. But now we really do have a
chance to come to grips with our subject. As it were by divine direction, we’ve
come back to the very point from which we digressed: the actual foundation of
Sparta. You maintained that Sparta was established on the right lines, and you
said the same of Crete, because it has laws that bear a family resemblance to
Sparta’s. From the wandering course of our argument and our excursion through

170



various polities and settlements, we have now gained this much: we have watched
the first, second and third type of state being founded in succession over a vast
period of time, and now we discover this fourth state (or ‘nation’, if you like),
which was once upon a time in course of establishment and is now established.
Now, if we can gather from all this, which of these settlements was right and
which wrong, and which laws keep safe what is kept safe, and which laws ruin
what is mined, and what changes in what particulars would effect happiness of the
state, Cleinias and Megillus, we ought to describe these things again, making a
fresh start from the beginning, unless we have some fault to find with our
previous statements.’]
The Athenian takes a step back and reflects on the nature of his project. He notices distractions
and how the conversation has gone off-course, when he makes the remark that “we plunged into
the subject of music and drinking-parties” (repumecdvieg povoiki) te kol toic pébaig). They,
subsequently, make their way back from the digression to the original point, that is, to the
settlement of Lacedaemon (éni v €ig Aakedaipova katoikiow). The kind of city-state that
Sparta is was established in the same vein as Crete, for they share “kindred laws” (4deioig
VOLOLG).

The characterization of the laws as “brotherly” or “kindred” suggests that these strains
are living and that the political experience is, at heart, a gendered one. “Masculine” laws, which
have the potential either to preserve (c®lovov) or to ruin (@Beipovct), frame the female space of
the city and have a direct impact on the city’s condition: the Athenian encourages Cleinias and
Megillus to start their task anew in order to discern which of these foundations was right and
which wrong (ti te kaA®¢ 1} un KatwkicOn), and what kinds of laws are responsible for
continued preservation of the features that survive and the ruin of those that collapse (moiot vopot
o®lovov avTdV T0 cldpeva kai moiot eOeipovst T eOepdueva), and, finally, what changes in
what particulars would bring about happiness in the state (kai dvti Toiwv moio petatedévia

evdaipova moA amepyalort’ dv). This is the goal of their enterprise, to locate that specific

constitution, which would facilitate and nurture a state of flourishing, because the city, like a
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person, is affected and affects inner and outer conditions. The association that is made between
polis and eudaimonia (0doipova TéAv) lays out the foundations for the metaphor of the body-
politic: depending on which laws are in place, the city can feel happiness and cultivates
emotions.

Where the fourth city constitutes the fourth mobile section in the montage, this image
displays various moving objects or components, which undergo change. Even the form, that is,
the delineation of what is being depicted, is subject to alteration, as the Athenian admits that they
have made a detour and must come back to the sequence—one, two, three (mpdtyV 1€ Koi
devtépav Kai Tpitnv)—and now Sparta is the fourth state in order (vdv 6¢ o1 tetdpn TIC NIV
adt moAG). What Plato has the Athenian achieve, with this digression, is an aesthetic
construction, for the narrator builds by creating a sequence and organizing the order of things,
and each city, in a sense, comprises a building block. At the same time, what enhances the
succession of periods and contributes to the historical chronology are precisely the moments of
interruptions and chops of nonlinearity. In other words, the Athenian’s deviation, namely, the
topics of music and drinking (povoikf] Te kol taig pébaig), compels him to reflect on the nature
of his exercise: the sense of disarray that is caused by the temporary excursus inspires a certain
motivation to strive for symmetry or, rather, a level of “correctness” (6p8&dg), which the Spartan
constitution exemplifies, and to arrange a boundless period of time (€v ypovov TvOg UnKeCY
amiétolg) into political borders.

The divergence, in this instance, acts as a metapoetic marker and draws attention to
recognizable “cinematic” cuts, which, in effect, express movement and time indirectly. That is, it
throws various hinges into relief, as well as points of connection, and, as one frame in a series of

frames, opens up possibilities for point of view. To elaborate on this last point, I will now show
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how not only the form but also the content of the image itself portrays alteration. While, on the
one hand, Plato makes a presentation of imaging itself, with the use of mobile sections, this
particular image, on the other hand, captures a certain change that has taken place in the world;
the foundation of Sparta marks a stage of development, a point of departure from the last, with
its set of laws “kindred” to those of Crete (Kpnmv g adehpoig vopoig). It is my view that the
language of kinship and the use of this specific metaphor work as testaments to the principle of
the feminine, i.e. to that of feeling, reproduction and change. In his description, Plato has the
Athenian draw out the delineations of a geneaology, which the constitutions of Sparta and Crete,
in fact, share.

The city, moreover, at the center of this intellectual task, is growing, changing and, in
fine, coming to be: Sparta was “once upon a time” settled or planted and is now settled
(xatoilopevov 1€ mote kol viv katokiopévov). The Athenian looks at this scenario and adopts
an empirical method, more generally, because it is his belief that such an approach will help him
and his interlocutors determine which of these settlements has been “beautifully” arranged or not
(koAdg 1| un KatkicOn), and what changing factors produce and contribute to a flourishing city-
state (mola petatefévra gvdaipova oy dnepydlott’ dv). That the Athenian, in this instance,
recognizes alternative paths and routes to happiness and outcomes and that, in doing so, he
expresses a certain degree of hope, this kind of acknowledgement itself attests to the move away
from a narrative of decline; the cinematic component, which is driven by the feminine principle
of becoming, ultimately occupies the space and time of the future: it looks ahead to potential,
possibilities and, most importantly, to the best possible state.

As we concluded with respect to the Republic in the last chapter, it might be more

accurate to say that, as much as utopia looks to the past, it also represents a sort of political
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revelation that looks, equally as much, to the future. As a model for their charter city, the
Athenian encourages Cleinias and Megillus to examine Sparta; the mixed constitution uniquely
survives the Dorian League, which, at first glance, looked like a marvelous institution because
legislators could redistribute (dtavépesBar) land without resentment (dvepeontmg), for the
purpose of establishing a certain equality of property (ic6étnra...tHig ovciag) (Pl Leg. 684d-e).
The texture of this particular type of constitution is of a divine quality, the Athenian remarks,
because it remarkably proves to endure:

A®. Oedg eivan kndOUEVOC VUGV TIC, OC TO pEALovTaL
TPoop@V, dIdVUOV VUV PuTEVCAG TNV TOV PACIAE®V YEVEGTY
€K LOVOYEVODG, €1G TO HETPLOV LOAAOV GUVEGTEIAE. Kol LETA
00710 &1l VOIS TIC AvOpTivn pepetypévn Beig Tivi Suvalet,
Katdodoo UMV TV apynV eAeypaivovcay £Tt, petyvooty v
Katd yijpag cdepova dHvauy Tf Kotd yEvog avbadet poun,
TNV TAV OKTO Kol (k01 YEPOVI®OV IGOYN OV €ig TO PLEYIOTA
M) OV PaciAémv momcaca duvdpet. 6 ¢ Tpitog cwTNP

VUiV Tt omapy®oav Kai Bupovpévny TV dpynv Opdv, olov
YaAov évEBaiev ot TV TOV £QOpmV dHVaULY, £YYVG THG
KMNPOTHG dyaydv duvapems: kal katd o1 TodToV TOV AdyoV
1 Bacireia moap’ Vpiv, €€ @V &1 GOUUEIKTOC YEVOUEVT Kad
pétpov &yovca, cwbeicn avTy cwtnpiog Toig GALOLG YEYOVEV
aitio.

KA. AMndii Aéyeic. (PL. Leg. 691d-692c.)

[Ath.: ‘Some god who was concerned on your behalf and saw what was going to
happen. He took your single line of kings and split it into two, so as to reduce its
powers to more reasonable proportions. And after that, a man who combined
human nature with some of the powers of a god observed that your leadership was
still in a feverish state, so he blended the obstinacy and vigour of the Spartans
with the prudent influence of age by giving the twenty-eight elders the same
authority in making important decisions as the kings. Your ‘third savior’ saw that
your government was still full to bursting and fuming with restless energy, so he
put a kind of bridle on it in the shape of the power of the ephors—a power which
came very close to being held by lot. This is the formula that turned your kingship
into a mixture of the right elements, so that thanks to its own stability it ensured
the stability of the rest of the state.’
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KL: “You speak the truth.’]
The Athenian focuses on the Spartan constitution because it demonstrates durability, the sole to
display an ability to outlive its partners, Argos and Messene in the Dorian league. At the same
time, its state of being is characterized by a sense of restlessness and, in short, by a sense of
becoming; some god, having foresight of what is to come (td péAdovta/ mpoop®dv), takes care on
its citizens (kndopevoc) and plants or “begets a double generation of kings from one” (8idvpov
VUV QUTEHGOG TNV TAV PacIAémV Yéveotv/ k LOVOYEVODG).

Sparta continues being born and developing after it is first engendered by some divine
force, defined by the process of mixing and being mixed. The original lawgiver, Lycurgus, for
his part, who mixes human nature with some of the powers of a god (p¥Oo1g T1¢ AvBpmivn
peperypévn Oeig Tivi duvdper), notices that Sparta’s sovereignty was still agitated and “seething”
(kaTdodca VUV TV dpynv eAeypoaivovoay &tt) and, consequently, adds further ingredients to
his recipe for an ideal state. This mortal man then blends the self-willed force of the royal strain
with the temperate potency of age (ueiyvooy v/ katd YHRpoc cO@Pove LV T} KOt YEVOG
avBadet poun), by making the power of the twenty-eight elders of equal weight with that of the
kings in the greatest matters (Trv t@v OkT® Kai £{koct yepdvimv icdymeov &ig ta péytota/ T Tdv
Bacéwv momoaca duvapet). In addition, a third savior (6 8¢ tpitog cwtnp), most likely
referring to Theopompus, a king of Sparta in the eighth century, seeing that the body of its rule
was still “swelling with passion” and provoked (£t1 ortapydoav koi Bopovpévny v apynv
OpdVv), places another layer of restraint on what is in danger of going astray and curbs it, by the
power of the ephors (yaiiov EvéBadlev avThi TV TV Epdpwv dvvapy), approaching government
by lot (£yyVg th¢/ KAnpwTiic dyaydv duvauewc). According to this account (kotd 61 TodDTOV TOV

Adyov), the kingship was saved (cwBgica), and the reason for its survival “came into being” for
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all else (a0t cwtnpiog Toig GAAOLg Yéyovev/aitia), owing to a harmonious formula: it was born
“mixed” with the appropriate elements and displaying due measure (€ ®v £8&1 GOUUEIKTOC
yvevopévn kal/ pétpov €xovoa). Cleinias, afterwards, agrees that the Athenian speaks the truth:
“You speak the truth” (AAnO7 Aéyeig).

I dwell on the language that the Athenian Stranger uses because his metaphors essentially
portray the Spartan constitution as a living thing, being and becoming, and again reinforce the
concept of the body-politic. The city-state has a malleable nature (¢¥o16) and undergoes a
genesis and “coming into being” (tnv...yéveowv), which is repeated and persists in its subsequent
manifestations. Various types of hands, both mortal and immortal, that go into shaping this
constitution, as it continually strives towards proportion (10 pétpiov), achieves an aesthetic end
through mixture and combination. A feverish city or, rather, “command” (v apynv
eAeypaivovsav), Lycurgus proceeds to temper the fury of its “kind” (katd yévog) with another
virtue, moderation (ccd@pova dvvapv), which translates to equal voting power (icoyneov) to
kings, on the part of the twenty-eight elders, to speak in terms of politics. Persevering in its
restlessness, “swelling with passion” and raging wild (ocrtapy®cav xai Bopovpévnyv), Sparta
benefits from the influence of Theopompus, who curbs the city with a chain (ydiov), as if it
were a wild animal. “Becoming commingled” with all the right elements (& Gv £l cOupEKTOg
yvevopévn), then, the kingship possesses due measure (pétpov €yovoa), and the cause of stability
(compiag...aitio), namely, that it proves to be more lasting than others, finally appears and
comes to light (yéyovev).

From these descriptions, it becomes clear that the Athenian Stranger conceives of the
Spartan constitution as a vital organism, which displays versatility, that is, the capacity to adapt

and to modify itself, while it lives by transforming. The emphasis on agitation and the use of
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medical analogies, the swollen (pAeypaivovsav) city, the bursting and seething city (cnapy®dcoav
kai Bupovpévny), would suggest that it is a body and, particularly, a female body. In the first
place, the divine inventor of the constitution, some god who cares for “your” people (®cdg etvou
KNnoopuevog UMV TiG), sows a seed by “planting” and engendering (putedooacg) a double
generation of kings (6idvpov... v 1@V faciiéwv yéveov), making two out of one (€k
povoyevodg). Constant evolutions, propelled by a motor of mixing and a blender, as it were, then
define Spartan space, feminine monarchy (1] faciieia), and are exemplified and proven by the
repetition of births and becomings. What the Athenian’s account illustrates, as he explores each
layer of the Spartan constitution, is the interaction that each component has with the members,
who are involved—kings with their kingship, twenty-eight elders with their equal power (v
TV OKT® Kol glkoct yepovimv icdyneov) and ephors with their own power, which comes close
to government by lot (£yyvg Tiic kKAnpwtiig dyaydv duvdpewng), in other words, democracy. Sparta
is the product of these material dynamics and the pregnancy of the Dorian League, as a political
container that is itself pregnant with future bodies of all sorts.

To show how Sparta fits into the chronology and participates in a geneaology, I will now
move back to the creation of the Dorian League, as it is related to us by the Athenian Stranger.
The Achaeans grow into Dorians, and when the Athenian turns to the Dorian League, he marks
the transition from fanciful prehistory to real history. He declares that he will now be pursuing
the investigation on the basis of what actually happened and what is true (nepi yeyovog te kai
&yov aAndeav) (PL. Leg. 684a):

AB. OvKodv ViV o1 paiiov Befarwcodpeda to toodtov:
TEPLTVYOVTEG YAP EPYOLS YEVOUEVOLS, 1OG EOIKEVY, ML TOV
aOTOV AOyov EANAvBopeY, BoTe 0L TTEPL KEVOV TL {THoOUEV
TOV aOTOV AdYoV, AAAL TEPL YEYOVOG TE Kol Exov dAnOetay.

véyovev oM 10de- Pactrelon Tpeig factievopévalg mTOAECY
TPUTTOIC AROcaY AAANAG EKATEPOL, KATO VOLOLG 0DG E0eVTO
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T0D 1€ ApYEW Kail dpyxecOar kowvovg, ol Lev pn Proatotépav
NV apyNv Tomaoechot Tpoidviog Tod ypOvoL Kai YEVoug,

o1 0¢, TadTa EUTESOVVTI®V TAV APYOVI®V, UNTE ADTOL TG
Bactieiog mote KaTOADCEWY UNT’ EMTPEYELY EMLXELPOVOLY
£tépotg, Pondnoety 8¢ PaciAfg e PactAedov AOIKOVUEVOLG
Kol OMpotg, Koi dfjpot 0Mpoig kot Paciledov AdtKovpéEVOLG.
ap’ ody obtwg; (PL. Leg. 683e- 684b).

[Ath.: ‘So now we can further confirm our thesis, for we have come to the same
view, now, as it appears, in dealing with facts of history, so that we shall be
examining it with reference not to a mere abstraction but to real events. The facts
are, of course, as follows: each of the three royal families, and each of the three
royal states they ruled, exchanged oaths in accordance with mutually binding laws
which they had adopted to regulate the exercise of authority and obedience to it.
The kings swore never to stiffen their rule, as time went on and the nation
advanced; the others undertook, provided the rulers kept to their side of the
bargain, never themselves to overthrow the kingships nor tolerate and attempt to
do so by others. The kings would help the kings and peoples if they were
wronged, and the peoples would help the peoples and the kings likewise. That’s
right, isn’t it?’]
What the Athenian considers the facts of history to be are deeds that “come into being” (£pyo1g
vevopévoig). These phenomenal events appear to the interlocutors, who actually “fall into” them
(meprruyoOvTEQ), so it seems (¢ Eowkev). They are reliable, from their point of view, for they
differ from what is empty (kevov) or hollow and amount to what takes place (nepi yeyovog),
which has truth (&ov dAn6ewov). These are the things that have already happened (yéyovev on
140¢), and thus they count as facts and true events.

Throughout Book III, Plato draws on the principle of becoming, tantamount to historical
reality, interconnected, as well, with families, lineage and heritage, as the situation of the Dorian
League makes clear. When the Athenian moves or “stumbles into” (nepirvydvtec) these facts, he
reveals lines of kin, their practices and traditions. More specifically, each of the three city-
states—Argos, Messene and Lacedaemon—are ruled by royal families (Baciieion), and they

swear to one another (dpocav aAAAaig), according to the laws, binding alike on ruler and

subject, which they had made (katd vopovg odg €6evto 10D te Gpyetv Kai dpyecdat kowvoig). The
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onset of change and the passage of time, “as time advanced” (mpoiévtog 10D ¥pdvov), induce, in
turn, and set up a binding agreement and the political relation, as it were; the three royal houses
essentially enter into a social contract, whereby the kings would refrain from making their rule
more severe (oi pev pn Prootépav v apynv romoeshat), and the subjects would never upset
the monarchy themselves (pufte avtol tag Paciieiog mote kataidoev). Each component of this
relation coexists with each other and benefits from the association: kings would aid the kings and
peoples if they were wronged (Bonfrcev d¢ Baciifig te faciledov ddikovpévols Kai OMUotg),
and the peoples would aid both the peoples and kings (dfjpot dnpoig kai Baciiedoy
GOTKOVULEVOLG).

What is then revealed by the things that have come to be (yéyovev om téde) and the facts
of history (&pyoic yevouévoig) is precisely the political element, and, furthermore, the movement
of history, reduced to a flow of matter, portrays politics at work. As the Athenian Stranger
describes the birth and terms of the Dorian League, the alliance illustrates the combination
between oikos and polis, private and public, or, more precisely, the incorporation of politiké
techné into families and human associations, preserved by a set of laws, which members in a
community have already determined (katd vopovg odg €0evto). That is, what creates these
relationships and renders them durable is, paradoxically, the feminine principle, the principle of
change and generation, which gives birth to a framework of laws and continues to make both
combinations and demarcations. Feminine space, formerly the land, is converted into political
power (tnv dpynv), contributing to and contributed by a lineage of races (npoidvtoc...yévoug).
Laws, in turn, provide the borders and delineations of this space, and leaders and subjects,
“peoples” (dfjpor), inhabit and dwell inside the womb-like container. While a separation exists

between these two categories, ruler vs. ruled, in this case, nonetheless, they interact and engage
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with each other. A part of their greater surroundings and nature, bodies, individuals and citizens
communicate with and are attracted to one another, out of necessity, for the sake of preserving
their command (tnv dpynv).

The terms and nature of this agreement raise the question of ruling and being ruled and,
therefore, necessitate the topic of “the seven titles to authority” in the Athenian’s account. In
other words, the Athenian delves into this excursus in order to elucidate the various ranks and
layers of political forms, as societies develop and gain textural complexity. The seven titles to
authority make clear that the binary opposition between leader and subject, subject and object,
composes a fundamental tension inherent to city-states; states must contain some people who
govern and others who are governed (Apyovtag 0¢ 1) Kol ApYOoUEVOVS AvaryKoiov &V Toig TOAECTY
givai mov) (PL. Leg. 689¢) and various other forms of this relationship:

AO. Eigv- d&iopota 88 81 10D 1€ dpyetv kod dpyecdon

o1l 0Tt Kol THoa, &V 1€ TOAESV PEYAAULG Kol CUIKPOIG &V TE
oixiang doodTmg; ap’ oyl &v pév 16 te TaTpd Kai pnTpdg; Ko
OAwg yovéag Ekydvmv dpyewv a&iopo 6pBov mavtayod av ein;

KA. Kai péa.

AB. Tobtm o€ ye EMOUEVOV YEVVOIOVS AYEVVAV BpyeELy:

Kol Tpitov €11 TOVTOLG CLVETETAL TO TPECPLTEPOVG UEV APYEV
O€lv, vemtépoug ¢ Gpyecdar.

KA. Ti pnv;

AO. Téraptov & ad SovAovg pév dpyecdar, deomdtog 68
dpyev.

KA. T1dg yap ovb;

AO. TTépmtov Ye olpar T KpeitTovo, Pev dpyety, TV
A1t 8¢ dpyechar.

KA. Mdéha ye dvaykoiov dpynv eipnroc.

AO. Kai mieiomVv e &v cdumacty toic {Hoig odoav Kol
Katd VoY, Mg 6 OnPaiog Epn mote [ivdapoc. 10 3¢
péytotov, ag gokev, a&impa £ktov Gv yiyvotto, Emecot pev
TOV AvemoTpova keledov, TOV 6& ppovodvra 1yeichal Te Kol
dpyetv. kaitol TodT6 ye, O [Tivéape copmtate, oSOV OVK v
Tapa VoY Eymye eainy yiyvesOat, Kotd eOov OE, TV ToD
VOLOV EKOVTOV ApYMV GAA’ 0V Blotov Tepukvioy.

KA. OpBotata Aéyels.

AB. Oeo1rf] O¢ ye Kol e0TLYR TvaL Aéyovteg ERSOuUnV
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apynv, eic KAipdv Tva mpodyopev, kol Aaydvta pEvV dpyety,
dvokAnpodvta ¢ amdva dpyechot TO dtKadTUTOV Elval

QOEV.
KA. AAnBéotata Aéyeis. (PL. Leg. 689e-690c.)

[Ath.: “Very well then, what titles are there to either rank, in the matter of ruling
and being ruled? Can we count them? (I mean both in the state and in the family,
large or small.) One claim, surely, could be made by father and mother; and in
general the title of parents to exercise control over their children and descendants
would be universally acknowledged, wouldn’t it?’

CL: “Certainly.’

Ath.: ‘Close behind comes the title of those of high birth to govern those of low
birth. Next in order comes our third demand: that younger people should consent
to be governed by their elders.’

CL.: “Certainly.’

Ath.: “The fourth is that slaves should be subject to the control of their masters.’
CL.: ‘No doubt about it.’

Ath.: ‘And I suppose the fifth is that the stronger should rule and the weaker
should obey.’

CL: ‘A pretty compelling claim to obedience, that!’

Ath.: “Yes, and one which prevails among all kinds of animals—being “according
to nature,” as Pindar of Thebes once remarked. But it looks as if the most
important claim will be the sixth, that the ignorant man should follow the
leadership of the wise and obey his orders. Nevertheless, my clever Pindar, this is
a thing that I myself, would hardly assert to be against nature, but rather according
thereto—the natural rule of law, without force, over willing subjects.’

CL.: “A very just observation.’

Ath.: ‘And we bring a man forward to cast lots, by explaining that this, the
seventh title to authority, enjoys the favor of the gods and is blessed by fortune.
We tell him that the justest arrangement is for him to exercise authority if he wins,
but to be subject to it if he loses.’

