PLATO’S MOVING LOGOS

Words move, music moves
Only in time; but that which is only living
Can only die.
Words strain,

Crack and sometimes break, under the burden,
Under the tension, slip, slide, perish,
Decay with imprecision, will not stay in place,
Will not stay still.

T.S. Eliot, Four quartets (Burnt Norton V)

The poet gives voice to the action of words as they reach out to attain expression. He
observes the dangers inherent in this effort: words can break, can become simply unin-
telligible. Such broken words can no longer function within the fixed constraints of
grammar and thus ‘will not stay in place, | Will not stay still’. A.J. Greimas in Structural
semantics defined an ‘actantial’ model of language:!

If we recall that functions in traditional syntax are but roles played by words —
the subject being ‘the one who performs the action’, the object ‘the one who
suffers it” — then according to such a conception, the proposition as a whole
becomes a spectacle to which homo loquens treats himself.

For Greimas there lies deep in the heart of language a drama; a drama quite indepen-
dent of homo loquens and quite external to him/her. There are many ways that
language can be said to ‘move’. 1 would like to explore some Platonic variations on
this theme.

Introduction

The importance of the late fifth- and early fourth-century intellectual enlightenment in
Greek culture and its intense preoccupation with language and thought are axiomatic
for all interpreters of antiquity. Central to many recent studies on these issues are
assumptions regarding Greek conceptualizations and articulations about speech and
thought and their interrelationships. The wider context of this paper is the study of
Athenian attempts to structure through language, especially metaphorical language, the

I AL Greimas, Structural semantics (1983) 173.
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experiences of speaking and thinking.? The narrow aim of the paper is to demonstrate
how Plato uses the vocabulary of motion for both speech and thought and how this
vocabulary plays important roles in the dialogues.

Athenian writers, in a wide range of texts, present language as an active, dynamic
force. Logos is often spoken of as acting upon the world, and this vocabulary of action
and energy bears witness to the power and cultural significance of rhetoric at Athens.”
From Aeschylus’ words that ‘pierce’ and ‘lash’ the heart* to the sparring of the Just
and Unjust Arguments in Aristophanes’ Clouds, from Gorgias’ claim that speech is a
duvaotng uéyacs to Isocrates’ view that it is the force that has helped to establish all
human institutions (Nicocles, 6-9), Athenian literature is alive with active presentations
of words and speech.

For Plato too logos is a dynamic, moving force. Throughout the dialogues words
move in many, often surprising ways: speech goes round in circles; arguments travel
in all directions; propositions go walking off; and words run loose in the world attaching
themselves to various bits of reality. In part 1 of the paper I shall set out some of
Plato’s images of arguments in motion, while in part 2 I shall explore the antithesis
of motion and rest, posing the question: in Platonic terms is the best kind of logos
moving or still?

Part 1: Arguments in motion
When people engage in a dialectical debate in Plato they are often described as

undertaking a particular journey in thought and speech. The image of interlocutors
travelling along the road of inquiry or discussion is very familiar.® But at times the

o

This paper was begun during a research project at King’s College London on Greek images for

language and thought. I am grateful for the award of a British Academy Postdoctoral Fellowship.

which made this research possible. During my fellowship at King’s I was fortunate to benetit from discussion
with M.S. Silk and M.M. McCabe. I would like to thank the audience at the Cambridge Philological Society

for their very useful corrections and insights on this paper, and my colleagues, Dr D.L. Cairns, Dr M.F.

Heath and Dr R.W. Brock, for their invaluable comments, criticisms and encouragement.

3 On the power of words in Athens see J.P. Vernant, The origins of Greek thought (1982) 49-50: R.G.
Buxton, Persuasion in Greek tragedy (1982) 4, and P. Lain Entralgo, The therapy of the word in classical
antiquity (trans. L.J. Rather and J.M. Sharp) (1970) 240-1.

4 Aeschylus, Seven against Thebes 563 tnvettal hdyog dud atq0émv (“the word pierces my breast’) and
Supplianis 466 fjrovod pootntijoa radiag Moyov (‘I hear a threat that is a lash to my heart’). For
Aeschylus’ use of metaphors for logos see the excellent account of David Sansone (Aeschyvlean metaphors
for intellectual activity, Hermes Einzelschrift 35, 1975). Particularly illuminating are his comments on
logos as ‘something organic’ (34-9 and 77-92).

5 Gorgias, Encomium of Helen 8.

6 For argument as a journey see Critias 106a Qg GoUevog, ... 0loV &% Huxeds dvamemavuévog 680D, viv

obtog éx Thg ToD AMoyou dwamogeiog Gyamntdg damhhaypon (‘How delighted [ am ... — like a person

at the end of a long journey — now [ have gladly left off from the journey of discourse’) and Laws 812a
guorye o gawvoueda £xtog mopeveobon Tdv Htotedévimv AOywv (1t seems to me that we have not
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logos itself is also said to progress, to move forward. Often such comments seem unre-
markable, as for example the phrase mpotmv 6 Adyog (“as our discussion progresses’)
at Laws 812e8. However, Plato develops this simple idea of an argument progressing
so that the logos becomes an independent, external force with its own power of
locomotion and its own impact on the speakers. Often this impact is violent. A frequent
image for argument in Plato is that of battle or contest: fierce debate is itself a pcryn;?
the interlocutors ‘engage in battle’ with each other® and fight using words as their
weapons.® But the interlocutor can attack not only a human opponent but also the
argument itself.!9 At Phaedo 89c Socrates speaks of ‘renewing the fight' and
‘defeating” the argument of Simmias and Cebes: molv 6v VIXTiOW AVOUAYXOUEVOG
oV Ziupiov te xai KéPnrog hoyov (‘until I fight back and defeat the argument of
Simmias and Cebes’) and at 91b again talks of attacking an argument:
TOQETHEVOOUEVOG O ... OVTWOL EQyopal £t TOV AMOyov (‘thus prepared I advance
against the argument’). In turn, an argument can mount an attack on the speakers. At
Euthydemus 303a logos is likened to a staunch opponent in the boxing ring,!! as
Socrates reflects on a previous dialectical encounter: Eye pév otv, @ Koitwyv,

homeg mhyelg VO ToT Adyov, Exneluny dewvog (‘And so, Crito, I was lying there

travelled beyond the original discussion’). See also Lys. 213e; Rep. 484a, 532e; Laws 688e and 779d. The
image of the journey in Greek thought is discussed by O. Becker, Das Bild des Weges, Hermes Einzelschrift
4(1937).

7 Seee.g. Phil. 15d, Soph. 246¢ and The. 179d.

8 See e.g. Euthvd. 277d; Hipp. Maj. 286d, 287a; Phil. 22d; Soph. 246¢, 261a; Rep. 348a and 501c.

9 Tht. 154e ouverOdvieg coguotnidg eig paymv towdTyy, dAdjhmv tovg Adyovg toig Adyolg

gxpolopey (after coming to grips in such a sophistical battle, we are striking each other’s words with

words’); Euthyd. 294d 10> 8¢ dvdpeardtara dudoe v 1oig fowruacty, dpokoyotivies eidéval,
®OMEQ 0L RATQOL OL TROG THY TANYNV Oudoe HGHOVUEVOL (‘but they bravely went to meet the enemy-
questions, in agreement that they knew the answers, like wild boar thrusting themselves to meet the
blows’); Svmp. 219b "Eyo uév 81 taito durovoag te xai elndv, nal agpelg homeg PELN, tetpdobat
aUTOV OV (‘But mdeed after hearing and after saying these things, I thought that after letting loose
my arrows, as it were, 1 had wounded him’); Symp. 189b Bakov ve ... ® Agtoroqmv&b otgL
gxgetEeoOon (“But, Aristophanes, you intend to throw your weapon and then to run away’) and Tht.
180a &MV dv mwva T EQn. Momeg & QUOETEAS OMUATIONLO GIVIYRUTMON AVUOTDHVIES
amotoEevouot, »{v tovtou Tntig Adyov haPelv ti elonxev, étéoe memAnNgn xawvdg

HETOVORAOPEVY (*But if you ask someone something, drawing out — as it were from a quiver — little

enigmatic phrases, they shoot them at you like arrows, and if you seek to grasp the meaning of one man’s

account, suddenly you are struck by another newly-made metaphor’).

At Hipp. Min. 369¢ Hippias charges Socrates with ‘getting hold’ of the details (¢(pamtouevog) and failing

to ‘grapple with the matter as a whole’ (oY, Shp AyoVILH T mEGYRATL).

UL At Phil. 22e~23a in the debate on the relative benefits of pleasure and reason, Socrates’ argument against
the benefits of pleasure is characterized as a boxing-match between him and his logoi on one side
and pleasure on the other. Notice how in this passage t both the speaker (Socrates) and the logm are jointly
responslble for the knock-out blow: AMG unv, ® Shxeates, fuotye doxel viv pév fOOVI ool
aertwréval redamegel mAyyetoo Vo TV vuvdn Adymv (‘Well, Socrates, it does now seem to
me that pleasure has fallen to you, knocked out, as it were, by your arguments just now’). Compare
Gorg. 462a where a logos has been knocked off its feet (the speakers are presented as wrestlers at
461c—d).

1C
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speechless, as it were struck down by the argument’).!12 Thus /logos is an adversary
which is capable of inflicting injury on the interlocutor. The image of logos as a force
that can overpower the speakers appears again in the Theaetetus. As the interlocutors
face aporia, Socrates presents such failure in inquiry as humiliation before the power
of logos itself. In his vision the interlocutors will be rendered so weak as to allow the
logos to trample over them (Theaetetus 191a):

TomewvoBévieg olpal T@ AOYH magéEopev Mg VOUTIOVTIES TATEWY T& KAl
¥ofiobal 6Tl &v fovintar.

I suppose we shall be laid low, like sea-sick passengers, and give ourselves into
the hands of the argument and let it trample all over us and do what it likes with
us.

The verb matelv expresses the strength and superiority of logos in contrast to the
physical weakness of the sea-sick passengers. It also suggests that the victorious logos
will act in a flagrantly hubristic fashion. The phrase ypfioOar 611 dv PBovintal
indicates the kind of treatment meted out to people with no rights. Thus Socrates
presents confusion in debate as tantamount to letting the /ogos have the upper hand,
and clear thinking thus becomes a matter of protecting oneself and one’s honour.!3
Logos is again presented as a hostile force at Philebus 43a when Socrates regards
himself and Protarchus as under attack from an advancing argument. In the face of this

threat he advises Protarchus to join him in escape:

12 The boxing metaphor here is part of Plato’s wider image of argument as a combat sport which is common

in the dialogues. It is well established that Greek authors made great use of combat imagery (see e.g. M.

Poliakoftf, Combat sports in the ancient world (1987) 32 and 52) and critics have further pointed out that

combat imagery was particularly associated with the sophists. Daphne O’Regan (Rhetoric, comedy and

the violence of language in Aristophanes’ Clouds (1992)) discusses the sophistic use of combat
terminology for debate and Protagoras’ punning book title xatafdihovteg Adyol (‘Overthrowing
arguments’), viewing them as the inspiration for Aristophanes’ presentations of violent language (scc

e.g. 11 and 124). Likewise, F.G. Hermann (‘Wrestling metaphors in Plato’s Theaetetus’. Nikephoros 8

(1995) 77-109) has observed that ‘wrestling metaphors in the context of discussion and argument seem

to be particularly connected with Protagoras’ (106) and has highlighted the references to Protagorean

terminology at Euthyd. 286¢, where Socrates refers to the argument of the Protagoreans which not only

‘trips up’ (dvateémmv) the other arguments but also itself, and at 287e4, where the argument ‘in throwing

down falls itself’. What has not been especially noted is that Plato follows Protagoras (and indeed

Aristophanes’ satire) in making the logoi themselves combatants rather than simply weapons in the hands

of the interlocutors. What is of interest to me in the Euthyd. passages is how the logos is an active force

with its own power of movement (286b—c) 00 o ToL GALG TOTTOV ye TOV AOYov oMMV 1) »ai

ToMGxLg dxnromg del Bavpdlo — xal yag ol augl TTowtaydgay opodoa £XeOVIO adTd ®al ol

mrohaodTEQOL Euol Ot Gl Bavpaotds Tig Soxel eival 1l ToUg Te GAMOUS AV e T £1T 0 v %ol atTdg

abTOV; (2882) GAMG Foxev ... ovtog pEv 6 hoyog #v Tobtd pévery wo Fru Homeg 1O mahmdv

RATAPOROV TITTELY.

13 That honour is at stake in the elenchos has been noted by D.L. Cairns (Aidds (1993) 371 n.82), who cites
passages in Plato where dialectic is shown to require bravery and perseverance (e.g. Euthvd. 294d and
Charm. 160d—e) and where the elenchos is viewed as potentially humiliating (c.g. Euthyd. 295b and
Charm. 169c¢).
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A YO0 DITEXOTIVOL TOV AOYOV Emigpeduevoy Tolitov fovouat. T odv
ALovoOoDUaL (EVYELY, ROl 00 HOL CUUPEVYE.