CL.: “You speak the truest things.’]

The seven ranks that the Athenian lists differentiate what is arkhe, the principle that identifies the
rulers and ruled and that designates who will take up which of the two categories. While the first
four concern titles of birth—parents over children (yovéag ékyovav), old over young
(mpecsPutépoug. .. vemTéPoug), masters over slaves (d0OA0VG...0eomdTag), nobles over commoners
(yevvaiovg dyevvdv)—the next two titles express and have to do with nature—strong over weak
(kpeitrova...ftTm), intelligent over ignorant (dvemotipova. ..ppovodvta)—as the Athenian

expressly quotes Pindar in his justification for this relationship, being, as it is, “according to
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nature “xotd eOowv,” found also among all kinds of animals (év copmactv 10ig {Do1g).

It seems as though the seventh title upsets and throws the rest into confusion. What I
mean by this is that the seventh title concerns the casting of lots (eig KAf|pov Tva), where the
winning person exercises authority most justly (Aoyovta pev dpyetv. .. 10 dikoadtatov), “dear to
the gods” and “fortunate” (@co@1Ai] 6¢ ye kai evtvyf), and the loser takes his place among the
ruled (dvoxkAnpodvra 8¢ amdvta dpyxesbar). Cleinias, once again, agrees that the Athenian
speaks the “truest things” (AAn0éotata Aéyelg). In the piece Hatred of Democracy, Ranciere
notices that, whereas the former titles base the order of the city on the law of kinship, the latter
assert that this order has a superior principle: “...those who govern are not at all those who are
born first or highborn, but those who are best. That is effectively when politics commences:
when the principle of government is separated from the law of kinship, all the while claiming to
be representative of nature” (40). So we see that the Dorian League sets the stage for this point of
transition, from the time of the patriarch, as we saw in the first political formation after the Age
of Cronos, the divine father, to the start of “true politics,” where it attempts the separate out the
excellence specific to it from the sole right of birth (Ranciére 40).

The seventh title marks a further stage of development in history, and Ranciére, in fact,
calls it a “strange object” (40), a title that is not a title, wherein lies a scandal: “The scandal is
simply the following: among the titles for governing there is one that breaks the chain, a title that
refutes itself: the seventh title is the absence of title. Such is the most profound trouble signified
by the word democracy” (41). I am reviewing Ranciere’s reading of the seven titles because it is
my view that it sheds additional light on my application of Deleuze to the Laws. That is, what I
believe these seven titles to portray is the Deleuzian notion of a “superior dialectic,” a theoretical

concept, which would allow differences and contradictions to remain in tension and disclose

182



difference and becoming. This is precisely the mechanism at work in the Athenian’s excursus on
the seven titles: as a set of categories and series of classification, very much after the manner of
Aristotle, the list illustrates a process of differentiation with a sort of cinematic arc. For instance,
the first title of ruling and being ruled (&pyewv kai dpyecBar) pertains to kinship and, more
specifically, to the claim of both the father and mother (natpdg xai untpdg), in other words, of
parents over their children (yovéag éxyovmv). What leads to the distinction between these two
sets of the opposition is the very principle of being born, generated by the coupling between
mother and father.

The feminine principle, understood to be the source of generation and reproduction,
compels even the sequence of these seven titles. What I want to argue and to demonstrate at this
moment is that what I take to be “feminine becoming” supplies the aesthetic component and
creates and maintains a chain and series of change. This is to say that it fosters these binary
oppositions but effaces the delineation between them, at the same time. The feminine principle
accomplishes this because it continues to build by moving on: it lies at the existence of the first
title and produces further layers of categories, the title of those of high birth to govern those of
low birth (yevvaiovg dysvvav dpyewv), followed by other claims based on the law of kinship. As
Ranciere notices, the sixth title to authority designates a shift, when the Athenian Stranger quotes
Pindar and the natural rule of law: the sixth claim, as it “comes into being” (d&iopo Ektov av
yiyvotro), establishes the authority of the wise (tov 6¢ ppovodvta) over the ignorant (tov
avemotuova). The Athenian would admit that it is scarcely born “against nature” (mapd VGV
g&yoye painv yiyvesOar) but, rather, “according to nature” (katd @votv 0€), and it is a “decree of
nature,” the natural rule of law or the rule of law, as it “engenders” (t1jv T0D VOLOV. .. TEPLKLIOVY),

over willing subjects (éxovimv), also “spontaneous” (00 Piatov).
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The language that Plato has the Athenian use reveals the process of change that the seven
titles to authority portray. It is a process driven by the feminine, the influence of becoming and
gignomai, which demarcates the boundary between ruler and ruled, subject and object, in its
various manifestations, and, subsequently, rearranges and, to a great extent, dismantles an
established hierarchy, in the seventh title. The seventh, the Athenian explains, refers to that claim
of drawing lots (&ig kAf|poV), the principle of randomness as the principle of rule. The person,
who is successful at obtaining by lot, takes his place as ruler (Aaydvta pév dpyewv), and, on the
contrary, the loser, unlucky in his lot (duokAnpodvta), takes his place among the ruled (dmdvra
dpyecBar). Whereas the sixth title is the “greatest” (10 0¢ puéyiotov), this one is the “fairest” (0
dwarotarov). I dwell on the transition from the sixth to the seventh because it is my view that it
embodies a cinematic move: that is, the shift produces a moment of discontinuity, in the sense
that it breaks what seemed to be a linear progression, from claims based on kinship to the next,
which express nature. The seventh title shows how these hierarchical relationships can be
negated, reversed, depending on the outcome of the lots, and reordered, setting up a new social
contract among those who agree and reconstructing the political relation, one, which is based on
equality, in other words, the democratic principle. It is an aesthetic move in a very true sense
because, by capping off the titles and completing the numerical list, the seventh claim to
authority displays the potential to reshape and to mix relationships, ties among citizens.

The variety of these seven titles and, particularly, the force of paradoxical negation that
the seventh claim represents demonstrates Deleuze’s concept of the superior dialectic because
this frame, in addition to the other images that compose Book III, works in a montage, in a
connection of divergent historical movement. Even the Athenian Stranger recognizes the

contradictions inherent to the list:
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AO. “Opiic ,” paiuev v, “0O vopodéta,” mpog Tva
nailovieg TV éml vopmv 0oy 10vTmv pading, “Oca €Tl
TPOS Gpyovtag aStmpata, Kol 0Tt TeQLKOTA TPOG AAANAL
Evavting; VOV yap Ot OTACEDY TNYNV TVOL AVILUPNKALEV MUETS,
fiv 0€l o¢ Bepamedey. TPOTOV 08 PeD’ MUY AvAcKEYOL TGS
1€ Kol Tl mopd TadTo Apaptovies ol tept te Apyog kai Meo-
onvny Bactific avtovg dua kol v Tdv EAMvev dbvauy,
ovoav Oavpactny &v 16 ToTE XpOVm, dédetpay. ..
Ovkodv dfjlov a¢ TpdTOoV ToDTO 01 TOTE PACIATG
€00V, TO TAEOVEKTEV TV TeBEVTOV VoUWV, Kol O AOY® T
Kol OpKk® EMVESAV, O GLVEPAOVIOAV AVTOTG, GAAXL 1) Ola-
pmvio, O Muelc papev, odoa duodia peyiotn, dokodoo d¢
cooia, whvt’ gkelva o1 TANUUEAELOV KOl AUOLGTOY TV
mkpav 01€edepev; (Pl. Leg. 690e-691a.)

[Ath.: ¢ ‘So you see, O legislator’ (as we might playfully address one of those
who lightly sets about legislation), ‘you see how many titles to authority there are,
and how they naturally conflict with each other. Now here’s a source of civil
strife we’ve discovered for you, which you must remedy. First, though, join us in
trying to find out how the kings of Argos and Messene went astray and broke
these rules, and so destroyed themselves and the power of Greece, for all its
splendor at that time...So is it not clear that what those kings strove for first was
to get the better of the established laws, and that they were not in accord with one
another about the pledge, which they had approved both by word and by oath, and
this lack of harmony (which is, in our view, the ‘crassest’ stupidity, though it
looks like wisdom) put the whole arrangement jarringly off key and out of tune:
hence its destruction?’]

To an imaginary addressee, the Athenian points out the obvious, “You see how many titles to

authority there are” (6ca €oti TpOg dpyovrag dEidpata), and “how they are essentially opposed

to one another” (811 mepukdTa TPOS AAANAL EvavTing). Tensions produced by the incompatible

facets of the seven titles lie at the heart and constitute the cause of civil war, for discussion about

these claims seems to have facilitated an important discovery for the group: “Now here’s a

source of civil strife we have found for you, which you must allay or “treat medically” (vOv yap

On oTAcEMV TNYNV TvVOL dvruprkapey NUETS, v 0l oe Bepamevetv). The seven titles themselves

might have caused the demise of the Dorian League or the misapplication of these principles,

when the kings of Argos and Messene went astray (apoaptdveg ol mepi te Apyog kail Meo-

onvnv Baciific) and destroyed themselves and the power of Greece (a0ToVg Gpa Kol TV TV
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EAMvov dovauwy. .. §1eeipav), though it was “marvelous at that time” (odcov Oovpactiv &v
@ 101 YpOov®). The lack of agreement among the leaders leads to discord (1| dtapwvia), where
the aesthetic arrangement is one characterized by “bitter dissonance,” in addition to a “lack of
refinement” (310 TANUUELELOY KO dpLOVGTIOY TV TIKPAV).

The seven titles to authority prove an interesting case because, to a certain extent, the
Athenian’s temporary departure from his historical survey acts as an ecphrasis, in the sense that
it opens up onto a microscopic world of the macroscopic universe, and goes so far as to affect
and to make an impression on the outside world. That is, with the seven titles, Plato lays out the
basis and locates the source of differences and civil wars (ctdcewv mnynv). In some way, each
title, as a material object, works as an image and provides a brief and concise summary of a
historical and political situation or event, of ruling and being ruled, whether it be the authority of
parents over children, stronger over weaker, superior over inferior, etc., and moves in sequential
order. Since it encapsulates some of the previous political formations that have already been
mentioned, such as the first that arises after the flood, autocracy, for example, the sequence of
titles is a mini-montage of the larger montage comprised by Book III.

In addition, the titles, producing and begetting (nepukota), as they do, in contradictory
ways (mpog dAANAa Evavtiong), with respect to one another, while they display tensions, which
define the superior dialectic, at the same time create friction and are responsible for any future
conflicts that might transpire. In other words, they provide reason as to why city-states rise and
fall and why political change occurs, by accounting for the variety of relationships, which may
be overturned: undergoing a progression, from rules based on kinship to the concept of natural
law, the titles themselves compel the cycle of becoming and growing (nmepukdta). The last title,

in particular, shows itself to have the most disruptive impact and would seem to play the largest
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part in driving the dialectic; inherently tied to a notion of mixing and rotation, if not to that of
destruction, it might also perhaps lead to a momentary state of amousia.

What these interesting images thus make clear is that the Athenian Stranger’s historical
review amounts to an aesthetic project, embodied by the creation of Magnesia as a whole and,
particularly, by the city’s laws or nomoi. Just as he explicitly draws on musical metaphors in his
explanation for the demise of the Dorian League, so the Athenian again lays the accent on
proportionality and measurement when he explores the reasons for the success of Sparta, the
only city-state to survive out of the alliance:

AO. Edqv 11g peilova 5100 101G EAdttoot [duvapy]

TapelG 1O PéTplov, mhoiolg 1€ 1oTio Kol COUIGY TPOQTV
Kol yoyaig apydc, dvatpénetal mov mdvra, kol éEvPpilovia
T HEV €ig vOooug BeT, Ta & gig Ekyovov DPpewg aduciav.

i oVV 81 mote Aéyouev; Gpd ye O TO1OVIE, (g OvK EoT’,

o @ihor Gvdpeg, Ovntiic wuyfic eVoIC fTig ToTE duvioeTat
NV peylomv &v avBpomolg dpynv eEPey véa Kol Avumen-
Buvog, Hote pn T peyiomg vocov dvoiog TAnpwdeica
aOTHG TNV dtdvola, Hicog Eyety mpog TV £yydTata gilmv,
0 yevopevov tayL S1€eOepev otV Kol TAGOV THV SVVOLLY
Ne&vicey avtic; ToDT’ odv edAafndfjvor yvovtog O pétprov
LEYAA®V VOLOOETAV. (G OVV O TOTE YEVOLEVOV, VIV E0TIV
ueTprdToTo Tomdoat 1o 8 Eotkev etvor— (PL. Leg. 691c-d.)

[Ath.: ‘If one neglects the rule of proportion and gives things too great in power to
things too small—sails to ships, foods to bodies, offices of rule to souls— the
result is always disastrous. And they run, through excess of insolence, some to
bodily disorders, others, to that offspring of insolence, injustice. Now, what are
we getting at? Simply this: the mortal soul simply does not exist, my friends,
whose nature, when young and irresponsible, will ever be able to stand being in
the highest ruling position among men without getting satiated in mind with that
greatest of disorders, folly, and earning the detestation of its nearest friends. And
when this occurs, it quickly ruins the soul itself and annihilates the whole of its
power. A first-class lawgiver’s job is to have a sense of proportion and to guard
against this danger. So the most duly reasonable conjecture we can now frame as
to what took place at that epoch appears to be this...’]

This passage is significant for our discussion because the Athenian shows us how to arrive at

“the rule of proportion” (10 pétplov) in government, by cultivating an immortal soul. To prove
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his point, he uses analogies, a quintessentially Platonic method, such as that of fitting large sails
to small ships (mAoioig 1€ ioTia) or giving too much food to a small body (copactv Tpoenv).
When great authority is given to the soul (yuyoic dpydc), specifically, it has the potential to run
to “that offspring of insolence, injustice” (gig &xyovov Vpewg adikiav). The language of the
Athenian here emphasizes the plasticity of the soul, which has a nature (pOo1c) and may be made
full or “impregnated” by folly (dvoiog TAnpwBeica), the greatest of diseases (TG peyiotng
vooov). In order to prevent against this from “taking place” (6 yevopevov), the great lawgiver
must “perceive due measure” (yvovtog 10 HETPLOV).

Unlike the mortal body, the soul persists after death, and yet Plato treats it as if it were a
body capable of catching disease. If we understand the narrative to be a composition of mobile
sections, the cinematic enhancement magnifies the vital capacity of the soul, which, as a
gendered and, more specifically, a female body, goes through growth and transformation:
displaying the same function as the feminine womb, it can be made full and “impregnated”
(minpwbeica). The soul, furthermore, has a generative role, and the unhealthy, excessive one
“runs over” (0g7) to the offspring of lust, namely, injustice (gig Ekyovov HPpewg dadwkiav), one of
false logoi. The soul has a female nature (¢¥o1c), animating and animated like a person, who
incurs the hatred of its nearest friends (picog &yetv mpdg T@V £yyvtata @ilwv). It associates with
others, and, with its associations, in its interactions, the soul not only partakes in but also
produces new becomings (0 yevopevov): the corrupted version of the soul quickly ruins itself
(tayd d1épBepev avtnv) and destroys the entirety of its power (ndicav TV SUVOULY T|QAVIGEV
avtiic). This is the kind of mechanism, the reproductive capacity of the soul, the organism’s
vibratory intensities and movement in itself, ultimately responsible for change and the

presentation and passage of time: what takes place at some point in time “speedily” (6 yevopevov
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tayV), versus that which has occurred “in that era” (16t yevouevov).

Now we may be at a point at which to identify the source of these temporal, historical and
political transformations, and it is my view that it is traceable to some kind of feminine presence.
In the previous example, we see how the Athenian Stranger takes care to preserve moderation
and to achieve a certain harmony, in his composition of musical strains or a set of laws that will
mold the best kind of citizen, who displays balance in the soul, already malleable. The Athenian
later explains that, after the ideal city, a community of wives and children and all property, laws
in force impose the greatest possible unity on the state and make it “one” (vopot piav...wéAv
anepyatovtar) (Pl Leg. 739d).>” This is the second-best city that will be Magnesia. In this
political structure, the city, soul and laws are all interconnected and codepend on one another:
“The laws and conventions of Magnesia are intended to yield a consistent supply of
virtuous/excellent souls—and we may surmise, a regular if somewhat smaller number of ‘Births

299

in Beauty’” (Moore 106). If we understand the description of the soul at this moment in Book III
to be a mobile section in a series of others, the cinematic model lets us in to view the singular
movement of this immaterial feminine force, which provides and sustains the pulse of the body-
politic. Namely, it lets us see the soul as corporeal, which has the capacity to produce both true
and false /ogoi, vibrant things that take their part in the world and is, in turn, impacted by its
greater surroundings and structures, like the laws. This is to say that the application of the mobile
section to this particular place in the text materializes the soul, by reducing it to matter, and
illustrates inhuman durations and processes, which partake in the dialectic of history.

After the Athenian Stranger moves on from the Spartan constitution, which provides a

successful example from history (Pl. Leg. 692c¢), he engages with a more recent past, by treating

3 Laks has pointed out to us that, in this way, that Plato’s politeia in the Republic leads to the Laws: “The two

works are complementary, not because the ‘laws’ are expected to follow the ‘constitution,” but because the possible
follows upon the ideal model” (1990: 213).
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the Persian and Athenian constitutions, and, in this way, enters into another mobile section. That
is, the case of the Persians and Athenians marks a new historical stage and even looks ahead to
the future:

AB. Axovcov 81 vov. gicly molMTeldv olov pntépec 00
Tvég, € OV Tag BALag yeyovévar Aéymv dv Tic dpBdc Aéyor,
Kol TV P&V Tpocayopevely povapyioy 0pddv, Tv 8 ad on-
poxpatiov, kol thg pev to [epod®v yévog dkpov Exetv, ThG
8& Nuag: ai & ko 6yedov dmacat, kaddmep imov, £k
100TOV £ioi StomemouciApévar. ST 31 obv kai dvaykoiov
petalafeiv apeoiv tovtoty, eimep Ehevbepia T’ Eoton Kol
QWA pHeTd epovicE®S: O o1 PovAeTon UiV 6 Adyog TPoGc-
TatTEY, AEYOV OC 0VK &V ToTE TOVTMV TOMG AOLPOG YEVO-
pévn moltevbijvar dvvont’ Gv KoAdC.

KA. T1ag yap av;

AO. 'H pév toivov 10 povapytkdv, 1) 6¢ 10 éAedBepov
dyonnoaco PellOvag 1 £0e1 LOVoV, 0VOETEPQ T PETPLOL
KEKTNTOL TOVTOV, 0l 0¢ Duétepar, 1 te¢ Aakwovikn kai Kpn-
TIKN, pdAlov: ABnvaiot 6¢ kai [Tépcat 1O pev mhdot odT®
g, 1O VOV 88 frtov. T & aitio StEMOmpev: f yap; (Pl Leg. 693d- 694a.)

[Ath.: ‘Listen to me then. There are two mother-forms of constitutions, so to
speak, from which one may truly say all the rest are born. Monarchy is the proper
name for the first, and democracy for the second. The former has been taken to
extreme lengths by the Persians, the latter by my country; virtually all the others,
as I said, are modifications of these two. It is absolutely vital for a political system
to combine them, if it is to enjoy freedom and friendship allied with good
judgment. And that is what our argument intends to enjoin, when it declares that a
state, which does not partake of these, can never be properly constituted.’

CL.: ‘Of course.’

Ath.: ‘One state was over-eager in embracing only the principle of monarchy, the
other in embracing only the ideal of liberty; neither has achieved a balance
between the two. Your Laconian and Cretan states have done better, as were the
Athenian and Persian in old times, in contrast to their present condition. Shall we
expound the reasons for this?’]

This is truly the key passage that shows us what political space is understood to be: feminine
space, for the Athenian explicitly states that two mother forms of constitutions exist (eiciv
moMtel®dV olov untépeg 8Vo), from which one would rightly say that “the others have come into

being” (8¢ v tog dAAag yeyovévar Aéymv dv Tic dpOdc Aéyor); the rest are practically all varieties
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of the two (ék TovTOV gioi dtoumemowctipévar). In this particular place, the express connection is
made between the politeia and the female body, and what would normally seem to be an
inanimate entity, this sort of political container, is animated and, consequently, brings offspring
into the world, other kinds of bodies and city-states. Monarchy is one of these pure political
forms, a race or “offspring” exemplified by the Persians (tf|g pév to0 Ilepo®dv yévog), in addition
to democracy, taken to extreme lengths by “us” (fudc), the Athenians. They form the basis of the
mixed constitution, which “partakes of both of these” (petarafelv dppoiv tovtowv), and the city-
state that “is born without share of these” (tobtwv moAg dpopog yevouévn), could never be
“beautifully” governed (ovx év mote...toMteLO VAL SOvOLT’ GV KOAGDC).

The move into the not so distant past demonstrates and caps a crown on what [ have been
arguing and aiming to convey in this chapter, namely that Book III fails to present a decline
narrative. Instead, what we witness in the Athenian’s account is a growing intricacy and
complexity, from the Age of Cronos and state of nature to the interlocutors’ present day, and
even a certain degree of progression, from principles of arkhe and claims based on kinship to
those on based on nature, where the Athenian Stranger introduces the concept of natural law by
quoting Pindar in the sixth title to authority, and, finally, to the democratic principle, in the
seventh. The contradictions and tensions produced by these titles are ameliorated and achieve
their resolution in the Spartan constitution, which proves to last to the present period, stable and
durable, and serves as a model for Magnesia, Plato’s second-best city. It is my belief that the
Athenian’s language at this point reveals and substantiates what is the cause of change and
actually constitutes this evolution, the maternal figure of space or the container, through which
metaboleé takes place and activates processes of flux. By facilitating these movements, the

feminine principle of becoming produces layers of complications, differentiations and shapes the
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material components that it contains. It fuels the engine of dialectic and, because conflict occurs
in and originates from feminine space, it is the force that is responsible for providing the material
matter of politics, and, in this way, generates politics, a field, art or techné that goes beyond
family ties and the household, such primitive communities.

Deleuze’s concept of the mobile section, furthermore, allows us to zoom in onto each
temporal period, juxtaposed to the next, in a sequence and lends a sense of time as a whole of
differing series of becoming. The Platonic image that is deployed in this instance delineates the
tensions that are given rise, either resolved, as they are in the case of Sparta, or exacerbated,
which leads to additional change and imbalances. The Persians, for example, excessively
“embrace” the principle of monarchy (1) 6& 10 éAevBepov dyamnoaca pelldvmg), and the medium
through which this transformation takes place, interestingly enough, is the actual female body:
women, who rear the children of Cyrus, in the absence of men (év dvop®dv épnpiq), give these
infants a “womanish” education (I'vvaukeiav), conducted as it is by the royal harem (Pl. Leg.
694¢). Remarkably, these women themselves are becoming, “lately grown rich” (yovoik®dv
vewoTi yeyovuldv mhovciov) (Pl Leg. 694e).