But I wish to avoid this argument that is advancing on us. So I intend to escape
in this way, and you should escape with me.!4

One of the effects of this idiom of the hostile logos is to present the interlocutors as
engaged in battle not with each other but with some dangerous, external force. Thus
dialectic becomes a co-operative exercise against a common enemy, a device which
allows the speakers to turn their attention away from each other and out towards the
external world. The image of logos as an adversary confers on issues of argument an
objective, independent status. Ditficult questions exist ‘out there’ and are not just manu-
factured in the course of debate.

At Philebus 43a discussion is presented not only in martial terms but also in terms
of movement. For the verbs Dmexotijval, Emupegopevov and evyewy characterize
the threat posed by the new argument, and Socrates’ proposed response to it, as
movement in different directions. Like two armies on a battlefield, logos moves
forward in attack while Socrates prepares to flee, wanting to ‘get out of its way’. The
image here is of a ‘discursive space’!5 in which both logoi and the speakers are able
to move about. To address a particular issue is to engage with and meet a logos, while
avoiding an issue becomes dodging its advance and moving away into another area.
Thus debate is a situation where abstract logoi are physically present alongside the
human speakers and where both have the power to move. The different stages of a
debate are then expressed as the various movements of speakers and of logoi
themselves.

This striking idea of speakers and logoi moving around the same physical location
is presented again in the Republic in a beautiful image which, although brief, contains
a complex set of associations. The image occurs in book 6 (503a-b) as Socrates refers
to his earlier avoidance (412a) of the issue of appointing rulers. Now that the issue
of philosopher-kings is out in the open (raised at 471c), he can address the matter
of education and selection more fully. He offers a resumé of the discussion so far
and comments (503a): tola®T drra NV TO Aeyoueva mageElOvrog nai
TUQUAOAVTTTOUEVOD TOT AOYOU, TEPOSNUEVOU HLVETY TO VIV ooV (‘Something
of this sort was said while the argument passed by and veiled its face, afraid to rouse

1+ The alternative scenario of a logos escaping from a speaker is presented at Phdo. 89c el oU elnv ol pe
dagevyol 0 Moyog (‘if I were you and the argument (the point) were to escape me/get away from me”).
Cf. Parm. 135d6 (el 0¢ un, 6¢ SuogevEetan 1) dGhNOeLa, ‘otherwise the truth will escape you’).

15 The phrase “discursive space’ is used by Adi Ophir in Plato’s invisible cities, discourse and power in
the Republic (1991) 124-31, and is explained thus (124): “The dramatic space is the one unfolded and
organized by and through the movement of the dialogue’s interlocutors. The discursive space is the
one unfolded and organized by and through the movement of the dialogue’s arguments.’ In chapter 5
“The space of discourse’ (132-67), Ophir discusses spatial and journey metaphors for argument in
the Rep.
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this present debate’). The topic was left aside earlier because Socrates realized that it
would provoke anger and outrage (502d). He thus comments at 503b:

"Onvog YA, gy, ® @ike, &y, elneiv Ta VOV dmotetohumuéva:

We shrank, my friend, ... from uttering the audacities which have now been
hazarded. (tr. Shorey)!6

Socrates’ apprehension is expressed in the terms Oxvog and dmotetohMinuéva. At
503a this apprehension is transferred onto the logos itself, for it decides to pass by
because it is afraid (megofmuévov) to stir up controversy. If the logos had stopped and
been noticed, it would have been beckoned into the discursive space. Thus it would
have caused the interlocutors — the humans — to begin discussing it. So, with apparent
sensitivity for the smooth running of the overall debate, the logos avoids being drawn
in. The participle mae&10vTOg suggests that the logos is quite close to the speakers as
it passes by. The logos is moving along in the same broad area as the speakers because
it is relevant to the debate in hand and requires further discussion. But it does not come
into direct contact with the speakers, for it chooses to pass by. This decision to keep
moving (suggestive of an acquaintance dodging an unwanted encounter in the street)
thus provides an interesting image for Socrates’ decision to avoid a particular subject
at this point.

So much for the first participle, but what about the second — magaxaivmtopévov?
There would seem to be two reasons why the logos takes this unusual step of veiling
itself:

i) the act of veiling is a display of modesty and shame:!7 the proposal represented
by the logos is so potentially shocking and outrageous that it requires at this stage
an act of respect for conventions. The association between veiling and shame is
made explicit at Phaedrus 243b where Socrates has covered his head in a display
of shame during his defamation of Love. With the veil the logos imposes silence
on itself and draws out of the public domain.

i1) The image of covering oneself up (the verb is also used for disguise) conveys
deliberate concealment. The logos is afraid of stirring up unwelcome debate and
so tries to avoid drawing attention to itself. It wants to pass by without being
seen.

16 Paul Shorey’s translation of Rep. appears in Plato, collected dialogues, E. Hamilton and H. Cairns (edd.).
Bollingen Series LXXI (1961). Other translations used from this collection are: Lane Cooper
(Euthyphro), W.K.C. Guthrie (Meno) and F.M. Comnford (Theaetetus).

17 See Cairns, Aidds 15 n.15 on ‘averting the gaze or seeking to hide oneself’ in the phenomenology of
shame and aidés, and 292-3 on the act of veiling: ‘The veiling of one’s head is a typical aidds-reaction.
a consequence of the fear of being seen and part of the general complex of associations between aidds
and the eyes.” Also on veiling as an act of modesty and shame see Cairns, “*Off with her aidme™
Herodotus 1.8.3-4", Classical Quarterly n.s. 46 (1996) 78-83, esp. 79-80.
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Thus Socrates’ tactful avoidance of controversy is expressed in the image of a topic
modestly drawing a veil over itself. But secondly, this quiet exit, observed by no one
except Socrates, suggests his skill in manipulating the course of the conversation.
Socrates is the only one aware that a subject has been dropped. In terms of the person-
ification of logos, the image suggests not only that the logos is present and moves within
the discursive space but also that it is aware of the progress of the debate between the
speakers. For the action of the logos shows that it understands its own relevance to and
impact on the discussion. By moving unseen through and out of the discursive space
the logos avoids ‘setting in motion” («ivelv)!8 a controversial debate. Because the
subject of how to select rulers has been raised in a preliminary way, this particular logos
is present in the debate, but since it is not to be developed, the logos leaves the area.
Thus Plato offers an unusual and evocative image for the situation where a speaker
avoids developing a point.!9

Similarly, the change to a new topic of conversation is represented by the parallel
image of logos entering the discursive space. At Republic 503a the logos disappears
when it is not discussed, and at Sophist 23 1b, as Socrates speaks of a new subject under
discussion, the logos is said to have ‘appeared’ beside the speakers, &v 1® viv Ay
mogagovévt (‘in the present discussion that has just appeared’). This image of inde-
pendent logoi able to decide on their own entrances and exits in discussion is used also
in the Theaetetus (184a) and Phaedrus (260e). In the Theaetetus passage Socrates
envisages how new logoi might enter the debate shamelessly and so obscure the main
subject (184a):

7ol TO péylotov, ov Evera 6 Adyog dHountal, Emotiung TéeL Tl moT £0Tiv,
doxemTov YéVnTOL DO TOV Ereiononaldviov Aoyov, & T avTois
neioeTaL

and the most important issue, on account of which the debate was initiated, the
nature of knowledge, might become unobserved, because of the arguments
rushing in like disorderly revellers, if someone is persuaded by them.