By understanding these various scenarios to be effective components and singularities,
which produce meaning, we can focus on and interrogate the idea of difference in the differences
that are set as borders along each of the images. The feminine principle negotiates this very
principle of difference, for it is the other, and supplies the matter with which to engage in
dialectic. The mobile section is relevant for my examination of Book III, rather than the time-
image discussed in the previous chapter, because Plato has the Athenian Stranger portray a
dialectical politics and history, not as the inevitable unfolding of some unchanging human

essence, but history as materialist. As we know, Deleuze’s montage is composed of mobile
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sections, which present the moving of movement and both the decomposition and recomposition
of matter, and, thereby, creates an indirect image of time. What I hope to have suggested is that
the cinematic montage is already found in the Athenian’s account; at the most fundamental level,

it depicts historical movement and yields an indirect sense of time, in other words, history.
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Ch. 4

Goodbye to Language: the chora in the Timaeus

“What’s difficult is to fit flatness into depth.” — J.-L. Godard

I. Space

In this chapter, I will be elucidating the apparatus that makes the explicit association
between the feminine and the sphere of becoming, and that is the chora in Plato’s Timaeus. It is a
concept that has sparked much interest and discussion among modern theorists: Levinas, for
instance, defines it as ““...an irrecuperable, pre-ontological past” (78), a sort of fantasy space,
prior to meaning and difference, as it, especially, is for Derrida, who sees the chora as an abyss
between the sensible and the intelligible, being and nothingness, being and the lesser being,
“...the opening of a place ‘in’ which everything would come both to take place and to be
reflected,” a mise en abyme (1997: 21) and site of différance.”®> Among feminist critics, in
particular, Kristeva borrows the term chora from the Timaeus “...to denote an essentially mobile
and extremely provisional articulation constituted by movements and their ephemeral stases”
(25)—a maternal pre-semiotic space—while Irigaray makes the comparison between the chora
and the cave, a passive receptacle, into which the Ideas or forms are constantly passing (173).>* I
mention various treatments of Plato’s chora, in passing, in order to illustrate both the
significance and legacy of this mysterious notion, and now, in the following discussion, I will
turn to the original source material to determine how and why these modern authors might have

drawn and extracted such interpretations of the ancient concept.

3 Différance is understood to be “...the marginal and differential meaning that undercuts and destabilizes

Plato’s metaphysical dualism” (Giannopoulou 166).
3 For a recent treatment of the influence of Plato’s thought on feminist intellectual life in post-modern France
and even on Anglo-American thought, see Miller: “The ancient world, in general, and Plato, in particular, function
as our theoretical unconscious” (viii).
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In the Timaeus, Plato uses such language and similar terms, on which subsequent authors
will expand, to describe his conception of the chora. It is described by Timaeus as the “mother”
and “receptacle” of what has come to be:

TADTOV 0DV KOi T) T0 TV TAVTOV del T8 dvimv

KOTO OV £0VTOD TOAAAKLG GPOUOIDHOTO KAADG LEAAOVTL
déxectat TAvT®V £KTOG AT TPOCNKEL TEPLKEVAL TRV EIODV.
O10 on TV 0D YeYOVOTOG Opatod Kol TAvVT™S aicOntod un-
Tépa. Kol VTodoYNV UNTE YHiV UNTE AEPa PUNTE TOP UNTE VDOWP
Aéyopev, unte 860 £k ToVTOV pTe & OV TadTa Yéyovey:
GAL Avopatov 100G Tt Kod GHOPPOV, TAVSEXEC, HETAALL-
Bavov 6¢ dmopdtatd mn Tod vontod Koi SUGAAMTOTATOV OVTO
Aéyovteg o0 yevoodueba. (Pl. 7i. S1a-b.)

[‘In the same way, then, it is appropriate that the thing which is to be fitted to
receive frequently throughout its whole self the likenesses of all intelligible
objects, the things which always are, be void of all forms. Wherefore, let us not
speak of her that is the Mother and Receptacle of this generated world, which is
perceptible by sight and all the senses, by the name of earth or air or fire or water,
or any of their aggregates or constituents. But if we describe her as an invisible and
shapeless sort of thing, all-receptive, and in some most perplexing and
incomprehensible way partaking of the intelligible, we shall not lie.’]*
It would seem that the chora functions as a pseudo-womb, that is, a container for images and
copies (adpopowwdpata) that pass through it. Joubaud in her section « Qu’est-ce que la chora »
says that it is not a body, although bodies are formed in it: « Cette absence de forme, outre le fait
de I’invisibilité, laisse par ailleurs supposer que la chora n’est pas un corps, bien qu’ayant en elle
des corps qui se forment » (26). She also argues that Plato insists on the association of passivity
with the feminine: « Elle recouvre les notions de « porte-empreintes », « réceptacle »,
«nourrice » ; elle est également dite « mere » ; il y a la répétition de verbes comme « recevoir »,
I’emploi de tours grammaticaux passifs, mettant en ceuvre une mythologie sexuelle » (29).

After looking more closely at the passage, we might begin to understand why the chora

would be received and interpreted as a passive object by these readers and why the feminine

3 Translations have been adapted from Zeyl’s.
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would be mapped onto this passivity; Plato himself has Timaeus describe it as a mother
(untépa), as some kind of unseen and shapeless shape (dvopatov £166¢ Tt koi dpoppov). The
chora properly “receives” (KoaA®c...0éxec0an) all the likenesses of the intelligible and eternal
things (10 T®v mhvtov del e dvtov), and yet it itself is devoid of all forms (€ktog aOTH...TOV
€ld®dv). Timaeus will, furthermore, categorize it as a “third type,” the space, which always exists
and cannot be destroyed, a fixed site for all things that come to be (tpitov §& av yévog dv 10 Tiig
Y®Opog del, Bopav oV Tpocdeyduevov, Edpav 6¢ Tapéyov dca Exet yéveow macw) (Pl Ti. 52a-b).
We are “dreaming” (6velpomoiodpev) when we say that everything that exists must necessarily
be somewhere in some place and occupying some space (yopav tivé) and that that which is

9 ¢

neither on earth nor anywhere in heaven is nothing (P1. 7i. 52b). As a “third type,” “tangible”
(amtov) in a dream state (PL. 7i. 52b), in this way, the chora makes itself available for the
Derridean reading, as “...the opening of a place ‘in” which everything would...come to take
place and be reflected” (1995: 104).

The Platonic chora escapes the classic pitfall of dualism and binary distinctions precisely
because it introduces and works as the third element in this metaphysical structure. Though
Derrida and these feminist critics place the accent, in their treatment of the chora, as a sort of
irrecuperable remainder belonging to the fantastic past, on the static nature of space, it is my
belief that such an understanding fails to grasp the full potential and power of the concept.”
Interestingly enough, in her interpretation of the essay included in the Festschrift dedicated to

Vernant, Hernandez suggests that Derrida emphasizes the ideological and political aspects of the

chora and that the concept of différance is inherently political:

36 Though it is important to take into consideration how Derrida’s position on the chora evolves in his various

returns and, as Miller tells us, in the chapter entitled KAhdra, he understands the third element to be “...that moment
in which the Platonic system acknowledges its own outside as always already internal to the system and hence self-
deconstructive” (146).
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La khora est pour Derrida un lieu de résistance : elle résiste aussi bien a la maitrise démiurgique
qu’aux appropriations anthropomorphiques et symboliques auxquelles elle donne lieu sans pour
autant s’y réduire. Elle est un espace d’exclusion et de sélection qui indique a la fois la nécessité
de la limite et le caractére fictionnel de toute limite. Elle est le lieu ou s’inscrit et se construit une
structure supplémentaire d’exclusions (le bon/le mauvais, I’homme/I’animal, etc.) qui décide de
I’appartenance et de la non appartenance a un « nous », a une « communauté » ou une «
collectivité » (4).

Bianchi also moves away from previous readings that stress impassivity, when she traces the
genealogical significance of the chora in feminist theory and argues that the receptacle/chora, as
an irreducibly feminine errant cause of cosmic motion, as a site of figural and ontic/ontological
generativity and as a revelatory originary chiasmus of appropriation and dispersal “...may be a
potent theoretical locus through which to reread and perhaps displace a metaphysical architecture
handed down to us by the Greeks” (135-136). What has already been suggested by my analyses
of metabolé in both the Republic and the Laws is that the choratic apparatus is set into motion in
the process of change, and, as the nurse of becoming, produces a new ontological existence, in
every stage of the cycle. This is to say that the chora, operative in the Timaeus, provides a potent
theoretical locus through which to reread and to displace Plato’s own metaphysical architecture.
What we lose in these other treatments of the chora is the very vibrancy and dynamism of
inhabited space, as it is portrayed by Plato. Within the framework of vital materialism, in her
description of the chora, Sheldon equates it with Deleuze and Guattari’s notion of the “body
without organs:” an “...autonomous, dynamic, temporalized space through which subindividual
matters, vibratory intensities, and affects might cross and be altered through that crossing”
(212). It is a vitalizing engine and introduces, with its motions, a double articulation: “As a
tertium quid, the ‘third thing’ that transmits and transforms dynamic form, the chora both enables
and distorts the autopoiesis of apparently incorporeal matters like thought” (Sheldon 213). In
other words, virtual speeds and intensities that define the chora coincide with, cause and are

caused by the object itself: “...dualism...between the actual object and its virtualities creates a
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separation between the background of speeds and intensities that get captured by the drag of
organization and sedimented into an actual object whose constrained vibratory intensity then
ripples back across the field of force relations” (Sheldon 213).

This is how I will conceive of the Platonic chora and, to clarify and to illustrate the
affective relevance of this concept, I will add that it facilitates a lively and porous experience
and, particularly, what we can understand to be a cinematic experience. By “cinematic,” I mean
that element of flux and becoming, which takes place in space, from place to place, and creates,
in turn, an itinerant narrative. In “A Geography of the Moving Image,” Bruno identifies a
feminine and maternal space in the eight decorations produced by Gian Lorenzo Bernini in the

interior of Saint Peter’s in Rome, and they depict different facial expressions:

Connected by the mobile spectator and associated by way of peripatetics, the apparently unrelated
faces produce a story—a woman’s story. The change of facial expressions, once placed in the
gendered realm, becomes readable: the decorations depict the contractions and final release of a
woman’s face, suggesting the different stages of her labor and delivery. Ultimately, this
architectural tour tells the story of the inside of a woman’s body. Walking inside an architectural
space, we have actually walked into an ‘interior.” The sequence of views has unleashed an
intimate story. The walk has created a montage of gender viewed (2007: 63).

In this chapter, I will be showing the connection between corpus and space through my reading
of Plato’s chora, as a mobile address for gender’s dwelling, ““...and the house moves” (Bruno
2007: 64). This is to say that the original chora in the Timaeus works exactly in this way, as
Bruno describes it: negotiating the boundary between exterior and interior, an anatomy of gender
lays out the terrain for cinematic space.

Such an alliance between film and architecture will act as the heuristic model and prism
through which to view the ancient text and the chora in the Timaeus. Bruno, in her meditations
on these media and, in particular, on the intersection between cinematic and architectural paths,
draws on Eisenstein’s observations of embodied territory and spatial inhabitation: “An

architectural ensemble...is a montage from the point of view of a moving
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spectator...Cinematographic montage is, too, a means to ‘link’ in one point—the screen—
various elements (fragments) of a phenomenon filmed in diverse dimensions, from diverse points
of view and sides” (16-17). Deleuze in his books on cinema attributes the highest form of the
montage to Eisenstein, who “...sought an image of shock or of ecstatic intensity that would
move the spectator from percept to concept, or from image to thought” (Rodowick 182). Simply
put, cinema has a real tangible impact, and we are now at a point to notice the coincidence
between what is aesthetic and what is political: “At the most fundamental level, cinematic
movement, whose essence is montage, produces a shock in thought communicated directly,
physiologically and mentally, to the spectator. Thought is conceived here not as a power or a
potential, but rather as a material force, ‘as if the cinema were telling us: with me, with the
movement-image, you can’t escape the shock which arouses the thinker in you (7ime-Image
156)”” (Rodowick 182).

Taking these various approaches into consideration, I will recuperate the chora from
previous treatments that focus on its passivity and demonstrate, instead, its vitality and
animation, how it comprises and is comprised by the affects it generates. It is my view,
moreover, that it serves as a medium for change, in the manner of a floating container and female
womb, a feminine space that opens up possibilities for the future. By thinking of the chora
architecturally and cinematically, we can thus enhance the aesthetic expressions of space and the
interactions to which it gives rise. I will argue that the feminine chora in the Timaeus acts as the
bridge between the pre-cosmic past and the time of the polis or political period, as the center and
locus of becoming, which proves constant between these two temporal phases and promotes
movement from one to the other. Whereas Sallis remarks that, in the Platonic texts, the general

orientation to production may be accompanied by a critique of production, that is, “...a marking
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of'its limits” (51), as he identifies a moment of subversion of the metaphysical determination of
being in the abysmal chora,’’ in my reading of the dialogue, I will privilege the productive and
generative aspects of this theoretical concept and set it up as a space of construction and
reconstruction since it plays the role of a female body. The experience of residing in space, in
this womb, is both cinematic and political because one moves in it and encounters material

forces, phenomenal shocks and episodic violence.

I1. Hysteron proteron
In his descriptions of the creation of the world, Plato expressly genders the pre-cosmic
chora. As Bergren notices, the title character of the dialogue, Timaeus, tells the story in three

phrases and employs the figure of speech hysteron-proteron ‘later before earlier’ order:

In the first phase, Timaeus explains how the démiourgos ‘builds’ (tektainé) and ‘constructs’
(synistémi) the kosmos as an eikén ‘likeness, copy’ using a Form as paradeigma ‘model’ in chéra
‘place, space’ (48e2-52d1). He then moves back in time to describe the characteristics of pre-
cosmic chéra—how chéra was before the building of the kosmos (52d1-53a7). And then he
returns in time to complete his account of the cosmic construction, stressing the features that form
its surpassing beauty (53b1-69a5) (2010: 346).

In the middle sequence, in a sort of “flashback,” as Bergren calls it (2010: 348), Timaeus
explains how the chora works:

0 aVTOG o1 AOYOC
Kol wepl THG TA TAVTO dEYOUEVIS COUATA PVGEMS. TOVTOV
a0V Ael TpospNTEOV: €K YAP THS £AVTIG TO TOPATAY OVK
éElotaton duvlpemc—ogyetal te yap Ael T TAvVTOL, Kol
LOPOTV 0VJEUIRY TOTE OVOEVL TV €1G10VTMOV Opoiay eAnpev
0VSOUT) 0OVOAUDS: EKpaYEIOV YAP VOEL TAVTL KETTOL, KIVOV-
HeVOV 1€ Kol dtooynUatilOpeEVOV VIO TAV EICIOVTOV, Qoi-
veton 0¢ OV éketva dAAote dAlolov—ra 08 giclovta Kol

37 Sallis, in his examination of the Timaeus, advances a discourse of chorology, which consists in Derridean

deconstruction: “If one were to take metaphysics to be constituted precisely by the governance of the twofold, then
the chorology could be said to bring both the founding of metaphysics and its displacement, both at once.
Originating metaphysics would have been exposing it to the abyss, to the abysmal ydpa which is both origin and
abyss, both at the same time. Then one could say—with the requisite reservations—that the beginning of
metaphysics will have been already the end of metaphysics” (123).
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€€1ovta TV dvtv del rumpata, Tutemdévta an’ avTdV
TpomOV TIVEL SVGPPacTOV Kol BawpacTdv, Ov eic avdig péTipey.
&v 8’ oV 1® moapdvTL yp YEvn Stavondijvor Tp1TTd, TO pév
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dgxouevov untpi, 0 8’ 60ev matpi, TNV 08 peETAEL TOVTMOV
@UoW EkYOVE, Vofoal Te MG 0VK GV BALMG, EKTVTTOUATOG
g€oeobar péALovTog 1€tV Tokilov Tdcag mowiiag, TovT’
adTO &v @ &kTumovEVOV dvicTaTal YEvolt® GV MOpPECKEVO-
Guévov €D, TANV Bpopeov dv Eketvav dmac@®v T@V 18edv doag
péALOL 0éyecBail mobev. dpotov yap OV TV ENEIGIOVIDV

Tl T TG Evavtiog T 1€ THS TO Tapdmay GAANG PUGEMG
omot’ EABO1 deyoOUEVOV KOKADS GV APOLOLOT, TV aOTOD TTOPEL-
PoivoV dytv. $10 Kol TAVTOV £KTOG EIBMV etvan YPedV

10 10 Tavta EkdeEOuEVOV v avTd Yév... (PL. Ti. 50b-e.)

[Ti.: ‘Now the same account holds also for that nature which receives all the
bodies. It must be called always by the same name, for it does not depart from its
own quality in any way. Not only does it always receive all things, it has never in
any way whatever taken on any characteristic similar to any of the things that
enter it. For it is laid down by nature as a molding-stuff for everything, being
moved and marked by the things that enter it. These are the things that make it
appear different at different times. The things that enter and leave it are imitations
of those things that always are, imprinted after their likeness in a marvelous way
that is hard to describe. This is something we shall pursue at another time. For the
moment, we need to keep in mind three kinds: that which comes to be, that in
which it comes to be and the source wherefrom the coming to be is copied and
produced. It is quite appropriate to compare the receiving thing to a mother, the
source to a father and the nature between them to their offspring. And also to
perceive that if the imprints are to be varied, with all the varieties there to see, this
thing upon which the imprints are to be formed could not be well prepared for that
role if it were not itself devoid of any of those characters that it is to receive from
elsewhere. For were it similar to any of the entering forms, it could not
successfully copy their opposites or things of a totally different nature whenever it
were to receive them. It would be showing its own face as well. Wherefore it is
right that the substance which is to receive within itself all the kinds should be
void of all forms.’]

As the space in which the created universe may subsist, the chora proves an elusive figure from

the start, and emphasis is laid on its ability to receive, to produce and to change bodies: it is

characterized as a nature or “origin that receives all the bodies” (tfig t& mévta deyopnévng copoTo

@Vvoemq), though the receptacle “nowhere” (ovdout) and “in no way” (o0oaudg) takes on any
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shape similar to any of the things that enter into it (Lop@T|v oVdgpiay TOTE 0VOEVI TV EICIOVTOV
opotav eiAngev). For this reason, a “recipient of impressions” (ékpayeiov), it has a chameleon-
like character, for it appears different at different times (paivetat...GAAote dAloiov), and
displays a certain emptiness, totally devoid of all characteristics and shapes of its own (wévtwv
EKTOG €lOMV).

Different metaphysical components correspond to individual members of the oikos:
Timaeus, for instance, compares the recipient to the mother (deyopevov untpi), in other words,
the chora, the source to a father (10 6’ 60ev matpi) and what is engendered between these two to
the offspring (v 8¢ petald TovtOV PV £kydvem), and they compose “three kinds”
(yévn...1purtd). The set of metaphors that are deployed serves as a key moment for my reading
and treatment of the chora; Plato equates “that in which it comes to be” (10 8’ &v @ yiyveton)
with the figure of the mother, for it constitutes maternal space, while “that which comes to be”
(t0 pév yryvopevov) and “the source from which becoming is born” (10 8’ 60ev dgpopotovpevov
@veTat TO yryvouevov) correspond to the offspring and father, respectively. By making these
associations, Plato genders separate ontological categories and, specifically, at this time when he
has Timaeus recount the origin of the kosmos, he reverts to the language of becoming, kinship
and maternity and, in doing so, lays stress on the process of procreation and creation. What we
see is that feminine space, the three-dimensional field of the chora (PL. Ti. 32b), is necessary in
order to receive, a quality that is made clear by the repetition of the verb dechomai in this
passage, and to contain a copy of the Eternal model and Living Thing.

The presence of the receptacle facilitates the creation of the universe because it literally
provides the space and makes room for images of the eternal model, containing what becomes of

these imitations. In addition, it explains why certain elements transform, such as why water, at
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one point, condenses to stones and earth, which, in turn, dissolves and turns to wind and air, at
another (PL. 7i. 49b-c). Timaeus, in his observations of how these four primary elements—water,
earth, air and fire— undergo flux, sees them passing on to one another, “as it would seem,” in a
“cycle” the gift of birth or “coming to be” (kK0kAov te obtm draddovTa €ig dAANAA, O aiveral,
v véveow) (Pl. 7i. 49¢). Though the chora may be shapeless (&popeov), without partaking of
all of those characters that it is to receive from elsewhere (Gpopeov dv éxeivov anac®v TV
10edv doag péArol déyechal mobev), the movements of these elements comprise a journey of flux
and, with their motions, energize the space in which they are held. Finally, the emphasis on
cycles and generation is another way in which the feminine experience, that is, the experience of
pregnancy and giving birth, is invoked.