Here the unwanted logoi (which represent digressions) burst into the discursive space
like gatecrashers into a party, and in the ensuing confusion threaten to obscure the
original subject of debate. Elsewhere in the same dialogue other unwanted digressions
pose a threat in the form of a flood of water (177b—c):

18 The verb nuvelv is used similarly at Polir. 277d5 and 297¢8. See Rowe’s note on Polit. 272d5 and the
idea of *moving” or ‘waking up” (£yelpw) an account (C.J. Rowe, Plato: Statesman (1995)).

19" Rep. 503a echoes Pindar Nem. 5.14-19. The passages share both the context of risk and the idea of a
thought or argument choosing to remain unseen. In Nem. 5 the poet declares: ‘I shrink from telling of a
mighty deed, | one ventured not in accord with justice” and elaborates: gtdoopol 00 ToLATAUGH XEQOLWV
| paivowsa tedowov GAdlel dteenng (‘L will halt, for not every exact truth | is better for showing its
face™; tr. W.H. Race, Pindar 11 (1997)).
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TEQL UEV 0DV TOVTWV, ETELON O TAQEQY TUYYAVEL AEYOUEVQ, AITOOTMUEY
~ £l 8¢ pYy, mhelo dei fmpiovia nataymos Hudv Tov £E doyic Aoyov — £mi
8¢ Ta Eumpoobey Tmuev, el nal ool douel.

So concerning these matters, since really they are a digression, let us stop our
discussion ~ but if not, a constant stream of more and more topics will flood in
and will bury our original argument — so let us go back to where we were before,
if you agree.20

At Phaedrus 260e-261a the logoi come forward of their own accord and are formally
introduced by the human speakers. In the debate on the relationship between knowledge
and rhetoric, rhetoric (personified) takes for granted that she is a science, but Socrates
has some doubts:

S: For I seem as it were to hear certain arguments approaching and solemnly
protesting even before the case comes to court that she is lying, (Hhomeg yaQ
AXOVEW BORM TIVOV TEOOLOVIWV %ol dapagtuoouévov Adyav, dT
PeVvOETAL) ... '

P: We need these arguments, Socrates, bring them here before us and examine
what they say and how they say it.

S: Come here, then, you noble beasts, and persuade Phaedrus ... (tr. Rowe)?!

Here the personified logoi, like witnesses in the preliminary stages of a trial, come
forward into the court to make an obstructive plea (a diamarturia).2> So these logoi
purposefully enter the debate to make their contribution.

Alongside the familiar metaphors of interlocutors travelling and journeying, these
images of logoi moving into and out of the debate create the effect of argument as a

20 Compare Phaedrus 229d.

21 C.J. Rowe, Plato: Phaedrus (1986).

22 In The shape of Athenian law (1993), S.C. Todd explains the procedure of a diamarturia (136):
‘Diamarturia i1s a formal assertion of fact by means of a witness. The witness is produced before a
magistrate during the preliminary stages of a trial, and the fact to which he testifies is one which has a
binding legal impact on the course of that trial ... The ideal use of diamarturia is clear: its effect is to
bar the original hearing, because the witness is deemed to be telling the truth until the opposite is proved:
if the plaintiff wishes to proceed further, he must sue the witness in a diké pseudomarturion.” In Plato’s
image the question, ‘does the man who knows need the science of rhetoric?’, constitutes a court case
involving personified rhetoric. Before the formal hearing of this case certain arguments present
themselves as witnesses and offer an obstructive plea (‘Rhetoric is lying when she says that she is a
science’), designed to prevent this particular case coming to trial. Phaedrus, as the magistrate of the court,
will have to decide whether or not the trial goes ahead. This legal image presents the situation where a
subsidiary point in debate is shown to have an important bearing on the main issuc. If the evidence of
the logoi is accepted and it is decided that rhetoric is not a science, the original question will have to be
modified before progress can continue.
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series of coming and goings. Movement is used to express both the activity of working
through a set of questions (getting from a to b) and the structuring of a debate, where
different subjects are raised and dropped. The dialogues are full of such imagery and
indeed it is difficult to conceive of dialectic without the idea of movement. Further, on
the nature of language in general, Plato observes — albeit in a playful passage — that
language itself is always in motion (Cratylus 408c):23 OloBa. 811 6 MOyog TO TV
ONUOEVEL ®OL ®URAET %Ol TTOAET Giel (“You know that speech signifies everything and
circles and always ranges around’). In view of this conception of logos as, it would
seem, necessarily mobile, it is at first surprising to find that Plato on occasion prizes
stillness and stability within the realms of discourse and thought. Indeed, in a number
of works Plato sets up an antithesis between the motion and stillness of logos and char-
acterizes movement in highly negative terms. In part 2 I shall consider Plato’s antithesis
between moving and still logoi and shall show how Plato’s attitudes to motion are
deeply rooted in his cultural background.

Part 2: Is the best kind of logos moving or still?

Part 2 consists of two sections: (2.1) motion as disturbance and (2.2) circles of
perfection. It is the task of the first section to show how Plato develops a well-
established unease about disorderly motion and how in his accounts of discourse and
thought he draws on poetic language of motion as disturbance. In the second section
(2.2) I shall demonstrate how Plato finally resolves the tension between movement and
stillness by means of the idea of circular motion, which is used to characterize both
thought and speech. Overall, the aim of part 2 is to establish Plato’s attitude towards
moving and static logoi and, put simply, my question becomes: ‘in Platonic terms is
the best kind of logos moving or still?’

2.1. Motion as disturbance

In Greek culture before Plato there is a strain of thought whereby the concept of fixity
is positive and whereby disorderly movement signifies disruption, trouble and
turmoil.24 The essential contrast is between unmoved calm and disturbance caused by

23 In a similar vein, at Thi. 202a certain demonstrative pronouns and accompanying adjectives are said to
‘run around’ everywhere as they attach themselves to different nouns: émel 000¢ 10 AV TO OVOE TO
E1ETVOOUdETOERUOTOVODIETO PO VOV ODDETOTTOMEOCOTTEOV 0V’ dhha TOAAN TOLO DT
TADTA NEV YOO TEQITEEXOVTOL TEOL TRoopépecial, ETepa dvia éxeivav olg mpooTileton (*We ought
not even to add “just” or “it” or “each” or “‘alone” or “this”, or any other of a host of such terms. These
terms, running loose about the place, are attached to everything, and they are distinct from the things to
which they are applied’; tr. Cornford).
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or linked with motion. Thus Archilochus addresses his soul (West 128): Ouug, 0oy’
apnydvolol xndeowy xuxmpeve (‘Soul, my soul, stirred up by hopeless troubles’),
and Sappho describes the shock of love (L-P 130): "Epog dn0Té p’ & hvotuéhng dovel,
(‘Once again limb-loosening Love makes me tremble’).2> In Greek medical writing
movement can indicate that something is wrong in the human body. Helen King2¢ has
discussed the De mulierum affectibus and its view of the physical cause of hysteria:
‘namely, the tendency of the womb to run wild within the body if it is not allowed to
conceive’ (116). When all is working well, the womb stays in its place but when its
natural functions are impeded, it begins to move around the woman’s body, causing all
sorts of physical maladies.2” Similarly, for Alcmaeon the brain can stay in place or can
shift position, and if it shifts, the movement incapacitates the senses in different ways.28
This association between motion and disturbance is also used by Thucydides at the very
opening of book 1. First Thucydides refers to the war as a xivnoug (lit. a ‘movement’)
and second draws a contrast between the migrations of tribes in ancient Hellas and the
stability of the society at Athens. There is no doubt as to which form of social life
Thucydides prefers, as he ranges movement, disruption and disunity against stability,
security and political unity (2.5-6):

TV YoV "ATTiunv € To0 &mti TAEToToV dLdt TO AeTTdHYEMV AOTUCINOTOV
ovoav GvBpwmol Hrovv ol avTol aiel ... #x Yo ThHg dAing “Erlddog ot
TOAEUE T OTACEL ERTtimTovTes e  ABnvaloug ol duvatmtaTol wg BEooy
Ov dveyhoouv.

24 See e.g. the use of gunedog in Homer, which denotes steadfastness in the battle-line and in personal
conduct (/1. 5.254. 527; 16.520; 18.158; and Od. 11.152, 628; 17.464; 19.493; 21.426 and 22.226), and
the positive association between the absence of movement and peace at Bacchylides 5.199-200 (toug 6
HeVLoTomatwe | Zelg drivirovg v elonv[g puiaooot). Deborah Steiner (The crown of song (1986))
discusses how Pindar uses symbols of motion to represent impermanence and instability in human life
(ch. 6 ‘Winds and waves’, 66-70) and how storm imagery is contrasted with that of good weather. Further,
she explains how at Pyth. 5.10-11 and Isth. 7.23 Pindar develops the contrast between motion and fixity
through supporting imagery of light and darkness: ‘Pindar thus turns his metaphors towards his enco-
miastic ends, celebrating the man who may transcend the motion-filled condition in which he lives, and
achieve one fixed moment of calm and sunshine’ (72).

25 Tr. D.A. Campbell, Greek Iyric I, Sappho and Alcaeus (1990).

26 H. King, ‘Bound to bleed: Artemis and Greek women’ in A. Cameron and A. Kuhrt (cdd.). Images of
women in antiquiry (1983) 109-41.

27 Lesley Dean-Jones in Women’s bodies in classical Greek science (1994) discusses the Hippocratic view that
the womb could relocate to other parts of a woman’s body (“The “wandering womb™ 69-77) and sets out the
various verbs used for the womb’s movement (e.g. GTo£@m, TOETW, ETPAAI®, Enaihw, Teoomrintw, éw,
ogvopa). She comments on Plato’s use of the idea of the mobile womb (Tim. 91b—d) and makes the important
observation (70): ‘The Hippocratics never describe the womb explicitly as an individual animal wandering at
will within the body of a woman, in fact the gynaecologists never use the verb *“to wander” (thévm) to describe
the womb’s movements’. Why Plato should have added this term to the vocabulary of the womb’s movements
is not considered by Dean-Jones, but is important for my discussion on wandering in Plato (below). Plato
introduces the idea of ‘wandering’ to bring the concept of the mobile womb into line with his distinction
between orderly and disorderly motion whereby ‘wandering’ becomes a sign of irrationality.

28 For Alcmaeon’s views, as reported in Theophrastus’ Fragment on sensation, ch. 26, see James Longrigg.
Greek rational medicine: philosophy and medicine from Alcinaeon to the Alexandriuns (1993) 47-81, esp. 58.
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It is interesting to observe that Attica, which, because of the poverty of her soil,
was remarkably free from political disunity, has always been inhabited by the
same race of people ... for when people were driven out from other parts of
Greece by war or by disturbances, the most powerful of them took refuge in
Athens, as being a stable society. (tr. Warner)2?

Ruth Padel? has noted other Greek texts where movement is presented as negative and
her account (‘Inner movement: source of knowledge, sign of pain’, 65-8) focuses on
movement as ‘a sign of something wrong’ (67). She observes a concern with such
movement across a range of fields: ‘In one way or another, fifth-century philosophers,
historians, and scientists are all concerned with conflicted, hurtful, important
movement’ (66).%! While the Greeks did indeed see movement as a source of disruption
and turmoil, it is important to remember that they also viewed some types of movement
as natural and to be welcomed. To take Hippocratic views as an example: while the
movement of the womb around the body is problematic, the movement of fluids and
substances through the body is natural and necessary, as in the case of air, of blood as
the carrier of nutriments, and of semen moving through the ‘spermatic veins’.32 It is
when such movement is blocked that diseases occur, as can be seen in De virginum
morbis where the author tells that when the exit of the womb is closed and thus impedes
the flow of blood, women experience sluggishness, numbness and, finally, delirium.33
In more abstract terms, movement is positive when a journey in thought leads to a new
discovery, as Parmenides describes in his sublime proem, or when a poet is transported
to fresh insights and powers of expression via the ‘chariot of the Muses’.3* When
Pindar’s poems make their voyages out, their power of movement is contrasted
positively with the immobility of statues, and their journeys abroad spread the fame of
the poet and victor. Thus the movement of the poems is a mark of their success.33 In

29
X
31

R. Warner, Thucvdides, the Peloponnesian war (1954).

Ruth Padel. In and out of the mind (1992).