We already looked at the crucial passage where the chora is described as the “mother of
that which becomes” (v 100 yeyovotoc... untépa), and “in some most perplexing way” it also
partakes in the intelligible (petaiappavov 6& dnopdtatd i tod vontod) (PL 7i. 51a-b), but now
I would like to continue exploring the female anatomy and probe what takes place in the
feminine contraption, the womb. The chora finds a parallel in the ancient conception of the
wandering womb since, Timaeus explains, this sort of space oscillates and moves, filled and
agitated by sensations:

...8V 1€ Kai yOpav Kol YEvesy givar,

Tpio TpLYT), Koi TPiv 0VpavOV YevESOHL: TNV OE O1) YEVEGEMG
TIOMVNV Dypatvopévny Koi Tupovpévny Kol TG yiig Te Kol
Aépog LopPag deyouévny, kai doa dAla ToVTOLG TAON GUV-
gneton TAGKOLGAV, TOVTOdATNV HeV 1TV paiveshat, o1 6
0 uno’ odpoiwv duvdapewv pnte icoppdnwv EumiptiacHor Kot’
000V aOTHG I60pPOTETY, AAL’ AVOUAA®S TAVTY TOAXVTOV-
pévnv oelecBon pev O’ Eketvov avTNV, KIVOLUEVTV O’ O
mhAv gkelva ogiev: T 6€ Kivovpeva dAla GALoGE del
@épecabor drakpvopeva, Gomep T VO TAOV TAOKAVOV TE Kol
Opybvav T®V mEPL TV TOD GiTov KABOPOLV GEWOUEVA KOl

AVIKP®UEVO TO LEV TUKVA Kol Bapéa GAAN, TO O€ pova
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kol koD €ig Etépav et pepdpeva Edpav- (PL. Ti. 52d-53a.)
[Ti.: “...there are being, space and becoming, three distinct things that existed
even before the heavens came to be. Now as the wetnurse of becoming turns
watery and fiery and receives the shapes of earth and air, and as it acquires all the
properties that come with these characters, it exhibits every variety of appearance,
but because it is filled with powers that are neither similar nor evenly balanced,
no part of it is in balance. It sways unevenly in every direction as it is shaken by
those things, and being set in motion it in turn shakes them. And as they are
moved, they drift continually, some in one direction and others in others,
separating from one another; just as the particles that are shaken and winnowed
by the sieves and other instruments used for the cleansing of corn fall into one
place if they are solid and heavy, but fly off and settle elsewhere if they are
spongy and light.’]
In a state of primitive chaos, three distinct realities exist, being, space and becoming (v te kol
ydpav Kol yéveotv eivar), before the heavens “came into being” (mpiv oOpovov yevésOar). The
chora, in fact, combines these separate ingredients, characterized as the “nurse of becoming”
(trv o6& oM yevéoewg TiBNvN V), and momentarily soaks up the properties that enter into it, turning
wet and burning with fire (Oypawvopévny kai mopoovpévny), as it receives the shapes of earth and
air (t0g yig e Kol aépog Lopeas dexopévny). At the same time that it comes into these states or
“properties” (ma0n...mdoyovoav), the receptacle assumes a variety of visible aspects
(mavTodomnv pev 10elv paivesBar) and is “filled” with powers that are neither similar nor evenly
balanced (U0’ opoiwv duvdpewv pnte icoppdnwv Eumiptiacor). As a result, it sways
irregularly, in every direction, as it is shaken by those things (dvopdimg Tavtn taAaviovpévny
oeiesBon pév v’ éxeivov adtv), and, being moved (ktvovpévny), it in turn shakes them (o)
oAV EKelva Gelew).
In the way that it works, the chora truly embodies the “third type,” defined by the
properties that it itself engenders, as it temporarily takes on various characterizations. In other

words, the chora is at once both inside and outside, for, as space and a “seat” (Pl. 7i. 52b), it

provides a spatial location for the elements that pass into it and subsequently depart from it. It
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seems to have more than one function, as it occupies space as a material substratum, as a sort of
ointment, for example, which serves as a neutral base for fragrances (Pl. 7i. 50¢), and
simultaneously constitutes space or the very room in which it subsists. The level of ambiguity
surrounding its identity is heightened by the motions that the chora undergoes and also causes: it
shakes and is shaken by the particles that it filters, and they fly continually in various directions
(taL 0¢ Kivovpeva GAAa GAAoce del pépecBar) and are separated or “dissipated” (draxpivopeva).
Timaeus makes the comparison to a sieve or some other kind of instrument by which these
particles are shaken and sifted out (celdpeva kai avikpdpeva), as in the case of cleansing corn
(mepi TV 10D oitov kKABapov). A porous entity, malleable, the chora, in the act of filtering,
creates and is created by its movements and the matter of what becomes, by its offspring.

The obscurity of the chora is demystified if we understand it to work as a womb of the
kosmos, and the parallel between these two feminine spaces is made clear if we look at the
Hippocratic treatment of the wandering womb. In On the diseases of women, when a woman
does not have intercourse, her womb becomes dry and is liable to be displaced (Hippoc. Mul.
1.7). It may move towards the bladder, causing strangury, and towards the head, causing
suffocation, sleepiness and foaming at the mouth:

"Hv 6¢& nvi§ mpooti] é€amivng, yivetat o0& palota Thot pn
Euviovonotv Avopdot kal THot yepartépnot LaALoV 1| Thol vemTépnot:
KOVQOTEPUL VAP Ol URTpOL CQEWV €l0i yYiveTor 0& PaAoTa d1d TOOE:
EMNV Keveayynon Kol ToAommpnon TAéov Thg pabnotog, avavosicat
ol pfitpot Vo TG ToAamwping oTpéPovtal, dte Keveal éodoot Kol
KODQOL E0PLYWPIN Yap cOiv E0TV DoTe oTPEPesOat, dte THG KOLANg
KeVENG €00omg: otpe@ipeval 6¢ EMPAALOLGL T@ TjmoTL, Kol OpoD yivov-
Ta, Koi €6 T Voxdvopla EUPdAiovct: BEovat yap Kai Epyoviat

dvo Tpog TV ikpada, dte VIO THG TaAmmmping Enpavosicot paAiov
10D Kopod- 1O 8& Yrop ikpoAéov dotiv: Emny 8¢ EmPaAmwot Td

fmatt, mviyo toéovoty £€amivng EmAapfavousat TOV SIITVooV TOV
nepl TV Kodinv. Kai dpo te dpyovrar Eotiv d1e TPoSPArAety Tpog

70 imap, Kol Ao Thg KEQAAC ALy LA KaTappPéet £C To Doy OVSpLa
010 TVIYOUEVNG, Kai EaTv Ote dua Tf) KoTapPOoeL ToD AEYHOTOS

205



gpyovtat &g xpnv Amd Tod fratog, kol moveton 1) Tvil. Katépyov-

T 0¢ KaBeAkvoaoat ikpdoa kol BapuvOeicat TpuopOg 08 A’ ov-
TEOV yiveTal, EMNV YOPEMGLY £C EdpMV TNV GOEMV OVTEMV: EMNV O
KatéAmaoty, Eotv 8te 1 Yoot p HeT’ EKEIVA VYpOoTEPT YiveTOL T) €V

@ TPV XPOVE* YOAL YOp 71ON 1 KEQOAT TOD PAEYUATOG £G THV KOWAINV.
"Emv 8¢ mpdg @ fimatt Eoov ai ufjtpot Kol Toicty VIoyovopiolot,

Kol TViyoot, T0 Aevkd T@V 0POoAU®Y avaPdidet, Kol yoypn yiveTol:
eilol 0¢ ol kol meMdval yivovtot fjon: kai Tovg 006vTag Bpuyet, Kol
oiela éml 10 oo Péet, kal oikaot Toloty VIO THG PaKAEINg Vou-
cov &yopévotoy. "Hv 8¢ ypovicwov ai pfitpot tpdg t@ fratt kol
Toiow VIoYovopiolsty, dmomviyetar 1 yovn. "Eoti & dte, €mnv
KEVEAYYNON 1] YOVI] KOl EMTOAT®OPNOT), Ol UTTPOL GTPEPOLEVOL

TPOG THG KVOTLOGC TOV GTOUOOV TPOCTITTOVGL KOl GTPayyoupinv
TOLE0LGLV, BALO 08 0VOEV KakOV Toyel, Kol &v Tdyet bywaivel Oepa-
nevopévn, Eott & é1e Kad avtopdtn. "Eott 8’ fowv &k todoummping

1} dotting Tpog 6G6PLV 1| TPOG ioyia Tpoomesodsal TOVoLs Tapéyovaty. (Hippoc.
Mul. 1.7.)

[If suffocation occurs suddenly, it will happen especially to women who do not
have intercourse and to older women rather than to young ones, for their wombs
are lighter. It usually occurs because of the following: when a woman is empty and
works harder than in her previous experience, her womb, becoming heated from
the hard work, turns because it is empty and light. There is, in fact, empty space
for it to turn in because the belly is empty. Now when the womb turns, it hits the
liver, and they go together and strike against the abdomen, for the womb rushes
and goes upward toward the moisture, because it has been unduly heated by hard
work, and the liver is, after all, moist. When the womb hits the liver, it produces
sudden suffocation as it occupies the breathing passage around the belly.
Sometimes, at the same time the womb begins to go toward the liver, phlegm
flows down from the head to the abdomen (that is, when the woman is
experiencing the suffocation), and sometimes, simultaneously with the flow of
phlegm, the womb goes away from the liver to its normal place, and the
suffocation ceases. The womb goes back, then, when it has taken on moisture and
has become heavy. The womb makes a gurgling sound whenever it goes back to its
own position. When, in fact, the womb does go back, occasionally the stomach is
more moist after these circumstances than it was previously, because now the head
releases phlegm to the body cavity. When the womb is near the liver and the
abdomen, and when it is suffocating, the woman turns up the whites of her eyes
and becomes chilled; some women become livid. She grinds her teeth and saliva
flows out of her mouth. These women resemble those who suffer from Herakles’
disease. If the womb lingers near the liver and the abdomen, the woman dies of the
suffocation. Sometimes, if a woman is empty and she overworks, her womb turns
and falls toward the neck of her bladder and produces strangury, but no other
malady seizes her. When such a woman is treated, she speedily becomes healthy;
sometimes recovery is even spontaneous. In some women the womb falls toward
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the lower back or toward the hips because of hard work or lack of food, and
produces pain.]**

The Hippocratic conception of the uterus makes it roam in the female body: in one instance, the
womb has the capability of becoming overheated from hard labor (avavBeicot ai pfTpot KO THG
TaAaItmping), and, as a result, it “turns” (otpépovrat). As the energized womb makes its
journey, it hits the liver and has a real impact on the overall constitution of the individual: it
produces sudden suffocation (nviya moiéovotv é€amnivng). Simultaneously, with the flow of
phlegm (6te dpa T Katappvoel Tod EALYpatog), the womb can also make its way back from the
liver to its “place” or “space” (pyovtot &g xdpnv dmd Tod fjmatog). There is a habitual place for
the womb, and, from the point of view of the writer, once it is dislodged from its chora or “seat”
(85pnv), the woman experiences various pains in the body and can even encounter a fit of
epilepsy.

The comparison to this extract from the Hippocratic corpus shows that Plato’s chora and
the wandering womb work in similar ways, and we may see that the author of the medical text
lays out the framework of a basic vocabulary with which to describe the feminine matrix, as a
chora and seat. This is to say that, by drawing connections and noticing the parallels between
these two texts, we realize that the Platonic chora is the Hippocratic womb: unambiguously
feminized and gendered, the “wetnurse” of becoming (yevéoewg 1101y v) moves around in space
and shudders (ceiev), momentarily taking on the properties, which enter into it, because it acts
like a sieve and separates particles from one another, as it “winnows” (dvikpopeva) (PL. 7i. 52d-
53a). Likewise, the wandering womb, needless to say, moves around in the body and changes
properties while it travels: it can “rush” (6¢ovct) and turn dry (avavBeicar) or, in other cases,

take on moisture and become heavy (kafeikdoacal ikpdda kai BapvvOeicar).

38 This translation follows Hanson’s.
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Meanwhile, the individual in whom the womb resides makes this organ behave in
specific ways depending on her “lifestyle choices,” whether they involve sexual abstinence, hard
labor or starvation, and is, in turn, affected by the movements that it produces: she can suffocate,
depending on the location of the womb, experience general pains in the body and even epilepsy.
Adair has argued that Plato, well aware of such contemporary treatments of the uterus, living and
writing during the medical enlightenment, surpasses the Hippocratic theory of physiology:
“These theories, physiologically absurd, Plato insightfully and tactfully revised into a plausible
psychological explanation. Hysterical misery, which others attributed to a wandering womb,
Plato attributed to a moving psychological force which arises from the womb: sexual desire
perverted by frustration” (153-154). I agree with Adair to the extent that what we see in Plato’s
treatment of the chora is the displacement of a medical discourse that surrounds the wandering
womb onto inanimate space, which has a profoundly philosophical function; it cuts into the
binary opposition between being and becoming, by serving as the medium through which change
can take place, and adds a third component to the metaphysical configuration that he initiates.
The analogy to the Hippocratic womb illuminates the role of the chora, how it fits into a larger
anatomy, the corporeal cosmic system, in which each part shapes and is shaped by another, and,
finally, makes us see it as a generative space and, in this way, vital space.

The chora as a wandering womb, furthermore, maximizes the cinematic potential of the
narrative that is laid out for us in the Timaeus. First of all, we should take note of how both
sequencing and ordering play a significant role in this dialogue; we can understand Plato’s
creation story to compose a series, which is mirrored by the summary description of the three
factors, Form, Copy and Receptacle:

oporoyntéov Ev pév elvat 1O Katd TanTd £160G EYOV, AyEv-
yntov Kai avoredpov, obte gic £avTtd eicdeyopuevov GALO
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dAL0Bev ovte aTO €ig BALO Ol 10V, ddpatov ¢ Kol GAAMG
dvaicOntov, 1010 6 O vONoIc EIANyeV EMOKOTEIV: TO 08
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Tvé, O 8¢ T’ &V Ti PiTe mov KAt ovPAvOY 0VSEY Elval.
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EaVTHG £0TLY, £TEPOL € TIVOS AEl PEPETOL PAVTUGLOL, OL0L
TadTO &V ETEPW TPOOT|KEL TVi YiyvesOat, ovciog AU®CYETMG
avteyopévny, fj Und&v 1o mapdmay odTHV gival, Td 88 dvimg
6vti BonBog 6 U axpiPeiog dAnONg AdYOS, O¢ Ewg GV TL TO
L&V GALO 1), TO 82 BALo, 008ETEPOV 8V OVSETEPQ TTOTE YEVO-
pevov v dua tawtov kai 6vo yevioesBov. (PL. Ti. 52a-d.)

[Ti.: “This being so, we must agree that that which keeps its own form
unchangingly, which has not been brought into being and is not destroyed, which
neither receives into itself anything else from anywhere else, nor itself enters into
anything else anywhere, is one thing. It is invisible—it cannot be perceived by the
senses at all—and it is the role of understanding to study it. The second thing is
that which shares the other’s name and resembles it. This thing can be perceived
by the senses, and it has been begotten. It is constantly borne along, now coming
to be in a certain place and then perishing out of it. It is comprehensible by
opinion, which involves sense perception. And the third type is space, which
exists always and admits not of destruction. It provides a fixed site for all things
that come to be. It is itself apprehended by a kind of bastard reasoning that does
not involve sense perception, and it is barely an object of belief. We look at it as
in a dream when we say that everything that exists must of necessity be
somewhere, in some place and occupying some space, and that that which doesn’t
exist somewhere, whether on earth or in heaven, is nothing.

We prove unable to draw all these distinctions and others related to them—even
in the case of that unsleeping, truly existing substance—because our dreaming
state renders us incapable of waking up and stating the truth, which is this: 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, somehow clinging to being, or else be
nothing at all. But that which really is receives support from the accurate, true
account: that as long as the one is distinct from the other, neither of them ever
comes to be in the other in such a way that they at the same time become one and
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the same, and also two.’]
In describing the formation of the universe, Timaeus essentially relates the birth of a family and
gives us insight into this (meta)physical process. First, Plato has Timaeus tell us about the Form
(£180¢) that is one (£v), that which always is (eivar), invisible (40potov) because it is immaterial,
and it has not been brought into being (dyévvntov). Next, Timaeus moves onto the second thing
(0evtepov), which shares the name (opmvopov) of the former (father), perceptible by the senses
(aiocOntov), and it has been begotten (yevvntdv), “becoming in some place” (yryvopevov te v
Tvi TOm®) and, again, passing away (dmoAAvpuevov). The ontological structure gets further
complicated when Plato introduces the third type (tpitov...yévog), which always exists (v 10
g xOpoag ael), the chora, apprehensible by some kind of curious reasoning (Aoyiopu®d tivi vodm),
and we dream when we look into it (6velpomoAodpev BAETOVTEG).

It would come as no surprise as to why certain French philosophers would conceive of
the chora as a fantasy of space, given the language that Plato uses to describe it: that we “dream”
the receptacle, and, in a dreaming state (Ond TG TG dvelpdEEMG), we are unable to wake up
(ov dvvarol yryvoueba éyepBévteg) and to distinguish the sleepless and truly subsisting nature
(mepi TV Gumvov kol dAN0GS Vo vVtapyovoav). Surrounded by a cloudy haze, the chora
embodies a tension, as it simultaneously must, of necessity, be somewhere, in some place and
occupying some space (dvorykaiov givad mov...&v Tvi TOm® Kol Katéyov ydpav Ttvd), and yet,
barely an object of conviction (poyig motov), it may amount to nothing; that that which is neither
on earth nor anywhere in heaven is nothing (10 6& pnt’ &v yij uTE TOL KAT’ OVPAVOV OVOEV
givan). In the psychoanalytic tradition, the chéra would provide a perfect locus for the
transposition of a theory of the unconscious, as it did for Kristeva. In addition, Irigaray, in her

essay ‘“Plato’s Hystera” in Speculum of the Other Woman, would lift the repressed domain from
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its depths and bring it into the light, the space of the feminine cave and womb, another chora, by
providing a critique of Western metaphysics and the “phallocentric language” that it propagates:
a philosophical discourse that displaces woman in a subordinate position to the masculine by
primarily and inherently devaluing the feminine in favor of the masculine.

I revisit these theorists in order not to confuse the reader, but to locate specific places in
Plato’s dialogue that might have planted the seed of inspiration for their own works of reflection
and meditations. By looking at what these thinkers have to say, alongside the original source
material, [ intend to reveal a blind spot in their use and misuse of Plato, and it is my belief that
they have failed to grasp what is actually taking place in the text and what is at stake in the
chora. Namely, if we follow the sequence that Timaeus provides—being, becoming and space—
the opposition between Form (giSoc), which, on the one hand, always exists and remains
unchangeable, and appearance, which, on the other, is always borne along (repopnuévov det)
and comes to be (yryvouevov), is confused by the presence of the chora.

The chora, like the Platonic Form of being, exists eternally (0v 1o tf|g xdpoag del), but it
offers a fixed site for everything that comes into being (£dpav ¢ mapéyov doa Exel yéveotv
nacwv), apprehended by a bastard kind of reasoning (amtov Aoyiopud tivi vobm). It combines
properties from both ontological domains and may barely exist at all (008&v givan), projected
onto an oneiric plane of its own. In this way, as a “third kind” (tpitov... yévog), it at once levels
out the vertical hierarchy that Plato sets up between the sensible and intelligible domains,
precisely because the chora, which is characterized as a receptacle and container, mixes and
compounds the distinction and situates various parts in space, and expands two-dimensional
spatial dimensions, by reorganizing them into three-dimensional ones. My conception of the

chora suggests that Plato has already found a way out of the cave and leads us through a passage
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between “the world outside” and “the world inside,” between “the world above” and “the world
below,” to use the language of Irigaray (246), and this is the womb of the chora itself, which is
subject to delivery and birth and bound to release and to open up.

What the vitalist framework allows us to see and to experience is the cinematic space of
the chora. That is, we travel along and inside the female anatomy, when Plato launches into the
time and space of the pre-cosmic chora and, essentially, into the story of another world, as in the
manner of the shrunken hero in Almodovar’s Talk to Her, who enters the mysterious cave of the
female vagina. What we find in this cavern, the “world of the chora,” as it were, illustrates the
state of apprehension or level of cognitive awareness amidst dreams, when we are unable, on
waking up, to separate (o0 dvvaroi yryvoueda yepBévreg dtoplopuevor) clearly the unsleeping
and truly subsisting substance (mepi TV dumvov kol dAN0dg vy vtapyovoav). The emphasis
laid on dreaming recalls that place in Republic Book V, when Socrates makes a distinction
between someone, who believes and can see the beautiful itself, and someone else, who mistakes
beautiful appearances (kaAd...tpdypata) for the Form of Beauty (kédAAoc) itself. This kind of
person is living in a dream, whether asleep or awake (€dvte év Vv Tig £6vT’ €ypnyopdg), for he
thinks that a likeness is not a likeness but rather the thing itself that it resembles (t0 dpowov T
| dpotov GAL oo NyfTan eivar @ Zowkev) (Pl. Resp. 476¢).

The connection with the Republic clarifies the ontological value of the medium, which
the chora inhabits, and of the thing itself: the chora belongs to the domain of flux because it
provides the spatial milieu for change, in which metabolé may occur, and, in this way, embodies
change. In a state of semi-consciousness, though it normally evades sense-perception (pet’
avaroOnoiog), the chora makes itself known to us: “In the dream the ydpa appears as a place in

which all that is must be. In this oneiric vision the y®po —or rather its dream-image—hovers
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before us as a place so all-encompassing that whatever is set apart from it can only be nothing”
(Sallis: 120). That is, what Sallis notices is a merging of the image of the chora with the chora
itself that takes place, in this dreaming state, where one finds a collapse of the difference, which
originally sets chora apart from sensible things (Mikuriya 45). Due to this merging that happens,
equivalent to the production of movement and mobility, the role of the chora is fundamentally
cinematic: descriptions of the chora do, in fact, work as close-ups, for they provide insight into
the inner workings of space and grant an entrance into the womb, and, in doing so, in this sort of
cinema house, the reader is led to confront and to explore the mechanism of becoming, which
occurs in the female body. This is what constitutes fantasy, in the vitalist sense: the encounter
with a counterfactual situation portrayed only by dreams and unknown lands, and the medium of
cinema facilitates such a direct, perhaps even invasive, kind of sensory experience.

The experience of the chora, moreover, necessarily comprises a montage and connects
disparate fragments in a series while propelling them to unfold. We already took note of the
significance and repetition of order, a tendency that manifests itself straight from the beginning
of the dialogue: one, two, three...four (Eig, %o, tpeic...tétaptog) (PL. Ti. 17a), as Socrates
counts the number of guests in his party. It is the force of the chora that makes these kinds of
discriminations in the first place and transforms things that pass into it, from one to two, for
example. In his examination of different ontological categories, Timaeus distinguishes the Image
that is always borne along (del pépetan pavtacua) from Being itself, “that which always is” (10
napémoy avTHv etvat), which never undergoes change: so long as one thing is one thing (8wg év
7110 p&v dAAo 1)), and another something different (0 8¢ &ALo), neither of the two will ever
come to exist in the other, so that the same thing becomes simultaneously both one and two

(0VOETEPOV €V OVOETEPM TOTE YEVOLEVOV EV (o ToTOV Kal 000 yeviioeabov). Yet, as we stated
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earlier, the chora seems to escape this binary opposition by combining properties of each, static
like a Form, a “fixed site” (£0pav) but also scarcely believable (udyig motdv), tangible by some
sort of “supposititious reasoning” (AnTOV AOYIGUD TV VOO®).

Nothos is an interesting choice of word, defined as “bastard,” “child of a citizen father
and an alien mother,” and, therefore, spurious or counterfeit. Whatever the exact method of
calculation is, it is not philosophical dialectic but not necessarily a form of inquiry guided by the
senses either— Timaeus explains that this kind of reasoning does not involve sense perception
(net’ dvaicOnoiag). For this reason, the genre of logismos falls short and is “baseborn.” I draw
attention to the use of this metaphor because the language of birth, race and lineage is brought
into play, yet again, in connection to the chora. The method of reckoning to take notice of it is
“bastard” precisely because the outcome of this mode of inquiry is not the logoi of the
philosopher, produced from his soul, but that which is the product of dreams, errant beliefs in the
Image, mistaken for the thing itself, where the chora resides. This is to say that the chora is a
space of generation, which finds its engine in false maieutics, and sets up the architectural field
for reproducing things one and two. Simultaneously material and spatial, remarked by Brisson as
« extension spatiale et élément constitutif » (1974: 220), and it is worth noting that such a
contextualization sets the stage for a vitalist treatment of the concept, the chora is defined by the
hydraulic principle of liminality: by constantly mixing, as it shakes, it breeds change, by effacing
a former reality and creating a new one. It lays out the terrain of the moving image and portrays a
process of quintessential feminine labor, namely, pregnancy.