While Padel allows that ‘movement is also the source of being moved, of interest, intensity, and
excitement’ (/i and out 68), her emphasis remains on movement as destructive and painful.

2 See Longrigg, Greek rational medicine, e.g. 37 (air), 62 (blood), 68 (preuma), 79-80 (semen). In view
of these necessary movements, Padel’s claim that ‘Greeks do not have our sense that perpetual movement
within is normal’ (In and our 67) would seem to be too sweeping.

Sec Longrigg, Greek rational medicine 42-3; King, ‘Bound to bleed’, and Dean Jones, Women's bodies
50-1 and 123-35.

On the image of the chariot of the Muses and of the poem as a journey see R. Harriott, Poetry and criticism
before Plato (1969) 63-8. and Steiner, Crown, ch. 7 ‘Pindar’s paths’ (76-86).

Pindar, Nem. 5.1-3 Otx Gvdorovtomoldg ei’, Hot duvioovia gpyaleobal dydhar &x° avtdg
Babuidog | Eotadt dAR Enl mdoag Ohxddog &v T dndte, YAurel dodd, | otely’ v Alylvag,
dayyéhhoa’, Gtu ... (‘I am not a sculptor, so as to fashion stationary | statues that stand on their same
base. | Rather on board every ship | and in every boat, sweet song, | go forth from Aigina and spread the
news ..." (tr. Race). Steiner notes the positive aspects of this mobility (66-7): ‘the ode’s power to travel
to the far corners of the earth, through space and time, and so to spread the glory of its patron’. For further
comments on how Pindar attributes the power of movement to his poetry and how this is a positive feature,
see Steiner, 39, 75 and 85.
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view of the positive aspects of movement in Greek thought, it would seem more precise
to say that movement can be a sign of something wrong, when that movement is
disorderly. My contention is, then, that there is in Greek thought a general unease about
disorderly motion and that Plato, influenced by this, reproduces in his dialogues the
tension between disorderly motion and the positive aspects of stability. This can be
seen in Plato’s development of two well-established poetic images of disorderly
motion: wandering and rolling.

2.1.1. Wandering and rolling

To begin with wandering: the ‘wandering mind’ is in poetry and myth an image of
madness,30 and the inner movement of madness or of suffering is often linked
with external wandering. Padel notes the case of lo, whose madness ‘drives her
limbs into wandering’,37 and Dowden38 links the Io story with that of the daughters
of Proitus, who, after being driven mad by Hera, wander the woods of Arcadia. Dowden
comments on the use of wandering in such myths: *“Wandering is indeed a characteristic
form of segregation of initiands from civilised society’ (90). Wandering as a form
of segregation, where people find themselves outside social norms, and as a sign
of inner turmoil, is already well established in Homer:3° e.g. in lliad 10.91-2 Nestor
asks Agamemnon why he is out in the camp in the darkness of night, and the king
replies:

TAdCopon MY, Emel ov) pot & dupoct viduuog Vvog
iaver, GAAG néher TOAENOG nal uNOE Ay audv.

I wander thus because sweet sleep does not settle upon my eyes, but war troubles
me and the woes of the Achaeans.40

A second common image of motion as disturbance in Greek poetry is that of storms

36 See Padel, In and out (31, 83, 121, 176), and Whom gods destrov: elements of Greek and tragic madiess
(1995) ch.10 “Madness as “wandering™ and ch.11 ‘Resonances of wandering’.

37 In and our 121. For the wandering motif, see also PV 572, 576, 585 etc.; Or. 466; Aj. 886 and OT 3.
122-3, etc.

38 Ken Dowden, Death and the maiden (1989).

39 See Padel, Whom gods 108-9.

40 The external movement of wandering is closely linked with inner movement in these lines, as
Agamemnon goes on to say that his heart is not £umedov (94) (see note 24 above). For a negative view
of wandering in general, see Od. 15.343 where Odysseus informs Eumaeus mhayrtoovvig & ovx Eonl
®axOTeQOV dhho footoiow (‘than wandering nothing is more evil for mortals’). See also Archilochus
130 (West) lines 4-5 €merta oM yivetaw nomd, | wad (lov xonun mAavatar xol voou TaQiogog
(“then comes much trouble, and a man wanders in need of food and distraught in mind’: tr. J.M. Edmonds
(adapted), Elegy and iambus 11 (1931)).
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at sea.*! One particular aspect of this storm imagery is that of the rolling movement of
the waves, whipped up by the winds and threatening disaster to those at sea. Alcaeus
famously tells of the trials of political upheaval (LL-P 326):

AOVVVETHUWL TOV AVELWOY OTAOLV'

TO HEv yao Evlev udpa v v Aivo et a1,
10 & EvBev, dppeg & Ov O péooov

vai popnuueda ouv puehalvy,

yelmve poydevreg peydhe ndias

I fail to understand the direction of the winds: one wave rolls in from this side,
another from that, and we in the middle are carried along in company with our
black ship, much distressed in the great storm. (tr. Campbell)

The verb »uhivdopas is the normal word for the rolling movement of waves and is
often used as part of Homer’s vocabulary of storms.#> When Homer uses storm
vocabulary as an image of suffering and disaster, the rolling wave comes to signify the
swelling up of danger and trouble, a feature that occurs in both the lliad and Odyssey.
At liad 11.347 Hector in battle is likened to a storm-wave which rolls against his
enemies, vOIv 91 TO0e miijna xuiivdetal, Ofoinos “Extwg (‘this disaster is rolled
against us, this massive Hector’), and similarly, at Odyssey 2.163 ‘great disaster’ is said
to be ‘rolled” against the suitors (tolotv Yoo péya mijpa wuiivoetar).4 Further, the
verbs ®UAivOw/nuhiviopor have other negative connotations in Homer, which
strengthen the association between the ideas of rolling and disorder.

In the fliad ®vhivdouar is used of an injured horse writhing in pain around a fixed
arrowhead (8.86) and of a person in grief rolling on the ground and covering himself
with dung, e.g. lliad 24.639—40 where the distraught Priam tells of his pain:

GAN alel oTeEVAY®™ ®ol #NdEd PUEia TEGOM,
ODATIC &V XOPTOLOL RUMVOOUEVOS KT HOTQOV.45

day and night I groan, brooding over the countless griefs,
groveling in the dung that fills my walled-in court. (tr. Fagles)#¢

41 On storm imagery in Greek poetry in general see Padel, In and our 81-8 (‘Flow and storm’), and for
Pindar’s use of storm imagery see Steiner, Crown 66-72.

+ The verb xvAivoeTtan (‘rolls’) will be examined in the Platonic context (below).