I began with a close analysis of the chora to identify the locus of genesis, and now,
through this choratic lens, I will look at other places in the text, where it plays a part and exerts

its influence. It is my view that, in the Demiurge’s creation, the world’s soul overlaps with the
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chora, for both are feminine spaces and function like the womb. To begin, the psyche that is
implanted into the body of the universe is, once again, gendered in this discussion, described as a
female “mistress:”

Obtog 87 maic dvrog el Aoyiopdg Ogod mepi TOV ToTE

godpevov Beov Aoyiobeig Aelov Kol OpaAOV TavTayt) T €K
pécov ioov kol A0V Kol TEAEOV €K TEAE®V COUATOV CALLOL
gmoinoev: yoynv o€ €ig to péoov avtod Beig did TovTog Te
grevev kal €11 EEwOev 10 odpa AT TEPlEKAAVYEY, Kol KOKA®
On KOKAOV GTPEPOUEVOV 0VPaVOV EVa LOVOV EPNLOV KOTE-
oTNGEVY, 01’ APeTNV 0& aDTOV AT duvdpevov cuyylyvesOan
Kol 0VOEVOC ETEPOV TPOGOIEOUEVOV, YVOPLOV 08 Kol pilov
TKov®dG adTOV adTd. d10 TvTa o1 TadTo Evdaipova Beov

aOTOV £YEVVIOOTO.

Trv 6& o1 yoymv 0Oy ¢ VOV DOTEPAY EMLYEPODUEV AEYELY,
oUTmGg Eunyavinoato Kol 6 080G vemTépav—ov yap av dpyectot
npecPHTepov VO veMTEPOL GLUVEPENG elocEV—OAAAL TG MUETS
TOAD PETEXOVTEG TOD TPOSTLYOVTOG TE Kol €ikf] TadTy 7 KoLl
Aéyopev, O 0¢ Kol yevéoel Kol ApeT TpoTépav Kol TpecPu-
TEPAV YUYTV COUATOG OG deomdTY Kol dpEovoav dpEopévov. (Pl. Ti. 34a-c.)

[Ti.: “‘Applying this entire train of reasoning to the god that was yet to be, the
eternal god made it smooth and even all over, equal from the center, a whole and
complete body itself, but also made up of complete bodies. In its center he set a
soul, which he extended throughout the whole body and with which he then
covered the body outside. And he set it to turn in a circle, a single solitary heaven,
whose very excellence enables it to keep its own company without needing
anything else. For its knowledge of and friendship with itself is enough. And
because of all this, he generated it to be a blessed god.

As for the world’s soul, although we are now essaying to describe it after the
body, god did not likewise plan it to be younger than the body. For the god would
not have united them and then allow the elder to be ruled by the younger. But as
for us men, even as we ourselves partake largely of the accidental and casual, so
also do our words. The god, however, constructed soul to be older than body and
prior in birth and excellence, since she was to be the mistress and ruler and it the
ruled gave priority and seniority to the soul, both in its coming to be and in the
degree of its excellence, to be the body’s mistress and to rule over it as her
subject.’]

As Timaeus embarks on his account, he offers a bird’s-eye view of the cosmological
organization of the universe and explores the terrain of this landscape. In this section, it makes

itself apparent that Plato writes with the movement-image, for, at the base, a story of
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construction or creation is a story of movement: he has Timaeus show us the smooth and level
(Aelov kai oparov) surface of the world, compared to a “whole and complete body” made up of
other complete bodies (6Aov kai TéAeov €k TeEAéwV copdtov odpa). The corporeality of the
world is emphasized, also known as a “living animal” ({®ov) (P1. 7i. 31b), and because it is
guided by a model of intelligence, the eternal god implants a soul (yvynv) into the mass of the
world and extends (£tewvev) it throughout, using it to cover the body from outside (££w0ev 10
o®po avt] teplekaivyev). The living being of the universe is comprehended by the intelligible
model, on the one hand, but also connected to the various parts that subsist in it, on the other,
where every part is disposed to harmonize with the whole. In this way, the system that the
Demiurge has “begotten” (¢ygvviioato) portrays the presence of the Deleuzian assemblage, in
which separate components and parts, especially body parts, become working parts and
“...connect with the world in terms of their capacities to affect and be affected” (Lorraine 62).

99 <6

The significant use of the verb genad, meaning to “beget,” “engender” and “bring forth,”
anticipates and reinforces the feminine body of the soul. Timaeus draws a distinction between
the body of the world and soul, which is older and prior in birth and excellence to the body
(vevéoel kai apeti) mpotépay kol mpesfutépav yoynv cdpatog), and yet the eternal god fastens
these disparate building blocks, body and soul, and “unites” (cuvép&acg) them in such a way so as
for one to rule and the other to be ruled. Because it is the soul that proves the superior party, it is
the ruler (&p&ovcav) and, therefore, “queen” (deomdTv) or, in the words of Proclus, in his
commentary on the Timaeus, “vivific Goddess:” “For there is an intellect in us which is in
energy, and a rational soul proceeding from the same father, and the same vivific Goddess, as the

soul of the universe; also an etherial vehicle analogous to the heavens, and a terrestrial body

derived from the four elements, and with which likewise it is co-ordinate” (Procl. 1,5). The Neo-
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Platonist, in his treatment of the dialogue, calls attention to the gendered corporeality of Plato’s
language. What Proclus’ observation also reveals is a certain ambiguity and tension at play
between body and soul, when he conflates the universe, which is ruled by the soul, with a
“terrestrial body.”

The conflation takes place because Plato treats the soul as if it were a body. In the first
place, the soul is clearly feminized, and, secondly, it constantly undergoes change, prior
(mpotépav) to the body in its “coming to be” (yevéoer). In this passage, where we find the world-
soul, we move cinematically across verbal images, from the macrocosm, the single spherical
universe (ovpavov €va povov), which spins in a circle (k0KAov oTpe@opevoV), to the microcosm,
the soul set in the center (yvynv 6¢ €ig 10 péoov) of this body. The Demiurge, in fact, stretches
the soul throughout the whole (510 mavtog e €tevev) and encloses the body in it (t0 odpo ovTH
neplekdAvyev). This is a fascinating gesture that Plato makes because what would seem to be
smaller, singular and individual envelops the larger mass of bodies that comprise the kosmos.
This is to say that the soul is greater, since it is immaterial, and the immaterial soul, in turn, acts
in material and corporeal ways. Though body and soul are set in a hierarchical opposition, in
relation to each other, where the former fulfills the role of the subject and the latter, the ruler, the
Demiurge’s gendered creative exercise suggests that they are interdependent and “co-ordinate,”
in Proclus’ terms. The feminine body that is lodged inside and outside by the eternal god,
namely, the divine soul, ultimately generates the heavenly body and world-soul. Thus the genesis
of the universe is the product of his male pregnancy.

The soul in the Timaeus lays out and contains the triadic ontological structure that we
find in the rest of the dialogue. This is the structure defined by distinctions among three different

but interrelated categories, Being, Same and Different:
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GLVECTNGATO €K TOVOE TE Kol TOIPOE TPOT®. THS ApePIGTOV
Kai del katd TanTa &xovong ovoiog Kol THG ol el TO COUTA
YUYVOREVNG HEPLOTIG TPITOV €€ AUEOTV &V HECH CLUVEKEPACATO
ovoiag eidoc, T Te TodTod PVoEmC [aw mépt] Ko ThC ToD
£T€POV, Kol KATO TOOTA GLVESTNOEVY €V LEG® TOD TE AUEPODG
DTV Kol TOD KATO T0 COUATO LEPIOTOD Kol Tpio AaPadv
avTd Ovta cuvekepdoato ic piov Tavta idéav, v Batépov
PUGLY SUGUEIKTOV OVGOV €l TANTOV GLVAPUITTOV Pig.
LELyVOG O€ petd TG ovoiag Kol K TpLdV Tomodpevog &v,
éAv AoV ToDTO poipag 6cag TPOoT|KEV JEVELLEY, EKAGTNV
0¢ &k 1e TowToD Kol Batépov Kol THC ovoiag pepetypévny.
Hpyeto 82 Sranpeiv dde. piov AQeiley TO TPDTOV AITd TAVTOG
poipav, petd §& Tavtnv agripet Simhaciov Tavtc, Tv 8’ ad
Tpitnv NuoAiav pev thg 0evTépag, Tpurhaciov o0& THG TPOTNG,
TETAPTNV 08 THG OEVTEPAG OIMANV, TEUTTNV OE TPITANV TG
Tpitng, TV 8’ €KtV Thi¢ TPMTNG OKTATANGiaY, EBdouUNV &’
Entaxoieikooimiaciov thg npatg: (PL 7i. 35a-c.)

[Ti.: ‘The components from which he made the soul and the way in which he made
it were as follows: In between the Being that is indivisible and always changeless,
and the one that is divisible and comes to be in the corporeal realm, he blended a
third intermediate form of Being, derived from the other two. Similarly, he made a
mixture of the Same, and then one of the Different, in between their indivisible and
their corporeal, divisible counterparts. And he took the three mixtures and mixed
them together to make a uniform mixture, forcing the Different, which was hard to
mix, into conformity with the Same. Now when he had mixed these two together
with Being, and from the three had made a single mixture, he redivided the whole
mixture into as many parts as his task required, each part remaining a mixture of
the Same, the Different, and of Being. This is how he began the division: First he
took one portion away from the whole, and then he took another, twice as large,
followed by a third, one and a half times as large as the second and three times as
large as the first. The fourth portion he took was twice as large as the second, the
fifth three times as large as the third, the sixth eight times that of the first, and the
seventh twenty-seven times that of the first.’]

The world’s soul is composed of a mixture of both divisible and indivisible Sameness,

Difference and Being, and each ingredient is added with degree to proportion, where a “third

form of being” (tpitov...ovsi0g £160¢) is compounded from both (&€ dueoiv), out of the Same

and the Other. The interest in the nature of being is also explored in the Sophist, where Plato

interrogates an apparent tension, inherent to the verb “to be:” « étre » signifiant aussi bien « étre

une substance » qu’ « étre identique a » (Brisson 1974: 18). There the Eleatic Stranger tries to
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clarify Being, Not-Being, Sameness (identity), difference, motion (change) and rest and is forced
into the concession that motion and that which is moved exist and “are” (10 kivovuevov o1 Kai
kivnow...6vta) (Pl Soph. 249b), while not-being is difference, not the opposite of Being (P1.
Soph. 255b). The ontological value of not-being as difference might elucidate what the chora is
in the Timaeus because it would seem that it is not, as it exists on a plane of dreams.

Timaeus describes the process of mixing, which takes place in the act of manufacturing
the soul; it is a central hub or engine, where Sameness and Difference intermingle, to make a
uniform mixture, semblance or “form” (gig piav...id¢av). The ambiguity of the word idea, at this
place, captures the complexity of these ontological domains, which the Demiurge blurs and
obscures by compounding them with repetitive measurements and proportions. As a result, there
are actually four different kinds of ingredients that are at stake in the composition of the world-
soul: Being, Becoming, Same and Different, and Lisi is actually able to discern five steps that the

Demiurge takes to execute his invention:

Union of Indivisible Existence with the Divisible one and creation of an intermediate
Existence.

Union of the nature of the Indivisible Sameness and the nature of Divisible Sameness and
creation of an intermediate nature of Sameness.

Union of the nature of the Indivisible Difference with the nature of the Divisible Difference
and creation of an intermediate Difference.

Union of the intermediate nature of the Difference with the nature of the intermediate

Sameness, and

Union of this last nature with the intermediate Existence (2007: 110).

My interest in this creative affair has less to do with whether Indivisible Existence and Divisible
Existence correspond to the Forms and the sensible beings, respectively,” that is, with the
precise ontological identity of these substances. What I would like to emphasize in my reading of
the passage is the complexity of the process, exemplified by the proliferation of geometrical

ratios: he takes one portion away from the whole (10 Tpdtov dnd Tavtog poipav), then another,

39 For a further discussion, cf. Lisi 1997.
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which is twice as large (duthaciov tadtng), and the increase continues to the fourth portion, sixth
and seventh, which is twenty-seven times that of the first (éntokaieikosumlaciov TH¢ TpMTNG).
By adding, the Demiurge combines and divides and, by having him work these textures into the
mixture of the world-soul, Plato shows us that this is, at heart, an aesthetic creation and consists
in creative production.

The world-soul, moreover, an aesthetic achievement of the Demiurge, is understood by
its sense of becoming. Plato shows how the eternal creator engages in what is an exemplary
artisanal project, which necessitates the division of mixtures and the filling of intervals, and these
quantities circulate in proportional movements and create harmony:

'Enel 0¢ katd vodv T® GUVIGTAVTL Taca 1] THS Yuyig

oVOTACLG £YEYEVNTO, LETO TODTO TTAV TO COUATOEES EVTOG
aOTHG éTeKTaivVETO KOl LEGOV LEGT] GLVALYOYDV TPOCT)PUOTTEV"
1 90’ €k HEGOL TTPOG TOV EGYOTOV OVPOVOV TAVTY| OLUTANKEIGH
KOKA® T€ 00TOV EEWBEV TEPIKOADWY OGO, QT &V OUT] GTPEPO-
pévn, Belav apymv fp&ato dnavotov kai Epepovog Biov Tpog
TOV GUUTOVTO ¥POVOV. Kol TO HEV OT) AU OPATOV 0VPAVOD
véyovev, avT 6€ Adpatog PéEV, LoYIoHOD 08 PETEYOVOA Kol
appoviag yoyn, TV vontdv det te dvimv ¥md 10D dpicTov
apiotn yevopuévn t@v yevvnoévtov. (PL. Ti. 36d-37a.)

[Ti.: ‘And when the construction of the Soul had all been completed to the
satisfaction of its Constructor, then he fabricated within it all the corporeal, and,
uniting them center, he fitted the two together. The soul was woven together with
the body from the center on out in every direction to the outermost limit of the
heavens and covered it all around on the outside. And, revolving within itself; it
initiated a divine beginning of unceasing, intelligent life lasting throughout all
time. Now while the body of the heavens had come to be as a visible thing, the
soul was invisible. But even so, because it shares in reason and harmony, the soul
came to be as the most excellent of all the things begotten by him who is himself
most excellent of all that is intelligible and eternal.’]

The immaterial and invisible soul (a0t 8¢ ddpatog...yoyn), though it overwhelms the body of
the universe that it directs, is still a product of the Demiurge’s becoming: the entire composition

of it “comes into being” (wdoca 1 THg Yuyig cvotacig yeyévnro). It is also interesting to consider
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the kind of role that the Demiurge plays: he “frames” within the soul everything that is bodily
and corporeal (mdv T0 copatoedEs £vTog avthg) and, as he brings these parts together
(ovvayayov), fits (tpoonppottev) them to each other. Subsequently, the soul is interwoven
together with the body, from the center on out, in every direction (1] &’ ék pésov...movn
dwmhakeion) and “covered all around” on the outside (8§wBev mepikaidyaca).

The metaphors, which are put into play in this description, portray the materiality of the
universe, even if it is the divine soul that is under consideration. To begin, the world-soul is
fabricated, and, for this reason, it must have a texture, as it is plaited together (ditamAaxeion) with
another textile that the Demiurge keeps in his kit of tools, a more truly corporeal fabric (0
ocopotoeldgg). The soul, in addition, “covers it all around” (tepwaivyaca), as if it were a
blanket, and “revolves” within itself (avtn év avth otpepopévn), a divine starting point (Beiov
apynv) for “unceasing, intelligent life lasting throughout all time” (dradotov kai Epuppovog Piov
pO¢ 1OV cvumavta xpovov). The feminine activity of weaving, in which the Demiurge engages,
recalls the figure of the Statesman, who unites opposing elements and designs a well-woven
fabric (evntprov Veacpa) (Pl. Plt. 310e-311a). In both instances, weaving encapsulates the
complexity of the project and illustrates the various layers and textures that compose the final
product and in what way they are involved. The comparison also suggests that the Statesman
plays the role of the Demiurge, in the sphere of the political, and exhibits divine-like qualities
because he is a creator too, to the extent that he is responsible for the status of the state and, to a
large part, generates it, while harmonizing different and divergent elements that compose its
fabric.

In a similar way, the weaving metaphor enhances the significance of mixing and

separation, and this process is only made possible by the presence of feminine difference. That
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is, the Platonic soul assumes the capacities of the female body, which is illustrated by its
corporeality, and, since it has this particularly gendered function, it engenders and, with
reproductions, leads to future difference and repetition, both of which define the trajectory of
change and flux. In essence, the Demiurge weaves with his soul, which exerts its influence and
brings to light, in turn, the world-soul, “becoming the most excellent” of all things begotten
(&plon yevopévn tdv yevvnBévtwv) by him, who is himself most excellent of all that is
intelligible and eternal (t@v vont@®v det te dvtwv 1o 10D dpictov). The description of the birth
of the world-soul and, specifically, the language on which Plato draws at the end of the passage
display and embody what, in my view, seems to be a tension, the strained relationship between
being and becoming: the soul, which is best, because it shares in reason and harmony (Aoyicpod
0¢ petéyovoa Kai appoviag yoyn), is also, nonetheless, subject to phenomenal and material
activity and compels aesthetic cycles. In fact, it acts as a filter or sieve that combines and strains
and, because the soul makes life and new lives, in this way, it partakes in immortality, as a divine
beginning of unceasing life for eternity (Tpdg tOV copmavTa ¥povov).

If we understand the Platonic soul to be a female body and, more specifically, the womb,
we can also see it as a choratic space: first of all, it comprises and occupies space, while
absorbing both the qualities and function of the pre-cosmic chora. As a cinematic space,
furthermore, the world-soul contains vibrant interactions and, at the same time, wanders:

8te oDV &k Thig TavTod

Kol ThG Batépov PLGEMG €K TE OVGING TPLBY TOVTOV CLYKPO-
Ocloa popdv, kol dva Adyov pepiobeica kai cuvdedeioa,
a0 T AVAKVKAOVUEVN TTPOG ATV, OTOV OVGINY GKESACTIV
&xovtog Tvog Epdmtnrat kol dtav AUEPLeToV, AEYEL KIvov-
pévn dud Taong avtig 6t T &v TL TOTOV 1| Kol §Tov dv
grepov, mpog 0Tt T¢ pdAota Kot 1 Kol Onmg Koi OToTe
ocuppaiverl katd T YIyvOUEVE TE TPOG EKOGTOV EKOGTO EIVOL
Kol TAoXEW Kol TPOG T KATO TOVTA EYovTa del. Adyog 08

0 KATO TOVTOV AANONG Yiyvopevog mept e Bdtepov OV kol
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mePl TO TAVTOV, £V T KIVOLUEV® VO’ adTOD PEPOUEVOG BvED
@BGyyoL Kol NyNG, Otav pEv mepi TO aioOnTOV Yiyvnron kol

0 oD Batépov KiKAOG 0pBOC idV gic TAGAV OTOD TNV Yoy v
dwyyeidn, 66&at kol miotelg yiyvovion BEPatot kai aAnOeic,
dtav 8¢ od mepi TO AoyIoTIKOV 1) Kai 6 Tod TodTod KOKAOG
e0TPOYOG MV VT UNVHGT), VOOG EMGTAUN TE €€ AVAYKNG
dmoteleitar TovTm 88 &v @ TdV dviwv EyyiyvecOov, v

TOTE TIG AOTO GAAO TTANV Yoy &lmn, mav PaAlov 1y

taANn0&g épel. (PL Ti. 37a-c.)

[Ti.: ‘Inasmuch, then, as she is a compound blended of the natures of the Same
and the Other and Being (the three components we’ve described), because it was
divided up and bound together in various proportions, and because it circles round
upon itself, then, whenever it comes into contact with something whose being is
scatterable or else with something whose being is indivisible, it is stirred
throughout its whole self. It then declares what exactly that thing is the same as,
or what it is different from, and in what respect and in what manner, as well as
when, it comes about that each thing exists and is acted upon by others both in the
sphere of becoming and in that of the ever-uniform. And when this contact gives
rise to an account that is equally true whether it is about what is different or about
what is the same, and is borne along without utterance or sound within the self-
moved thing, then, whenever the account concerns anything that is perceptible,
the circle of the Different goes straight and proclaims it throughout its whole soul.
This is how firm and true opinions and convictions come about. Whenever, on the
other hand, the account concerns any object of reasoning, and the circle of the
Same runs well and reveals it, the necessary result is understanding and
knowledge. And if anyone should ever call that in which these two arise not soul,
but something else, what he says will be anything but true.’]

The cinematic lens makes the movements and operations of the soul not only present but also
immediate: it allows us to step into and to experience the various textures of the world-soul,
“mixed of the natures of the Same and the Other and Being” (tfj¢ Oatépov pvoemg &k 1€
ovoiang...ovykpabeioca). The description works like a film image and the affection-image, to be
more exact, in that it provides a more detailed and intimate view for the reader and shows us the
history and origin of the soul, namely, how it came into being: “divided” (nepiofeica) and
“bound together” (cuvdebeica), proportionately (éva Adyov), it comes around in a circle upon
itself or “herself,” if we take into consideration the feminine gender of the personal pronoun

(a1 T€ dvakvkhovpévn tpog avtv). This moment stresses the world-soul’s animation, moved
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throughout her whole being (kwvoopévn d1d mdong £avthic), whenever she touches anything,
which has its substance dispersed (dtav ovciov okedastiv £xovVTog TIVOG EQAmTNTAL), OF
anything, which has its substance undivided (8tav auépiotov).

The female voice also seems to speak (Aéyet), and sounds, then, are even audible in the
hollow space of the womb. One way in which the world-soul would seem to articulate speech is
that it has the capacity to express judgment, that is, to decide what the object with which it comes
into contact is identical with and from what it is different (6t T° &v Tt TaTOV 1} Koi OV GV
grepov). It declares, as well, in what relation, where and how and when (npog &1t te pdhota kol
omn Kol Omowg kol 6mote), it comes about that each thing exists and is acted upon by others both
in the sphere of becoming (cuppaivel katd o Yryvouevé Te TPOC EKAGTOV EKAGTO EvVOL KO
mdoyew) and in that of those, always changeless (kai Tpog Ta Katd tavtd Eyovta det). There is an
effect that occurs in the soul, which distinguishes and moves between these two ontological
domains: whenever it is concerned with the sensible, the circle of the Different, moving in
straight course, proclaims it to the entire soul (6 Tod Batépov Khkrog 0pBOC idV €ig TAaGAV OWVTOD
Vv yoynv owayyeiln), and opinions and beliefs, which are firm and true, “arise” (66&on ki
niotelg yiyvovran fEParot kai dAnOelc). Again, whenever it is concerned with the rational (6tav
8¢ am mepi 10 Aoyioticov 1)), and the circle of the Same, spinning truly, declares the facts (6 ToD
Ta0TOD KUKAOG €DTPOYOG DV avTd unvdon), reason and knowledge are, necessarily, produced or
“perfected” (vodg Emotun € €€ AVAYKNG AmoTEAETTOL).

The application of the affection-image zeroes in on the topography of the world-soul and
reveals the various faces of this terrain. What makes itself evident from this description is that
the soul is not a static entity but quite the opposite: it drives and is driven by a turbine force, by

two intersecting circles of the Same and the Different. The Deleuzian affection-image is relevant
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because Plato’s portrayal of the world-soul is, essentially, a close-up and shows us the inner
workings of this fundamental creation. We see the body of the soul, for example, in the process
of being altered, as it is mixed and measured by portions of Sameness, Difference and Being and
changes from these singular natures to a combination of them, which ultimately meets in
harmony. We hear, furthermore, the sounds of the revolutions that take place in the world-soul
since it “revolves upon itself” (a0t € dvakvklovpévn Tpog avTNV), as it “speaks” (Aéyet) the
language of Sameness and Difference. Yet these movements are interrupted by intervals of
silence, or, rather, it seems as though the world-soul speaks without sound, for it gives an
account, a true account “is born” concerning both the Other and the Same (A6yog 6¢

0 KATO TOVTOV AANONG Yiyvouevog mepi e Bdtepov OV kol mtepi TO TavTodV), and this is carried
along without voice or sound within the self-moved thing (¢v t@® Kwvovpéve V¢’ adTod
eepdeVog dvev eBOYyoL kal Myfic). And lastly, we feel the world-soul, immersed inside its
layers, since it is concerned with the sensible or “comes into being” with regards to what is
perceptible, in other words, affection (nepi 10 aicOntov yiyvnton).

The focus on the creation of the world-soul is revelatory and magnifies the mechanism
that takes place in the philosopher’s soul (Pl. Resp. 490a-b); the final product of the world-soul,
which envelops the body of the universe, is true logoi: a true account is born (Adyog...aAnOMg
yryvopevoc) from contact. These accounts act as judgments and, thereby, fall into two different
categories: on the one hand, opinions and beliefs “come into being” (66&ot Kai mioTelg
yiyvovtan), though they are firm and true, and, on the other hand, accounts concerning reasoning
(mepi 10 Aoyiotikov), which involves understanding and reasoning (vodg émiotiun t€). What
these various dynamics demonstrate is a process of intelligent selection: the world-soul activates

circles of the Same or those of the Other, depending on the particular type of account, whether it
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has to do with the sensible realm or with a more transcendent level.

It is my view that these processes and the factors, which they encompass, echo the
movements and duties of the chora, which also combines distinct ingredients, that which is and
that which becomes, to formulate new entities. Both the world-soul and the chora engage with
the sensibles, while they partake in the intelligible, and mix, without necessarily taking on the
properties with which they come into contact. Reydams-Schils, interested in the use of the phrase
nepl 10 aicOntov, comes to the conclusion: “...just as the World Soul’s relation to bodies does
not necessarily turn it into something corporeal, so its relation with sensibles does not lead it to
the pitfalls of sense-perception. And in both cases the preposition signals and separates™ (263).
The world-soul and the chora maintain space as a third type, their autonomy, to put it another
way, and constitute definitive female spaces, for the very reason that they contain, generate and
embody difference. In the matter of reproduction, the element of the other, that which is
different, is an essential ingredient, and any new creation is a result of combination in addition to
separation and differentiation. The world-soul, however, further specifies and lays out the
skeletal framework of distinct ontological domains and, in this way, creates a language with

which to describe entities that exist in the universe.

I11. Eden

Now, in this section, I will move into the temporal period, after time is established as a
marking point, and show different manifestations of the chora once the kosmos comes into being.
To begin, what Plato has the Demiurge practice and create is an aesthetic project, and the
outcome is, specifically, in my view, a cinematic universe. In a sense, the Demiurge,

characterized as the father, watches the movie that is his creation and resides in a super-theater:
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Qg 08 KivnBev anTo Kol (dV évoncey TdV adiov Bedv

yeYovog dyapo O yEVVNIGOG TP, NYAoOn e Kol eDQpavOEeig

&1L 01 HaALov dpotov Tpog TO TaPAdELy Lo ETEVONGEY Amep-

yacacor. kaddmep odv adTd TVYYavEL {DoV didlov v, kai

100¢ 10 Ty 0vTOg elg SUvauw engyeipnoe to0vTov ATOTEAETV.

1 &V 0OV 10D {Hov PVGIG £THYYAVEY 0VGO. aidviog, kai 10070

HEV 31 T® YEVWIT® TOVIEADC TPOGATTELY OVK TV SUVATOV-

elk® O’ €mevoet Kiyntov Tva ai®dVoS oo, Kol SlKoou@®dv

dpo oOpavOV TOLET LEVOVTOG aidVOog &V €Vi Kat™ AplOuov

iodoav aidviov gikdva, TodTov OV o1 xpovov mvoudkapeyv. (PL. 7i. 37¢c-d.)

[Ti.: “‘Now when the father, who had engendered the universe, observed it set in
motion and alive, a thing that had come to be as an image for the immortal gods,
he was well pleased, and in his delight he thought of making it more like its
model still. So, as the model was itself an everlasting Living Thing, he set about
making this universe, so far as he could, of a like kind. Now it was the Living
Thing’s nature to be eternal, but it isn’t possible to bestow eternity fully upon
anything that is generated. And so he began to think of making a moving image of
eternity: at the same time as he brought order to the heavens, he would make an
eternal image, moving according to number, of eternity remaining in unity. This
image, of course, is what we now call ‘time.’’]
The father, who has “begotten” (6 yevwfcag matnp) the universe, looks at his product and
apprehends it in motion and alive (kivn0&v avtod kai (v Evomoev), a “statue’ or more generally,
an “image born” for the immortal gods (t@®v ddiwv Be®dv yeyovog dyaiua). The kosmos is not
only like a statue, but it is also an animated plastic work of art. The cinematic aesthetic,
moreover, is enhanced by the birth of time: in an effort to make it resemble his model, still yet to
a greater degree (&1t 61 pAAAOV Spotov TPOG TO TapAdELypa. . .anepydoachar), the Demiurge
thinks of making a “moving image of eternity” (eik® 6’ €nevoet Kiyntdv TIva aidVOS TOoL).
He continues to bring order to the heavens (Stakoop®dv Gpo ovpavov), as he makes this eternal
image, “moving according to number” (xot’ dp1OuOv iodoav aidviov gikdva), “of eternity
remaining in unity” (uévovtog ai®dvog &v évi). This is what we, in the present day, call “time”

(xpovov dvoudkopev): time is, therefore, presented as an invention, which provides a copy of the

Eternal model, and, in this case, the moment of innovation yields an image of time or what
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Deleuze will identify as cinema’s time-image.

The invention of time marks a serious development for Plato’s project and a turning point
for the future of the universe and for that of man as well. Time, in the first place, is created in
order to represent eternity: time strives after eternity and, for this reason, makes the agalma truer
to form, that is, closer to the model of the Living Thing, since the kosmos will exist in and
through a moving image of eternal time (gik®...KwwnTtoVv TIva aidvog). Yet, there is a strong
tension at work exemplified by this stage of the creation story because temporal movement
depends on flux and becoming, and, ironically, the attempt on the part of the Demiurge to make
his statue more faithful to Being, that which is changeless, results in the opposite effect: this
move actually increases and maximizes the universe’s generational processes, portrayed by the
repetition of the word eikon.*® To unpack this position, I will add that the Demiurge, in order to
make the universe more eternal, reverts to constructing time, which is, at once, a mobile image
(eiko...xivntov) and an everlasting image (aioviov eikova) but a “likeness” nonetheless. The
outcome, in a very large sense, is futile and almost counterproductive because Timaeus concedes
that it is not possible to attach eternity fully upon anything that is begotten (1@ yevvnt®
TAVTELGDG TPOGAmTELY 0VK TV Suvatdv). At the same time, it seems as though that it is only
through genesis that we can reach that which is more enduring, in other words, eternity, and thus
the Demiurge practices the female art of begetting (yevvioog).

Time has a specific ontological value, and it is that of becoming. In other words, the
principle of becoming is inherently tied to temporality because it creates motion and, in this way,

makes the present past or the past present, for instance. Timaeus, after he establishes time, which

40 Eikon is the noun form of the participial adjective eikos meaning “likely,” which is used to describe

Timaeus’ cosmology, an eikos muthos (Pl. Ti. 29d) and eikos logos (P1. Ti. 30b). The use of these terms has sparked
the interests of scholars such as Cornford, Brisson 1998, Taylor, Rowe (2003), Vlastos (1939) and Burnyeat (2009).
Rowe shifts the focus of the debate and argues that the emphasis is not on the word muthos but on eikos, and I would
add that it intensifies the mimetic project of Timaeus’ discourse.
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simply amounts to an eternal image (ai®viov gikova), clarifies the correct terminology with
which to speak of being, as opposed to that which accompanies becoming:

NUEPOS YO Kol VOKTOG Kod Pijvag Kol EVIBVTong, 00K SvTog
TPV 0VpavOV yevésOat, TOTE o EKEIVD GUVICTOUEVE TV
YEVESTY QOT®V pnyovator tadta 6& Tavta puépm xpdvov, Kol
10 T v 16 T’ E6T0L YPOVOL YEYOVOTA 10N, 6. 3T PEPOVTEC
AavOdvopev mi Vv didtov ovciov ovK OpOdC. Aéyouey yap
31 g N oty 1€ xoi Eotan, Tij 62 TO E6TIV PdVOV KT TOV
dAn0f Adyov mpoohKkel, TO 8& v 16 T EoTOL TEPL TNV &V
YPOV® Yéveoty iodoav Tpémel AEyecHat—KIVNGELS Yap €6TOV,
10 8¢ del Katd TavTd Exov AKviTeg obte TpesPitepov obte
vemTEPOV PO KEL Yiyveshat 510 ypdvov ovdE YevésBat ToTe
08¢ yeyovévor viv o0’ gig anbig Eoecbat, TO Tapdmoy e
000V 600 YEVEDIC TOIG €V aicONoEL PEPOUEVOLS TPOGTIYEY,
AL YPOVOL TODTO CUDVE LUOVUEVOL Kol KAT® APlOpHov
KUKAOLUEVOD YEYOveEV 10N—Kail TPOG TOVTOLG £TL TA TOAOE,
10 TE YEYOVOG EIVOL YEYOVOG KO TO YLYVOLEVOV ELVOL Y1yVO-
LEVOV, £TL TE TO YEVIGOUEVOV EIVAL YEVIIGOLEVOV KOL TO [T
Ov un dv eivar, OV 003EV dpiPeg Aéyopey. Tepi pev

oV T0VTOV Téy’ av 0VK £l KopdC TPETOV &v T6 TapOVTL
dwkpiporoyeicBar. (PL. 7i. 37e-38b.)

[Ti.: ‘For before the heavens came to be, there were no days or nights, no months
or years. But now, at the same time as he framed the heavens, he devised their
coming to be. These all are parts of time, and was and will be are forms of time
that have come to be. Such notions we unthinkingly but incorrectly apply to
everlasting being. For we say that it was and is and will be, whereas, in truth of
speech, “is” alone is the appropriate term. Was and will be are properly said about
the becoming that passes in time, for these two are motions. But that which is
always changeless and motionless cannot become either older or younger in the
course of time—it neither ever became so, nor is it now such that it has become
so, nor will it ever be so in the future. And all in all, none of the characteristics
that becoming has bestowed upon the things that are borne about in the realm of
perception are appropriate to it. These, rather, are forms of time that have come to
be—time that imitates eternity and circles according to number. And what is
more, we also say things like these: that what has come to be is what has come to
be, that what is coming to be is what is coming to be, and also that what will come
to be is what will come to be, and that what is not is what is not. None of these
expressions of ours is accurate. But I don’t suppose this is a good time right now
to be too meticulous about these matters.’]

As the Demiurge frames (ékeive cvviotapéve) the heavens, he also constructs the genesis of

days, nights, months and years (v yéveow avt@v unyavatar), all these intervals of time. Plato
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calls them the parts or “portions of time” (tadta 8¢ mavta péPn ypodvov), and they necessitate and
lay out a semantic network or language: “was” and “will be” are forms of time that have come to
be (16 T’ v 16 T E6Tan Ypdvov yeyovota £18m). These terms, “was” and “will be,” are properly
applied to becoming, “which proceeds in time” (10 8& v 16 T’ Eoton TEPL THV &V XPOVD YEVEGTY
ioboav mpémel AéyesOar), for both of these are motions (kivfcelg yap €otov). Being, on the other
hand, cannot be expressed by these temporal markers because it always remains and “is” (¢oT1wv):
changeless (10 6¢ del kata Tavta &yov) and motionless (dxkvinTmg), it never experiences nor
undergoes time.

The emphasis that Timaeus puts on precision demonstrates that time, very literally, is a
generation. In one sense, time encompasses a generation, that is, of a period expressed by days,
nights, months and years, and, in another, the consistency of time is defined by a coming to be.
Whereas Being eludes sense-perception, for it is not subject to any of the conditions, which
becoming has attached to things that move in the world of sense (0V0&v 6ca yéveoig ToiG €v
aicOnoet pepopévolg mpootjyev), “the shapes of time” have come to be (ypdvov...yéyovev €ion),
time that imitates eternity and circles around, according to number (tadto ai®dva pipovpévon kol
Kat’ appov kukAovpévov). The word kvkhovpévou supports the notion that mimetic temporal
movement consists in revolutions, which are demarcated by mathematical proportions or
measurements, “according to number” (kot’ dplOpOV).

What is interesting about this discussion is that Timaeus, in considering what the proper
use of terms would be, shows us the confusion that takes place between these realms: in
everyday language, “is” is attributed to that which becomes, and “was” or “will,” both of which
belong to the sphere of becoming, are attached to that which is. While he makes the distinction,

Plato has Timaeus concede that it is not exactly a timely moment to scrutinize these matters, “at
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present” (ovv TovT@V ThY GV 00K £ Kapdg TPEmmv &v Td mapdvtt SrakpiBoroyeicOat). The
moment of hairsplitting provides a clear instance of where language works to confuse the
boundaries between being and becoming and illustrates the potential for being to become and for
becoming to be. There is a constant transfer that is happening between delimitations, columns of
opposition, and thus one is able to trace a self-effacing movement, which is at play in the
Platonic dialogue. The use of language, therefore, naturally gives rise to metaphors,
misrecognition and a certain excess, and it would seem that Plato is very much aware of the
paradoxical outcome.

It is for this reason that I find Deleuze’s theory of cinema both relevant and useful for
reading the original text: it provides a heuristic model with which to locate strands of vitalist
thinking and to trace the feminine principle of becoming. It is my view, as well, that an interplay
between the movement-image and time-image is operative in the narrative, and what I hope has
already been made clear is the cinematic world(s) that Plato creates. First of all, there is the
element of time, which is introduced, and, as we noticed earlier, it is an “image of eternity”
(aimviov gixova) (PL. Ti. 37d). With this development, I think a crucial event happens, and it is
that we enter into the idea and possibility of the time-image:

Unanimity (1) is lost, and so also the bird’s eye view of the city; no longer ‘seen from on high, the
city standing and erect with skyscrapers in counter-tilt, becomes the ‘flattened city, the horizontal
city at the height of any person’ (Deleuze 1983). The end of the global or synthetic situation gives
way (2) to haphazard arrangements of events that proliferate, no longer in a narrative webbing,
and that merely happen to take place. The cinema (3) begins to wander on its own, passively
inscribing action at the centre and peripheries of the frame, in ‘any —spaces-whatsoever’ (Conley
136).

The image of time, which imitates eternity, as it is described by Timaeus, casts us into a spiritual
and temporal universe and raises the potential for mixing streams of associations relating present
to past and future. This is precisely the becoming facet of time, for, modeled after eternity, it

drives and is driven by change.
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As aresult, Timaeus’ creation story is fundamentally a montage because we can make
out a series or connection of images, but they are also edited, cut and spliced. I would also argue
that this dialogue contains a montage of aberrant movements, in contrast to a rational association
of images, and expressly opens with an image of time, when Socrates makes an allusion to a
conversation that he was having with his guests “yesterday” (y0¢c) (Pl. 7i. 17a). The structure of
the hysteron proteron, furthermore, is quintessentially cinematic, for this literary device is the
splitting achieved in the cutting-room, to use the language of Godard (39), in action, “later first,”
an inversion of the natural order. Interestingly enough, what we find in the second main section,
when Timaeus treats the pre-cosmic state and the chora, Plato brings us back to a period of
preexistent chaos, before the emergence of time.

The chora, in fact, constitutes the locus of the more classical montage, defined by the
movement-image, because, by producing, creating and building, it unifies binaries in a rhythmic
alteration and yields indirect temporal impressions, in a stage of zero time. Just as the primitive
chora lays out the foundations of space, a receptacle and container for change, it also anticipates
the more revolutionary kind of montage, which is composed by the time-image. To apply, then,
the concept of the montage associated with the chora is to notice the cutting, which is “...to
bring out the soul under the spirit, the passion behind the intrigue, to make the heart prevail over
the intelligence by destroying the notion of space in favour of that of time” (Godard 39).
According to Godard, montage is a heart-beat (39), and it is my belief that the chora provides
this beat and exerts its disruptive and creative presence in the soul and land, after the
materialization of time. It is the soul that the cutting of montage reveals.

The cinematic aesthetic, namely, the montage, carries over into the experience of the

individual, into whose body the soul is implanted. The psyche is the universe that resides in man,
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a space of generation and what we can view to be a mini- chora:

oLOTNOAG 08 TO AV O1ETAEV Yoy ag icapiBovg toig dotpotg,
gvelév 0° ekdotny mpodg Ekactov, kal EuPiPacoc mg &g

Symuo TV 10D TavTOg VLY E6€1EEV, VOLLOVG TE TOVG ElpLop-
HEVOUG Elmev anToic, 8Tt YEVESIG TPMTN PEV EGOITO TETOYUEVN
pia oy, tva unTic €Aattoito K1’ A ToD, 00 O cTaPEicHS
aOTAG €ig TO TPOGNKOVTO EKAGTALG EKACTO Opyava YpOVEV
edval (omv 10 Beooeféotatov, SIMATNG & ovdong Thg AvOpw-
mivng OGEMG, TO KpeTTTOV To1oDTOV £iN YEVOg O KOl Emerta
KEKANGOLTO Avip. OTHTE O1) COUOCY ELPLTEVDETEY €&
avaykng, Koi 10 pév mpociot, 10 &° amiol Tod GOUATOG AVTAV,
TPAOTOV eV aicOnov dvaykaiov €in piov toow €k Proiov
madnudtov copeutov yiyveshat, 0e0TepoV O M00VT] Koi AOT
peperypévov Epmta, Tpog 6¢ TovTorg ooV kol Bupov dca

1€ EMOUEVO OVTOIG KOl OTOGA EVAVTIDG TEPVKE JECTNKOTO:
oV €l p&v kpatfiootey, dikn Pibcotvto, kpatndévteg 8 ddikig.
Kol 6 PHEV €0 TOV TPocTKovTo Ypdvov Provg, Téhty gig TV

0D GLVVOHOL ToPELBELG oTkNno doTpov, Pilov evdaiptova Kol
ouvnon €€ot, oealeig 6& TOVTOV €1G YLVUIKOG UGV €V TH
deuTéPQ YevéoeL peTaParol: P TavdUEVOS TE &V TOVTOLG ETL
Kaxiog, TpOTOV OV KaKOVOLTO, KT TV OPOtOTNTA THS TOD
TPOTOL YEVEGEMG €1g Tiva ToloTNV del petafarol OMpetov
QOoWV, AAALATTOV TE 00 TPOTEPOV TOVAOV ANEOL, TTPLV TH TAVTOD
Kol Opo1oV TEPLOOW TT} £V AT GLVETICTAOUEVOG TOV TTOALV
OyAov kol DoTEPOV TPOGPVVTA EK TVPOG Kol VOATOG Kol AEPOG
Kai yiic, 0opvPddn kai droyov dvta, AOY® KpaTHoOS €iG TO
T TPAOTNG Kai apicTtng dgikorto eidog EEewg. (PL. Ti. 41d- 42d.)

[Ti.: ‘And when he had compounded it all, he divided the mixture into a number
of souls equal to the number of the stars and assigned each soul to a star. He
mounted each soul in a carriage, as it were, and showed it the nature of the
universe. He declared to them the laws that had been foredained: They would all
be assigned one and the same initial birth, so that none would be less well treated
by him than any other. Then he would sow each of the souls into that instrument
of time suitable to it, where they were to acquire the nature of being the most god-
fearing of living things, and, since human nature is twofold, the superior kind
should be such as would from then on be called ‘man.” And when, by virtue of
necessity, souls were implanted in bodies, and these bodies had things coming to
them and leaving them, these results would necessarily follow: firstly, sense-
perception that is innate and common to all proceeding from violent affections.
The second would be desire, mingled with pleasure and pain; and besides these,
fear and anger, plus whatever goes with having these emotions, as well as their
natural opposites. And if they could master these emotions, their lives would be
just, whereas if they were mastered by them, they would be unjust. And if a
person lived a good life throughout the due course of his time, he would at the end
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return to his dwelling place in his native star, to live a life of happiness that
agreed with his character. But if he failed in this, he would be born a second time,
now as a woman. And if even then he still could not refrain from wickedness, he
would be changed every time, according to the nature of his wickedness, into
some wild animal that resembled the wicked character he had acquired. And he
would have no rest from these toilsome transformations until he had dragged that
massive accretion of fire-water-air-earth into conformity with the revolution of
the Same and uniform within him, and so subdued that turbulent, irrational mass
by means of reason. This would return him to his original condition of
excellence.]
The process follows that of making the world-soul, where the Demiurge compounds and mixes
ingredients in order to generate human souls, which are then “engrafted” into bodies (copoctv
éuputevbeiev). The task of fabricating these souls, however, is reserved for other “spiritual
beings” (daimones): creatures made by the hands of the Demiurge would rival the gods, and
thus, in order to complete heaven, he turns to these spirits, who would assure the mortality of
living things (P1. 7i. 41b-c). There is a degree of distance gained at this stage of the production,
and it would seem that the question of mortality or imperfection hinges on sense-perception,
which is “innate,” born from forceful disturbances (ék Broiowv Tadnpdtwv copgutov yiyvechar).
Reydams-Schils makes the observation that the world-soul produces true and firm opinions and
beliefs (P1. 7i. 37b) and does not get this information through the mediation of the sense organs,
whereas human souls are connected to bodies and, for this reason, lack pure cognitive self-
awareness: “...there is an ontological gap between the universe as a whole and fragmented
human beings who are compelled to interact and negotiate with an outside: our body is a
demanding mediator, an inside/outside entity which requires sustenance, and because we need to
rely on sense organs to get to sensible reality, that information cannot only feed into our

cognitive awareness, but can also fuel spirit and appetite, the mortal soul companions of a mortal

body” (265).
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These are Plato’s porous bodies in the Timaeus, and they filter, with their skin,
pathemata—emotions, affections, perhaps even physical shocks—to the soul. This is the seat and
center where various feelings are processed: first, sense-perception, as we mentioned; second,
erotic passion, mingled with pleasure and pain (dgbtepov 6& 1100Vvi] Kol AOT pepEYUEVOV
gpmta); next, fear and anger, all such emotions that naturally accompany them (p6fov kai Bopov
6o te Emdpeva awtoig), and all such as are of a different and opposite character (0ndca Evavtiog
népuke dleotnkota). The soul, like the soul of the world, practices judgment and possesses
cognitive abilities, for competing circles of Sameness and Different are also found in the
individual: man will continue to undergo cycles of transformations, “changing” (éAAdttov), until
he yields himself to the revolution of the Same and Similar that is within him (npiv 1fj TavT0D KOl
opoiov Tepldd® T &v LT cuvemion®dpevoc). To come to this point, this person, and,
significantly, his sex is male, has to master his emotions (®v...kpatficoiev) and to conquer by
force of reason (Ady® kpatooac) “the mass of fire, water, air and earth, which later grew, being
turbulent and irrational” (tov ToAOV dyAov Kol VoTEPOV TPOGPLVTA £K TVPOG Kol VOATOG Kol
aépog kai yTg, BopuPdon kai Ghoyov dvta). When this is achieved, he returns again to the
semblance of his first and best state (&ic 10 tfig TpdTNG KO dpiotng depirorto gidog EEcmq), but,
otherwise, he goes down the path of difference and would change “into a woman’s nature” at the
second birth (eig yovoikog @Oov €v T 0evTEPQ YEVEGEL PETAPOAAOT).