371 11.307; 14.18; Od. 5.296. When waves are described as rolling in Homer, the usual context is that of
a storm at sea, where the language of rolling conveys the destructive force of the waves. On one occasion
only (Od. 9.147) rolling is used as a neutral description of the movement of large waves at sea.

H Seealso /1. 17.99, 17.688 and Od. 8.81. J.B. Hainsworth (A commentary on Homer's Odyssey 1 (1988)),
identifies the use of ®UAiIVOETO at Od. 8.81 as a ‘traditional metaphor’ (352).

45 See also 11. 22.414, 24.165 and Nicholas Richardson’s comments on this act of mourning (The [liad: a
commentary V (1991) 150).

46 R. Fagles. Homer, The lliad (1991).

https://doi.org/10.1017/50068673500002340 Published online by Cambridge University Press


https://doi.org/10.1017/S0068673500002340

88 E. E. PENDER

Thus rolling is used for the disorderly physical motion that expresses a creature’s
pain and suffering. But Homer also speaks of objects ‘rolling around’ — bodies, helmets
and boulders — and here too »vhivdopan has pronounced negative connotations. At
lliad 11.146 Agamemnon kills Hippolochus, slashes off his arms and head and
sends his body rolling through the crowd: yeipog dmo Eigei Tunag dmo v adyéva
1OPag | Shpov & g Eooeve nuhivdeobal & 6pitov. The image captures both the
violence of Agamemnon’s act and the total humiliation of Hippolochus who (now dead)
has not only lost control over his own movement but also is being treated as a common
object rather than a person. The idea of an object rolling around is used to prefigure a
person’s injury or death at both Iliad 13.579 and 16.794, where the rolling object is a
helmet, knocked from the head of a warrior.47 In both passages the helmet is described
as rolling around on the ground (uetd moool; moooiy VY (wawV), a detail which
expresses lowliness and dishonour.48 A warrior’s helmet should remain fixed on his
head; if not, the warrior himself, like the helmet, will soon be propelled by forces
beyond his control. At Iliad 13.142 a boulder rolling downhill signifies the loss of
control that attends battle frenzy. Here Hector sweeps forward in battle like a boulder
rolling headlong down a slope, the momentum of which is increased by the motion
downwards. Like the boulder, Hector is not in control of his own movement,* and in
both cases the uncontrolled motion unleashes a destructive force: as a rolling wave will
sweep away all that is before it, so will the boulder on the slope and Hector on the
battlefield.

The verb xuhivdw/xuiivdouoiis used 15 times in the /liad, with all the occurrences
signifying disturbance or trouble in some way: first, rolling is used to express the
violence of a natural force which will sweep away everything in its path; second, the
rolling around of creatures conveys pain and grief; and thirdly, the rolling of objects
on the ground represents defeat, dishonour and the loss of control. The use of the verb
in the Odyssey paints a similar picture, the only exception being the neutral description
of waves at sea at 9.147. The other nine appearances of ‘rolling’ in the Odyvssey are

47 At11.13.578-9 Helenus strikes Deipyrus and shears off his helmet; the helmet falls to the ground and one
of the soldiers picks it up as it rolls among the feet of the fighters (Y] név dmomhayyOeioa yapai néoe,
O TG A ou@Y | LU VAEVOY PETA TTOOOL KUAVOOUEVNV ExopLooe). In the space of one line Deipyrus
is dead. Similarly at 16.794-6, when Apollo knocks off Patroclus’” helmet (which he has borrowed from
Achilles), attention is drawn to the fate of the helmet itself: 1) 8¢ xvhvdopévn ravayny £ye Tooatv
O oV | adAdmG TQUEdAeL, avBnoav 8¢ EBepan | alnatt xai novinot. Since Patroclus will
soon be dead, the helmet rolling on the ground prefigures the fate of the man. R. Janko (The Hiad: a
commentary IV (1992) 41 1), observes on I1. 16.794: “The poet dwells on this moving detail as if it stands
for the hero’s own head lying in the dust.” Cf. 112 on /. 13.526-30: ‘falling objects rolling noisily on
the battlefield are a ropos’.

48 This association of rolling with defeat and dishonour appears again at /1. 14.411, where Aias strikes Hector
on the chest with a boulder, making him spin like a top and then fall to the ground. The boulder is one
of many that had been used to prop up the ships and ‘had rolled among the feet of the combatants’ (rtag’
o0l puQvapévov éxuhivdeto). The stone is thus ordinary and common, a lowly object which
prefigures the lowly state of the defeated Hector.

49 See R. Janko, 1. comm. 1V 62, on the boulder comparison and on the force behind Hector's motion.
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linked in some way with trouble, disaster or the loss of control.5 Ag in the Iliad, rolling
expresses how an individual can lose control over his own movement and thus be at
the mercy of powerful external forces. At Odyssey 1.162 Telemachus imagines his
father dead and visuvalizes his bones ‘rotting in the rain’ or churned around in the sea:
ot &M mov Aevw’ dotéa mvBeton duPow | xelpev ¢ Hmeigov, 1 eiv Gl wdpa
®UAivoet (‘whose white bones, it may be, rot in the rain as they lie upon the mainland,
or the wave rolls them in the sea’). This passage is neatly echoed much later in the poem
when Odysseus, in the guise of a beggar, describes to Eumaeus how he was shipwrecked
and rolled helplessly along by a wave (14.314-15): Evvijua QeQouny, dendty o¢ ue
vurti pehaivy | yainy Geonpowtdy méhaoev uéya xdpa xuiivdov (‘for nine days [
drifted, and on the tenth night, in darkness, a great wave rolled me and brought me to
the shore of the Thesprotians’). When Eumaeus tells Penelope of the beggar’s tale, he
uses the intensive — and highly unusual — form of the verb, mgomgoruvvdouevog,s!
to convey his plight (Odyssey 17.524-5):

gvOev 81 vV 8eBpo TOO’ TxeTO INUATA TTAOY WV,
TEOTEORVMVIOUEVOG

from there he has made his way to this place, suffering hardships,
driven helpless along. (tr. Lattimore)>2

The beggar ‘rolls on’ in his travels because, prey to misfortune, he has lost control of
his own movement and his own fate. L.SJ translate this instance of moomgoxuvAivdonat
as ‘wandering from place to place’, fusing together the two ideas of rolling and
wandering with their shared connotation of helplessness.

In these two poetic images of rolling and wandering, disorderly motion signifies
trouble and suffering. The preferable alternative to disorderly motion in all these
instances is stability. The action of rolling, whether that of waves in storms or of objects

50 0d. 5.296 describes waves rolling in a stormy sea and the related image of trouble rolling upon people
like a great wave is used at 2.163 and 8.8 1. nvAivdopou denotes writhing around in grief at4.541 (repeated
at 10.499): adtdg &l xhaiowv te *uMvOOUEVOG TE #0EEOON YV, and the verb is used to convey Sisyphus’
loss of control as he seeks to complete his hopeless task (11.598, avtig #rerta nédovde nuAivdeto
haag avordng).