There are many remarks to make about this loaded passage, but I will begin with the
Platonic conception of the soul. It is true that the human soul is immaterial; every one of them is
assigned a star in heaven. Disembodied, they travel and even have a means of (public)
transportation, in the chariot (§ynua), but souls are also embodied and, therefore, experience the

pathémata that befall the body, “things coming to the body, and things that depart from it” (t0
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pev mpoaoiot, 10 8° amiol Tod copatog avtdv). The soul implanted in the individual is the home
of these conflicting sensations and states of awareness, which are described as an unruly material
mass, or one could say even “populace” (0yAov). Finding their bases in the four basic elements,
the multitude of emotions is tamed and put to order by the application of the /ogos, which brings
him back to his “original condition of excellence” (tfig TpdTng Koi dpiotng deirotro idog
£€Eemg). What we can recognize here is a variety of outcomes, contingent on self-mastery or the
lack thereof, and the fact that there are different types of soul and numerous possibilities
reinforces the generative capacity of this organ, which acts “choratically;” fire, water, air and
earth, which funnel in and out of the soul, also travel through the chora and transform.

The parallel scenario leads us closer to the conclusion that a version of the chora can be
found in the human soul, which acts as a sifter of emotions and harbors, at the same time, the
divine component, namely, rational capacity. If we think of the soul as a space or chora, we
notice the kinetic activity and operations that take place within it: how there are windings, for
example, as the troublesome mass of fire, water, earth and air (tOv moAbV  SyAov...E€k TopOg Kol
Bo0ToC Kol a€pog kai yTic) has the potential to move in conformity with the circle of the Same
and uniform (1] Ta0vTOD Kai Opoiov mePOdW). We see, from this description, that the soul is a
refiner and, with the application of a vitalist lens, it comes to light as a hydraulic engine and
maintains a sort of complex industrial refinery, where turbines blend, mix and organize streams
of perceptions and cognitive measures. That is, the human soul negotiates the problem of the
body since borders dissipate: the soul is metaphorized as a body, while the body lends its
disturbances, the pathemata, to the psychic, inner experience, which amounts to sensation,
desire, pleasure, pain, fear and anger. Change and the process of becoming, in turn, depend on

the order of these feelings, and we have already made the observation that numerical sequence is
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significant for the dialogue. This significance translates to the microcosm of the individual soul,
where aesthetic order, in a very literal sense, resides or, in the opposite case, aesthetic disorder.
The creation of these human souls also illustrates the impact of time, and, since accents
of timing drive the story, it is my view that the cinematic component is essential for
understanding the dynamics of the plot. On the one hand, it seems that distance, portrayed by the
passage of time, contributes to a degree of being flawed. The Demiurge, for his part, leaves the
task of fashioning human souls to the demigods or daimones, for if other creatures, which are to
inhabit the earth, come into existence by his hands, by “my hand” (61’ £éuod 8¢ tadta yevoueva),
“sharing in life by my hand” (Biov petacydvta), they would rival the gods (6¢oig icdlott’ &v)
(P1. Ti. 41c¢). The clarity grade of his mixture, therefore, is less pure at this secondary stage: as he
sets out on his task, the Demiurge begins to pour into the same mixing bowl that fostered the
growth of the world-soul (kpatfipa, &v @ Vv 10D TaAVTOG YUYV Kepovvyg Epcyev) what remains
of the previous ingredients (td t@v npochev vmdlowma), that is, Being, Sameness and Difference,
no longer invariably and constantly pure, but of a second and third grade of purity (dxkfpato o0&
OVKETL KOTA TODTO OGOVTOS, AAAL devtepa kai tpita) (Pl 7i. 41d). These human souls, then,
originate at a later time, and they are more remote, removed from direct association with
divinity. But, on the other hand, though immediacy is taken away and remoteness is gained, the
universe is made more complete and acquires necessary layers: the Demiurge recognizes that as
long as mortal beings have not come to be, heaven will be incomplete (tobtwv 6& pun yevopévav
oVpavog dtehng &otar) (PL. 7i. 41b). Time, as it makes by mimicking eternity, raises the
possibility for both positive and negative change, and the soul expresses, reflects and produces
temporal becoming, “sown each into his own proper organ of time” (crapeicag avTig €ig Ta

TPOCNKOVTA EKAGTOLG EKAGTO dpyava YpOVmV).
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As the Demiurge erects the structures of the kosmos, the soul is one of these places that
retain the function of the chora, which works as a specter and provides the subtext for spaces,
containers, craters and the production of time. That is, as the kosmos comes into being, the soul,
after the choratic receptacle, acts as the backdrop against which change and flux occur and thus
proves the central locus, wherefrom becoming stems. It is true that the human soul remains in
touch with god and, by extension, reason, which allows for the observance of laws, “decreed by
fate” (vopovg te ToVg gipappévouc), but it also faces the peril of succumbing to the corporeal
passions. How these elements are mixed and ordered within the soul, in turn, determine the fate
of the individual: whether he returns to that original condition of excellence (&ig 10 THic TpMOTNG
Kai apiotnc) or, instead, assumes a “woman’s nature in the second generation” (€ig yvvoikog
QOO &V 11| 0eVTEPQ YEVEDEL).

As we saw earlier, there is a sense that immediacy, what is original and first are superior
and purest, and this genealogy traces itself to the masculine, while what is subject to
transformation and, thereby, more distant and alloyed or adulterated aligns itself with the
feminine; the person who fails to live the good life is born again as a woman, in the second
cycle, and, even worse, as a wild beast, in the third. Yet it is interesting that we also find the
feminine in the soul, which takes on the capacity of the wandering womb and structures the
integrity of the individual and sets up the architecture of the body, as it were, by activating the
cinematic cycle of Sameness. This discrepancy that we encounter, between the degradation of
what is female, on the one hand, and Plato’s paradoxical recuperation of this principle, on the
other, because he depends very much on feminine becoming, what we can understand to be the
obscuring of strict dichotomies, encapsulates those shocks and moments of profound

discontinuity, which are precisely tied to the Deleuzian time-image, and makes time palpable in
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this way, in the absence of what was formerly present. A cinematic treatment of the dialogue,
because it amplifies these intervals, gaps and aesthetic tensions, spotlights the mechanism of the
chora to which the maternal figure gives rise: displacement, erasure and generation.

Another way in which we know that the chora remains active up through the time of the
kosmos and beyond is by the cycles and periods of cinematic revolution drawing their circular
paths. As Timaeus explains how the body is fabricated, he moves to describe the birth of sex and
explores the human anatomy:

TV YEVO-
HEVeV avop@dv 8cot dethol kai Tov Biov adikmg StAbov,
KOTO AOYOV TOV €IKOTA YOVOATKES LETEQVOVTO £V TT| OELTEPQY
veVEGEL KOl KaT® €KEIVOV O1) TOV Ypdvov o1 Tadta Beol TOV
g ovvovaiog EpmTa EtexTivavto, {Hov TO PEV v Nuiv, 10
&’ &v Tdig YovauElv cLuGTHGAVTEG EPYVYOV, TOIHOE TPOT®
ToMoovTeS EKdTepov. THV Tod Totod Si1EEodov, 1 S1d Tod
TAELLOVOG TO TN VIO TOVS VEQPOVG €1G TNV KOHGTIY EAOOV
Kol T@ Tvevpatt OAMEOEY cuvekTEUTEL deXOUEVT], CLVETPIOAV
€l TOV &K TG KEPAATG KaTd TOV avyEva Kod Sl THS pyemg
HLEALOV cuumennydTa, OV 0N omépua €V TolC TPOcHeV AOYOIC
gimopev: 0 0¢, at’ Euyuyog dV kol Aafav dvamvony, Tod0’
nrep dvénvevoey, Tig dkpofic (ot émbupiav Epmomoag
aOTd, ToD YeEVVAV EpmTO ATETELECEV. 10 O1) TOV PEV
AvopdV TO TEPL TNV TOV 0idoimV PHGV ATEEC TE Kol
adTOKPATEC YEYOVOC, 0lov {Hov dvomikoov Tod Adyov, Tav-
TV U émbupiog oloTpmdOELS Emyelpel KpaTEIV: 0l b’ €v
TG yovenéiv ol pfitpai te kai VoTépar Aeyduevar Sid To
avTd TadTa, (Dov EMBLUNTIKOV £VOV ThG Tandonouag, dtov
dicopmov mopd TV GPAV YPOVOV TOADV YiyvNToL, JOAETDC
AYoVOKTODV PEPEL, KO TAOVOUEVOV TAVTY KOTA TO GMLLOL,
TG 10D TVEDUATOG S1EEGOOVG ATOPPATTOV, AVATVEIV OVK EDV
glg amopiog tag Eoyatag EUPAALEL Kol VOGOUG TOVTOOOTOG
dALog mapéyet, pExputep av ekatépmv N Embopia kol O
EPOG GLVAYOYOVTEG, 010V GO SEVEPMV KAPTOV KOTASPEYAVTEC,
G €lc Gpovpav TNV UATPOV AOPATO VO GLUKPATNTOG Kol
aotdmAacta (Do KATACTEIPAVTEG KOl TAALY dloKpivaVTEG
neydio £vtog kBpéymvtot Kol PLETd ToDTO €iG MG Aryayov-
16¢ {DWV AMOTEAEGOGL YEVEGLY. YOVOIKES IEV 0DV KO TO
BfjAv mav oVt yéyovev: (Pl. Ti. 90e-91d.)

[Ti.: “‘According to our probable account, all male-born humans who lived their
lives as cowards and unjustly were reborn in the second generation as women. And
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it was for this reason that at that time the gods contrived the love of sexual
intercourse by constructing an animate creature of one kind in us men, and of
another kind in women, in this way they made each. There is a passage by which
fluids exit from the body, where it receives the liquid that has passed through the
lungs down into the kidneys and on into the bladder and expels it under pressure of
air. From this passage, they bored a connecting one into the compacted marrow
that runs from the head along the neck through the spine, which we have
previously called the seed. And now, because it is vivid and had found an air-hole,
this marrow instilled a life-giving desire for emission in the very place it vented,
and produced the love of procreation. For this reason, indeed, the male genitals are
unruly and self-willed, like an animal that will not be obedient to reason, and
driven crazy by its desires, seeks to overpower everything else. By these same
causes a woman’s womb or uterus, as it is called, is a living thing within her with a
desire for making children. When this becomes unfruitful for an unseasonably long
period of time, it feels a violent irritation and travels everywhere up and down her
body, it blocks up the passages of her lungs, and, by not allowing her to breathe, it
casts her into extreme discomfort and produces diseases of every other sort, until
finally the desire of the woman and the love of the man bring them together, and,
like plucking the fruit from trees, they sow the seed into the ploughed field of her
womb, living things invisible because of their smallness and still without form.
And again when they have separated them, they nourish these great things inside
the womb and, after this, they bring them to birth, introducing them into the light
of day. Then in this way women and females in general came to be.’]

As Timaeus traces the history of the universe, down to the emergence of humankind, he
ultimately portrays the delineations of a universal assemblage, of which human beings are a part.
That is, each part or component is made to fit with another and participates in various
combinations, modes of expression and whole regimes of signs, where human subjects, for their
part, enter into polyvocal and multiple relations with the world. The focus that Plato has Timaeus
put on anatomical regions, in this passage, is particularly fascinating because even the individual
body is shown to be an amalgamation of working parts, formulated as a complex machine, in
which heterogeneous elements consist and cohere. What the dissection of the human body then
reveals is a world of its own, and, subsequently, we enter into a land of cinema, which provides a
close-up of intricate and intimate tubes and vessels. Through this prism, we also explore

movement, by following the cyclical path of generation, in what appears to be a process of
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territorialization, to use another one of Deleuze’s terms, which refers to the ordering of material
bodies in assemblages or emerging unities.

From the space of feminine obscurity, the actual female form is born, an aesthetic work,
and this momentous event takes place in a later scene: in the second generation (v 1) dgvTépq
vevéoel), men, who in their previous lifetimes were cowardly and lived unjust lives (t@®v
YEVOUEV®VY AvOpdV Ocot dethol kai Tov Bilov adikmg oAbov), change form (petepHovto) into
women. The genesis of women, which defines the second stage of creation, epitomizes cinematic
change: the emergence of the female sex sets into motion a reversal of the previous rotation and
ushers in a new period, of sexual difference, desire and procreation. The narrative follows
Hesiod’s in the Works and Days and echoes the birth of Pandora, the first woman, who
establishes the analogy “...between the female body, the ceramic jar, and the form of the oikos”
(Bergren 2008b: 309-310). In the Works and Days, we see how Hephaestus moulds a modest
maiden’s shape, from the earth, while Athena, the goddesses Graces and lady Persuasian put
their finishing touches on this figure and adorn her with jewelry, for example (Hes. Op. 70-82).
Manufactured in this way, Pandora opens the jar of misery and sends sorrow and mischief to
men (Hes. Op. 90-105).

The intertext reinforces the sense of degradation that ensues from the presence of women.

With respect to the status of Pandora, Bergren argues:

The analogy posed by the myth of Pandora is not a simple assimilation of separate and equal male-
molded containers. Within their relation of mutual likeness is the hierarchy of original over copy
and container over contained with the jar as mediator. The female is modeled upon the jar, being
herself ceramic only in metaphor, and she is subordinated to the house that encloses her, molding
her as an image of itself, a domestic container like the jar. What the woman (as contained by the
house) is supposed to contain is the female’s architectural power, the capacity the Greeks call
métis (2008b: 311).

There is a hierarchy in play in the Timaeus too, of original over copy, for women, as simulacra,

find their origin in those cowardly men (dgtloi), who have passed through their lives unjustly

241



(tov Blov adikwg 01ABov). Plato invokes the myth of Pandora and, furthermore, describes the
invention of woman, in a cycle of philosophical regeneration, precisely in the way that the poet
does, as a kalon kakon (Hes. Theog. 585). In both cases, an aition is provided for sexual desire,
which is expressly introduced by the anomaly of the female body; at this time, the gods contrive
the love of sexual intercourse (tfjg cuvovciag Epwta €rektnvavto) and construct one kind of
animal in men, “in us,” and another in women ({®ov 10 pev &v uiv, 10 8’ €v Toic yovauéiv
GUGTNGOVTEG).

The cinematic lens, like a magnifying glass, allows us to look beyond this one gendered
line of thinking and to notice another discourse that is working on a parallel plane. From the
“likely account” or account that is “like the truth” (katd Adyov tOV €ikdTR), S0, again, Plato uses
this marker that signals the mimetic significance of rational discourse, we notice how the
feminine provides a space for release and new life and the chora that exists within the female
body, that is, the womb. In the first place, Plato has Timaeus bring into focus male genitals,
unruly (&ne1Bég) and self-willed (avtokpatéc), compared to a wild animal, disobedient to reason
(C®dov dvoumkoov 10D Adyov), and the female, the womb or uterus (ufTpai te kai Votépar), also a
living thing within her, desirous of producing children ({®ov EmBountikov Evov tiig
nodomotiag). By coming together, for the desire of the woman and the love of the man bring
them together (1] émBopia kai 0 Epwg cvvayaydvieg), male and female bodies form another
Deleuzian assemblage, through the connection of parts, as these objects hang together at one
time and disassemble or deterritorialize, separating (Slakpivavteg), at another.

The exploration of the human anatomy makes the explicit association between the chora
and the wandering womb, which travels everywhere up and down the body (mAavopevov mévin

katd 10 odua) and has the power to cause violent irritations (yaAendg dyovaktodv) and other
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major health problems, if it becomes infertile for a long period of time (Gkapmov mapd v Gpav
xpOvov molvv yiyvntar). Sexual intercourse furnishes the remedy by stabilizing or fixing the
womb inside the female interior and lays the course for generation: they sow upon the womb, as
upon the earth, living things that are invisible and unshapen (&ig dpovpav v pfTpav dopata. ..
aodmiacta (o kKataoneipavteg). These, again, they nourish to a great size within the body
(neydda évtog éxBpéymvtar), and, after this, they bring them forth into the light and complete the
generation of the living creature (petd todto €ig edG dyayovieg DV ATOTEAEGMGL YEVEGLY).

The womb makes space for the seed that is sown by the male, and, in this way, we
perceive the jar that floats and exists inside the female body. In the narrative, in classic Platonic
fashion, he has his interlocutor move from the immense to the microscopic, from the pre-cosmic
chora that will contain the body and soul of the universe to the tiny chora, found in the interior
of a woman. At the same time, the uterus is portrayed as an inhabited land, and Plato draws on
agricultural metaphors to describe the experience: the hystera is conceived of as a ploughed field
or earth (&povpav), wherein animals ({®a) reside, and the act of procreation, moreover, is
characterized in terms of cultivation, “plucking fruit from the trees” (w0 6évopwv Kapmdv
katadpéyavteg) and “sowing the seed” (kataoneipavteg). The female body is a land, and I
should add that the use of this metaphor is not new to my discussion since I started, in Chapter 1,
with an examination of the narrative of autochthonous birth (P1. Resp. 414c-415¢). Feminine
space represents, embodies and is embodied by a territory, and this analogy is plucked from the
anatomy of the individual body: once it is fertilized, the womb contains an ecosystem of animate
organisms, which grow in their own world, and acts as an incubator for planted seeds.

The feminine principle, identified with the chora, also drives the cinematic and aesthetic

experience of existence created and maintained by the Platonic universe. What a close reading of
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the passage illuminates is the precise mechanism that takes place in the chora and the generative
capacity of space: it contains animalcules turning visible from their former invisibility, as they
start to take shape, and provides the medium, as well, for the materialization of light. That is,
after the desire and love of the two sexes unite them (éxatépav 1) émbopio Koi 0 Epwg
ocuvayayovteg), the living thing develops inside the womb: the parents bring it forth into the light
of day (gig pd¢ dyaydvteg) and complete the generation of animate creatures ({dov dnoteAécmot
véveowv). That a passage happens—a coming out— is made evident, and the beginning of this
journey finds its way back to the womb, the chora: a land, space, home and locus of the
cinematic engine, where the projector spins and movements churn. Like the figure of the father,
who represents the source and the model, the maternal chora fulfills the role of another origin,
and it may, perhaps, be the truer origin: some kind of place, disorderly mass before the kosmos
comes to be. To go back to Eisenstein, with whom we started this chapter, I believe that what we
see Timaeus depicting in his account is genesis, in a very literal sense: it portrays the different
stages of female labor and delivery, a woman’s story, as women and females themselves, in this
way, “come to be” (yovaikec u&v ovv koi to OfAv mdv obtm yéyovev).

At first blush, it may seem as though Timaeus’ cosmogony is tangential to the political
question, but the dialogue opens with a reference to a conversation about politics that took place
just “yesterday” (Pl. Ti. 17c¢), i.e., to what is discussed in the Republic, though it is clear that the
conversation summarized by Socrates cannot be identical with that of the Republic (Morgan
2010: 268). It is, in fact, the very interest in the best political framework and arrangements that
invites the excursus into the nature of the universe, and Socrates reviews for his interlocuters the
strange and novel features of the utopian paradigm previously delineated:

20Q. Kai pev on xoi mepl yovouk®v Enepviobnuey, og tag
@VOELG TOTG AvOpacty TapamAnciog €in cuvaprocsTtéoy, Kol To
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EMTNOEVUATO TAVTA KOWVA KATO TE TOAEUOV KO KATO THV
ANV dlotav dotéov mhoag.

TI Tavt kai tadto ELEyeTo.

2Q. T{ 6& dn 10 mepi th)g Toudomotiag; 1§ TodDTO PEV Ol
NV andetay Tdv Aeybévimv eopvnudvevtov, 6Tt Kowva Td TdV
YAU®V Kol To TV ToidV TAcY Andvtov ETifepey, pnyovo-
pévoug dmwg pundeic mote O yeyevnuévov avtdv idig yvo-
00170, VOHLODGLY 0& TAVTEG TAVTAG ADTOVG OLOYEVELS, AOEAPAG
peV kai adehpovg dooumep av ThG TPETOVLONG EVTOC NAKIOG
yiyvovtal, tovg &’ Eumpocbev Kol dvwbev yovéag te Kol
YOVE®V TTPOYOVOVG, TOVG O’ €i¢ TO KATWOEV EKYOVOLG TOAOAS
1€ EKYOVOV;

TI. Noi, xoi Tadta eDUvUoveTo 1) AEYELC.

20Q. 'Onwg 8¢ o1 katd duvapy g0vg Yiyvotvto o¢ dpiotot
T0C PUGELS, AP’ 00 pepviieda Og TOVG EpyovTag EQapey Ko
TG dpyovoag OV €ig TNV TOV Yauwv cvuvep&y AdBpa
punyoavacOot KANpoig Tietv Ommg ot kakol ywpig ot T dyaboi
Taig Opolong EkdTepol cLAANEOVTAL, Kal U TIg avTolc ExBpa o1
TadTo YiyvnTot, TOYNV 1YoVUEVOLS aitiav THg GLVAANEEMG;

T1. MepvnueBa. (PL. Ti. 18c-e.)

[Soc.: ‘And in fact we even made mention of women. We said that their natures
should be made to correspond with those of men, and that all occupations,
whether having to do with war or with the other aspects of life, should be
common to both men and women.’

Tim.: ‘This matter also was stated exactly so.’

Soc.: ‘And what did we say about the procreation of children? Or was this a thing
easy to recollect because of the strangeness of our proposals? We decided that
they should all have spouses and children in common and that schemes should be
devised to prevent any one of them from recognizing his or her own particular
child. Every one of them would believe that they all make up a single family, and
that all who fall within their own age bracket are their sisters and brothers, that
those who are older, who fall in an earlier bracket, are their parents or
grandparents, while those who fall in a later one are their children or
grandchildren.’

Tim.: “Yes, this also, as you say, is easy to recollect.’

Soc.: ‘And surely we also remember saying, don’t we, that to make their natures
as excellent as possible right from the start, the rulers, male and female, in dealing
with marriage-unions must contrive to secure, by some secret method of
allotment, that the two classes of bad men and good shall each be mated by lot
women of a like nature, and that no hatred shall transpire amongst them of this,
because they’d believe that the matching was due to chance?’

Ti.: “We remember.’]

This is a description of the kallipolis, in which a strict program of eugenics is established, and
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women enter into the political sphere: one must fit together female natures, so that they are made
“about equal” to men (tdg PVGELS TOIg AVOpACIY TapaTAnciog €in cvuvappootéov), and both
groups share the same pursuits, so that all occupations are held in common, whether having to do
with war or with the other aspects of life (kai Td €mttnoedpaTa TavTa KO Katd T€ TOAEUOV Ko
Katd v dAANV dlontav). Socrates, in addition, reminds us of the repercussions of the noble lie,
which promotes a sex lottery intended to maintain a rigid hierarchy based on the division of
tasks: male and female rulers contrive a secret method of allotment (AaBpg unyovacBor KApoig
TI61v), in order for each group to meet their own kind and to match “similar natures” (toig
opotang). This kind of city works, runs and functions because it would inculcate the belief that all
are of the same race (wévtog avtovC OpoYeVeLS), and citizens, consequently, reside in a political
oikos; everyone has spouses and children in common (kowvd td TV yépmv Kol 10 TdV Taidmv
nacwv andvtov) and consider one another as siblings, sisters and brothers (ddeApag pév kol
AOEAPOVG).

A survey of the utopian model is not anything new, and to re-examine its dynamics seems
almost banal at this point. But what is striking about this discussion is that it is juxtaposed to the
extensive cosmological account that follows, and, read alongside the Republic and even the
Laws, the Timaeus proves illuminating: it illustrates the origin of human beings (&i¢ dvBpdnv
¢evow) (PL. Ti. 27a), and, by extension, that of the best political arrangements. That is, the
cosmogony illustrates why utopian policies are the most ideal and have the closest reverberations
with the divine: they follow a natural harmony and order and accord with the way things have
come to be, in order to formulate what ought to be. In the realm of the polis, for example, women
undergo the same education as men, modeled after their counterparts, because this move

parallels their birth in the second generation: as a species, they are born into the world to
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complete the universe; their absence would leave the Demiurge’s project unfinished and render it
fragmentary, just as the invisibility of women from the public domain would lead to a grave
failure on the part of the Magnesian lawgiver, whose goal and mission it is to maximize
happiness in the ideal state (Pl. Leg. 805e-806c). With these points in mind, the word
napomAnoiag is quite pointed: female natures are “about equal” to and “nearly resembling” male
ones, for they are derived from original men and, thereby, share lines of affinity, but, at the same
time, they are always secondary and inferior.

If we are convinced by the premise that Timaeus’ cosmogony lays the groundwork for a
larger political project and aids in advancing a theory of politics, we might also accept the point
of view that the polis is both a product and manifestation of the archaic chora. An easy
observation to make is that, just as there are four fundamental elements, which travel through the
chora—earth, air, fire and water—four divisions and property classes are also found in the
utopian paradigm, specifically demarcated in the case of Magnesia: the Athenian Stranger has
the lawgiver fix a base limit or minimum, and he would let it accrue twice the amount, thrice, up
to four times (S1tAdciov €dcel TovToL KTAGOHM Kol TpuTAdciovkal pExpt tetpomiaciov) (Pl Leg.
744d-745a). These are the properties that move and interact in the city and contribute to the
transformations of their surroundings, and, since they are easily given over to fluctuations, these
categories are, in turn, calibrated by man-made contraptions, such as the lottery, installed by
public marriage festivals.

Plato’s ideal cities, then, devise normative ways to redirect human energies and
vibrations, and the policies that they advocate, so speak, are determined by specific
understandings of human nature, which Timaeus’ creation story probes and elaborates. From his

astronomical account, for instance, we learn that the birth of the female race introduces and fuels
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sexual desire, but these developments are necessary, for they bring completion to the task of
making the universe. A state of true perfection is achieved when the reasonable individual has
learned how to reign in the passions that plague his or her soul, while the best possible political
model recognizes these pleasures and pains and the power of eros and subdues their influence.
This is precisely the reason why eugenics is practiced in the utopian city, to regulate irrational
emotions and to sublimate corporeal pathemata for healthy ends: for the purpose of making
children (mepi th)g Taudomotiag), since a polis would not exist, in the first place, without bodies.
The production of babies, attested by the use of the word paidopoiia alone, shows and confirms
that the chora is still active and present in the space of utopia, but the architecture of the city
changes and sets up a new space, by manipulating the quality and genre of births. The best city
has institutional structures put in place that would control what elements enter into, connect and
emerge from the chora.

Atlantis is one of these cities that achieve greatness at a certain point in time because it
maintains contact with the divine and embodies the utopian tension, between being a good place
and, at once, the place that is nowhere. In the Critias, the origin of the island is explored, and we

learn that it traces its geneaology back to the god Poseidon:

KoBdanep v 10ic mpdcbev EAExON mepi g TV Bedv

Mewg, 0Tt Kateveipavto Yy mioav &vla pev peiovg

M&etc, EvBa 08 kal éLdtToug, iepd Buoiag Te aTolC Kata-
okevdlovteg, obTm o1 kal Vv vijcov [loceddv v AtAavtioan
Aay®v €kydvoug anTod KOTMKIoEV €K BvyNThG YUVOIKOG YEV-
VIoog &V TV TOT® To1ROE THS VooV, TPOG BaAdTTNg HéV,
Katd 8¢ péoov mong mediov v, O 81 néviov nedinv
KdAMoTOV Apeti) TE ikavov YevésBar Aéyetat, TPoOg T Tedi®
8¢ am Kkt pécov oTadiovg Mg TEVIRKOVTA APeSTOC TV EPOg
Bpoyd mhvin. To0Te & v Evolkog TdMV EKel Katd Apyog £k
YIS avdp@dV yeyovotmv Evvmp pév dvopa, yovaiki 6& Guvolk@dv
Aegvkinmn- Kietto 8¢ povoyeviy Buyatépa Eyevvnododny.
1o &’ €ig avopog dpav NKovong TH KOPNG 1) T€ UNTNP
TEAEVTQ Kol O TaTnp, a0Thg 08 €ig émbupiav [Tooelddv
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MGV cvppetyvotatl, Kai oV YRAoQoV, &V O KoTdKIGTO,

TOLDV €VEPKT TEPIPPNYVLGY KOKA®, BOAATING YTIG T EVAALALE
gldrtoug peifoug te mepi AAAMAOVG TOIBV TPOYOVG, OVO UEV
iig, BoddrTng 8¢ TpEic olov TopvedmV €k péong TG VGOV,
névtn {cov deeotdtac, dote dPatov avOpdmolc eivar mAoio
yap Koi 1O Thelv obmo tote Av. (PL. Criti. 113b-¢.)"!

[Cr.: “We have already mentioned how the gods distributed the whole earth
between them in larger or smaller allotments and then established shrines and
sacrifices for themselves. Even so Poseidon took for his allotment the island of
Atlantis, and he settled the children borne to him by a mortal woman in a
particular district of it. At the center of the island, near the sea, was a plain, said to
be the most beautiful and fertile of all plains, and near the middle of this plain
about fifty stades inland a hill that was low on all sides. Here there lived one of
the original earth-born inhabitants called Evenor, with his wife Leucippe. They
had an only child, a daughter called Cleito. The maiden was just of marriageable
age when her father and mother died, and Poseidon was attracted by her and had
intercourse with her, and fortified the hill where she lived by enclosing it with
concentric rings of sea and land. There were two rings of land and three of sea,
which he chiseled as it were out of the midst of the island; and these belts were at
even distances on all sides, so as to be inaccessible to man (for there were still no
ships or sailing in those days).’]

The gods rearrange the texture of the land, as they divide among themselves the entire earth in
larger or smaller shares (kateveipavto yijv mdcav &vBa pev peifovg Anéetg, £vBa o€ kal EAdTToNg)
and construct for themselves shrines and sacrifices (iepa Bvciog te aVTOlG KOTAGKELALOVTES).
After Poseidon gains the island of Atlantis, he starts to populate the territory, together with the
mortal woman that he takes for his wife, Cleito, and continues to refine and to build the
community: he makes circular belts of sea and land, enclosing one another alternately (BaAdttng
VG T€ EVaALAE. .. Tepl AAANAOVG TOIDV TPOYOVG), two being of land and three of sea, which he

“carved,” as it were, out of the center of the island (§v0 p&v yfic, Oardring 8¢ Tpeic olov

4 Translations have been adapted from Lee’s.
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TOPVEDOV €K pEGTC THC Vijoov).

Changes happen in the land, and they continue to occur, as more people are generated.
Critias, in many ways, carries on Timaeus’ cosmogony, but what the future member of the Thirty
Tyrants portrays, rather, is the birth of the political city. The presence of the nearby sea and most
beautiful (kdAlotov) land, these qualities signal to us that we have been placed in the utopian
context, and, among the island’s inhabitants, is Evenor, one of the natives originally sprung from
the earth (&voucog...katd dpydg €k YHG avopdv yeyovotwv). The close proximity to divinity and
to that first generation of men, who have the land as mother earth, shows that Atlantis is in its
purest state, but, as the city grows, it becomes mixed with elements of difference: after Poseidon
comes into desire for a mortal woman (6vnziig yovaukoc), and has intercourse with the girl (avtig
0¢ gig émbupiav [Mooceddv EABmV cuppetyvotar), he settles districts of the island with these
offspring (ékydvovuc), having “begotten” (yevvnoag) them.

Critias’ historical account reinforces Timaeus’ astronomy, for we find, in this work as
well, that epithumia is born out of aesthetic pleasure, deeply attached to the female body, and
induces further cycles of generations. The Critias then elaborates on the composition of the

island, and it would seem that what takes place in the terrestrial sphere mirrors heavenly patterns.

42 Brisson provides a diagram of the central island, which contains the Acropolis or the upper city and the

Temple of Poseidon, and another of the surrounding plain (1999: 398-399):

—

-

RAND CANAL

Capitale

OCEAN

La capitale de I'Atlantide selon le Critias

CARTE 6 : L’Atlantide selon le Critias
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That is, the tale of Atlantis illustrates how the city expands and transforms and, specifically, the
gendered course of metabolée. To unpack this position, I will add that, across these dialogues that
treat the best possible state, in the Platonic framework, more generally, we can locate feminine
presence in land and sea, in other words, in space or the chora, which is at first manipulated by
immortal hands, as Poseidon uses his chisel to carve out concentric paths and, subsequently, by
mortal ones, as reproduction leads to a population of natives, who proceed to build temples,
palaces, harbors and docks and to organize the “country as a whole” (cOunacav v GAAnv
yoOpav, Towdd’ &v tééet dStukoopodvteg) (PL. Criti. 115¢). These inventions are pseudo-phallic
structures that penetrate and leave their mark on the texture of the soil and constitute, by
reconstituting, the architecture of maternal space and country (ydpav), which, in turn, contains
and is contained by the becomings of her interior. The chora, in short, which is continually
running, in these engendering cycles, furnishes the people, with whom to bring about change, as
they shape and settle into their surroundings.

I think what is shown is a continuity between Timaeus’ cosmology and political past,
present and future, and choratic processes manifest themselves at all times. It is in the ideal state
that they achieve a balance because the Statesman, like the Demiurge, brings aesthetic order to
natural disorder and chaos. What makes these utopian paradigms paradigmatic is their rapport
and correspondence with the divine Eternal model, but Plato, yet again, in this dialogue,
illustrates the futility of their durability, with the example of Atlantis:

VOTEP® O
YPOVD GEICUDV EEGTMV KOl KOTOKAVOUMY YEVOUEVOV, LAG
NUEPOS Kol VOKTOG YoAETRG EmeABovong, TO Te Tap’ LUV
pdypov mav aBpdov E6v Katd yiic, 1| Te ATAAVTIG VI|OOG
OoOVTOG KT THS Baddttng ddca Neavictn: d10 kai
VOV dmopov Kol ddtepehvnTov YEYoveY TOVKET TEAAYOC,

oD Kapta Ppayéoc Eumodmv dvtog, Ov 1) vijoog ilopévn
TOPEGYETO.””
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Ta pév o1 pndévra, ® Todkpatec, Kd ToD TOAKLOD
Kpttiov kat’ dxonv mv ZOAmvVog, G CUVTOUMG ELETY,
axnkoog: Aéyovrtog o0& on x0ec cod mepl molteiog te Kol
TAV AvopdV 0dg Eleyec, £0adpalov AVAULLVTIGKOUEVOS OVTA.
a VOV Ay, KOTOVOMV (¢ datploving €k Tvog TOYNG OVK Umo
oKomod cuVNVEXONG o TOAAA 0l TOAwV ginev. (PL. Ti. 25¢-¢.)

[Cr.: ‘Sometime later, excessively violent earthquakes and floods happened, and
after the onset of an unbearable day and a night, your entire warrior force sank
below the earth all at once, and the island of Atlantis likewise sank below the sea
and disappeared. That is how the ocean in that region has come to be even now
unnavigable and unexplorable, obstructed as it is by a later of mud at a shallow
depth, the residue of the island as it settled.’

What I’ve just related, Socrates, is a concise version of old Critias’ story, of
what he heard from Solon. While you were speaking yesterday about the
constitution and the men you were describing, I was reminded of what I’ve just
told you and was quite amazed as I realized how by some supernatural chance
your ideas are on the mark, in substantial agreement with what Solon said.’]

The fate of Atlantis is a story of heresay, reported down to posterity by the legendary
poet/lawgiver Solon and the elder Critias to his grandson. It describes the trajectory of a
formidable maritime kingdom and establishes a philosophically informed charter-myth for
Athens: Morgan argues “...that the narrative set-up of the Atlantis myth corresponds to the
conditions specified in the Republic for the successful creation of a charter myth (the ‘Noble
Lie’) for the ideal city” (1998: 101). In “Narrative Orders in the Timaeus and Critias,” she

continues:;

...in the Timaeus Solon receives from the Egyptians a charter myth/history for Athens and the tale
is passed down with the stamp of Solon’s authoritative truth on it. This tale persuades Socrates,
Timaeus, Critias, and Hermocrates, (the last three of whom are politically important in their cities)
to believe that the state described by Socrates on the previous day has already been realized. They
have entered a compact to receive the narrative as history (2010: 283).

Embedded in larger fourth-century political and historiographical concerns, the case of Atlantis
represents paradigmatic history and portrays how history has been punctuated by frequent
destructions, the contingency of the physical world.

I mentioned continuity but now I would like to explore and to expand on the notion of
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discontinuity, raised by the sequence of events that Atlantis undergoes, namely, the island’s
demise and the “narrative cataclysm,” as the narrative breaks off in mid-sentence (P1. Criti.
121c). As we know, in the Critias, we are exposed to the island’s history and features and learn
that Atlantis in inevitably sinks to the bottom of the ocean, when its divine portion begins to fade
away (émel 0’ 1 10D 00D pev poipa EitnAog €ylyveto €v avtoic...) (Pl Criti. 121a). The
disappearance of this civilization, in my view, captures the quintessential cinematic turn, the
sudden crisis of the island, which amounts to a crisis of time. That is, when the inhabitants of this
city lose touch with their rational sensibilities, their hubristic attitude interrupts the rhythms and
modalities of cosmological harmony and sits at odds with beauty and natural order. As a result,
what Plato depicts for us is, essentially, an image that makes horizontal and flattening out,
enscapsulated by cosmic destruction: extraordinary earthquakes and floods “come into being”
(celopdv EEanciov kai Katakivoudv yevopévav), while the entire warrior force returns to their
original birthplace and “sink below the earth all at once” (16 1€ mop’ VUiV pdyov mav aBpooV
&ov kata y1g). Instead of a bird’s eye view of the city, we encounter a two-dimensional expanse,
haphazard arrangements of events that proliferate and merely happen to take place, in other
words, aspects that define the time-image.

This is to say that the problem of time is foregrounded in the moment of sinking. On the
one hand, it marks the end of this civilization, and, on the other, it hearkens back to the
beginning, when the first generation of men, who are warriors, come out of the womb of the
earth. Furthermore, the image expresses change or metabolé, for what once was no longer is, and
transformation is emphasized by the confusion of temporal boundaries: citizens of Atlantis
experience day for night, as one grevious day and night befall them (pudig fjuépag kol voktog

yoAentig émeABovong). The conceptual apparatus of the time-image, then, enhances the
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suddenness, disjointedness and violence of the event and the final ellipsis, embodied and
mirrored by collapse of this island. What I believe that we can see, in this place, is the choratic
process, coming to be, exemplified by both birth and death, that makes time felt. The sinking of
the island signals that the chora has been activated and displaces a former ontological reality,
with change that takes place in a series of becomings. This is one of the ways in which Plato
reverts to feminine becoming and displaces his own metaphysical architecture that he hands
down to us: with the chora, which, paradoxically, turns out to be eternal, lives through her

various guises and leads to the disappearance of paradise.
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Conclusion

We started our discussion with the mirror in the Republic, and I wish to return to this
image in the Timaeus, which describes the device’s functions:

10 8¢
ePL TNV TOV KOTOTTPOV gldAOTOLAY KOl TAVTA Oo0 ELPOVT
Kol A&Tl0, KOTIOETY 00OEV ETL YOAETOV. €K YAP THG EVTOG
8KTOG 1€ TOD TUPOG EKOTEPOL KOovmviag GAAAAOLG, EVOC TE o
mepl TNV AEOTNTO EKACTOTE YEVOUEVOL KOl TTOAAOYT LETOp-
puOebévtog, Tdvta Ta ToadTa £ AvAyKNg lpaiveTal, ToD
nEPL TO TPOGMOTOV TLPOGS TA TTEPL TNV dYv TLPL TTEPL TO
Agtlov kol Aopumpov cvumayods yryvopévou. de&td 68 povtd-
Cetar T Aplotepd, Ot T01g Evavtiolg pépeoty g dyewg mepi
Tavavtio pépn yiyverot Emaen topd to kabeotog 00¢ Thg
TPocPorfic: de&id 08 Ta Oe&ld Kol T ApLoTepd APLoTEPA TOV-
VovTiov, BToV LETOMECT) GUUTNYVOLEVOV @ GUUTHYVLTAL GGG,
ToVTO0 0€, OTaV 1| TAV KATOTTPWV AE10TNG, EvOeV Kal EvOev
Dy Aafodoa, 10 0e&10V €ig TO AploTEPOV UEPOG AmMON THS
dyemg kol Bdtepov €mi BAtepov. Katd 08 TO UHKOS GTPAUPEY
TOD TPOGMITOL TAVTOV ToVTO VITIOV £moincey v paivesOat,
10 KAT® TPOG TO v THS aYHg T6 T’ dve TPOG TO KATM
oy andoav. (Pl. 7i. 46a-c.)

[Ti.: ‘And it is no longer difficult to understand how images are produced in
mirrors or in any other smooth reflecting surfaces. On such occasions the internal
fire joins forces with the external fire, to form on the smooth surface a single fire
that is reshaped in a multitude of ways. So once the fire from the face comes to
coalesce with the fire from sight on the smooth and bright surface, you have the
inevitable appearance of all images of this sort. Left appears as right, because the
parts of the fire from sight connect with the opposite parts of the fire from the
face, contrary to the usual manner of encounter. But, on the other hand, right
appears as right, and left as left whenever light switches sides in the process of
coalescing with the light with which it coalesces. And this happens whenever the
smooth surface of the mirrors, being elevated on this side and that, bends the right
part of the fire from sight toward the left, and the left part toward the right. And
when this same smooth surface is turned along the length of the face, it makes the
whole object appear upside down, because it bends the lower part of the ray
toward the top and the upper part toward the bottom.’]

If we understand light to be a metaphor for mental vision, “perceiving,” “discerning” (kaTideiv)

and, therefore, reason and knowledge, I think we can take this passage to be a metapoetic
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statement about the activity and experience of reading. In this excerpt, Plato has Timaeus explain
that, depending on the angle of the light, the point of convergence between internal and external
fire (€x yap Thig €viog €ktog Te ToD TLPOC), What is left appears as right (8e&1d 0& pavtaleton Ta
dprotepd), or what is right appears as right (5e&ui 0¢ ta 0e€1) and left as left (ta dprotepa
aprotepd). What seems to be suggested is that the images that are produced and manifest in the
mirror or in all other bright and smooth surfaces (ndvta doa éueavii kai Agia) shift and change,
depending on the mind’s orientation and clarity of rational vision. What is seen on the specular
surface is a reduplication of the object in question, but it also has the potential to present
distortions, a danger posed by any mimetic creation.

I am intrigued by Plato’s use of the mirror because I think it serves as the perfect symbol
for what is achieved in the dialogues that I have examined. They offer up images and reflections
of something higher, namely, the divine, as the Athenian also explains in the Laws: he refers
specifically to unfortunate events, the rise of wicked or impious people, from humble position to
high estate, and these actions are like a mirror, which reflected the gods’ total lack of concern
(k@Ta OG &V KATOMTPOLC aDTAHV Toig Tpdéeoty. .. kademporévol THY Tavtov duéietay Osdv) (PL
Leg. 905b). The mirror, in this way, reveals blind spots and another world, and, with simple
movements and gestures, one is able to create a motion picture with this evident utensil. That is,
the mirror is like the surface of a tactile screen and displays a series of images, which compose
the montage of cinema and look beyond towards the virtual: not the world as it is, but exterior
worlds, which, in the Platonic case, find their equivalents in utopian paradigms, and they are
models that are set up in heaven (Pl. Resp. 592b). In my dissertation, I have looked at those
places in the texts, which, in my opinion, are particularly cinematic—Plato’s three waves and

metabolé— and what I hope to have suggested is that the female body and woman, as the mirror,
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define and compel the aesthetic experience.
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