51 The intensive verb mpompoxuhivdopat occurs only twice in Homer, in the passage quoted and at /1.
22.221, where Athene tells Achilles it would now be futile for Apollo to grovel before Zeus on behalf of
Hector. On [/. 22.221 Richardson (/. comm. V 131) comments: ‘This is remarkably contemptuous
towards Apollo, especially TQOTQORUVMVIOUEVOS ... TROTEOXRVALVOOEVOS means ‘grovelling in front
of” as a suppliant, like Priam when supplicating the Trojans, RUMVOOUEVOG RUTA OOV, at 414a; ...
This vivid compound recurs at Od. 17.525, and nowhere else in later literature.” Joseph Russo
(A commentary on Homer's Odyssey 111 (1992) 44) explains the verb’s sound effect:
“TROTRORVMVOONEVOS onomatopoeically recreates the forward rolling it signifies, as it takes us all the
way to the penthemimeral caesura in completely dactylic movement. It occurs only here and at //. 22.221,
and nowhere else in Greek literature.’

52 R. Lattimore, The QOdyssey of Homer (1965).
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moving randomly, signifies danger and the loss of control. Trouble and disaster are
presented as forces that knock a person off balance: a rolling person or object does not
enjoy a steady, regular motion but is in disarray, pitched into chaos by some outside
force. The preferable alternative to this confused state is to remain in control of one’s
own movement. The action of wandering signifies anxiety, madness and separation.
Inner anxiety and distress is expressed by the need for external movement beyond one’s
normal bounds. Remaining static in one’s rightful place is the preferable alternative to
being forced to roam in unfamiliar surroundings. In both these images motion is the
result of a loss of stability and so a polarity is established between disorderly motion
(negative) and stillness (positive).

2.1.2. Motion as disturbance in Plato

Plato adopts the established poetic images of wandering and rolling and uses them in
various ways in his exploration of logos. Perplexity is imaged as a helpless wandering
to and fro (Hippias Minor 376¢): OmeQ uévrol mahat Eheyov, &yd mepl tadta dvw
%ol nATw TAAVOUAL Kol 0VOETOTE TOUTA pot doxel (‘As 1 was saying before |
wander all over the place concerning these matters and am always changing my
opinion’), and throughout the dialogues wandering is used as a motif for confusion,
irrationality and ontological instability.>3 For example, in the Timaeus as Plato contrasts
the work of Reason and Necessity, the latter, which is associated ‘not with order and
intelligibility, but with disorder and random chance’ (Cornford),3* is identified also as
‘the wandering cause’ (T Tijg Thavouévng eidog aitiag, 48a7). Similarly, rolling is
used to signify disorder in logos in various ways, as will be shown later. For the moment
let it simply be noted that Plato applies storm imagery to logos when he presents
dialectic as a voyage and difficulties in argument as dangers in a stormy sea. For
example, in the Republic Socrates speaks of ‘waves of paradox’ that threaten to
overwhelm the speakers>® and elsewhere we hear of ‘the tempest of logic’ and of
speakers being ‘storm-tossed’ on the sea of argument (Philebus 29b):36 yeypnalouedo
YO Svtmg VIT dmoglag v Toig viv hoyous (‘We really are storm-tossed by difficuity
in this present discussion’). Thus Plato makes use of the established opposition between
stability and disorderly motion.

But there is evidence that Plato characterizes not just disorderly motion, but motion
per se, as negative and as inferior to stability. In various passages Plato reveals a marked
preference for stability over all movement. For example, in ethics stability (fefaudtng)

53 See also Hipp. Min. 372e; Hipp. Maj. 304¢; Prot. 356d; Alc. 117a—118b; Phdr. 263b; Soph. 230b; Phdo.
81d; and Rep. 479d.

54 F.M. Cornford, Plato's cosmology (1937) 165.

55 E.g. Rep. 472a, 457b, 457¢, 473c.

56 E.g. Euthyd. 277d; 293a; Lach. 194c¢; The. 177b, 184a; Phil. 14a. Compare the image of argument as a
strong river at Laws 892¢—93b.
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is one of the features of a good life, alongside order and peace (Republic 503c¢), and in
epistemology a connection is established between truth and fixity in passages such as
Phaedo 90c9 (PePaiov); Timaeus 3708 (PéParor); and Laws 653a8 (Befaiovg). This
preference for stability is manifest in the nature of the Forms — constant, eternal,
admitting no change or movement.5? It is in the context of this marked antithesis
between motion and rest that one must view Plato’s accounts of moving logoi. The
antithesis can be clearly seen in the Euthyphro, where Plato explains the difference
between fixed and mobile logoi.

In the Euthyphro Socrates questions the young man about the nature of holiness and
Euthyphro in confusion laments (11b): mepuipyetar yao mwg Mulv dei O Gv
noofopeba nai ovn £0ékel pévey dmov v 1Wdguompeda attd (‘Somehow
everything that we put forward keeps moving around for us, and nothing wants to stay
where we put it’; tr. Cooper, adapted). Socrates then compares the statements to the
statues of Daedalus which go running off (&modidpdonel) and agrees that they will
indeed not stand still (uévewv, 11¢6). Euthyphro retorts that it is not he but Socrates
who has the power of Daedalus, because it is Socrates who has made the statements
‘move about’ (teguévar). As far as Euthyphro is concerned the statements ‘would have
held their place’ (Euevev év, 11d1). Thus it is the effect of Socratic questioning that
has caused Euthyphro’s statements to ‘go walking off” (15b, BadiCovteg). Without
scrutiny, Euthyphro’s statements are apparently stable, but when tested, they reveal
themselves as highly mobile, that is, inconsistent. A sound argument in this context
would be one that remained stable, a point made explicitly by Socrates himself when
he says (11d) that he would rather see their arguments ‘stand fast and hold their ground’
(uevery xal duvnTog 1deTobaL).

Thus Plato presents the view that a stable argument is a sound argument, reflecting
a fixed, consistent intellectual opinion, whereas a moving argument is one confounded
by the speaker’s confusion and self-contradiction. David Sansone (Aeschylean
metaphors) observes that at Agamemnon 1184-5 Cassandra’s image of logos leaving
behind hunting-tracks is particularly appropriate to the spoken word. He then notes
(91): “‘Abstract thought and logic must await the development of writing in order for
language to “stand still” (Plato, Euthyphro 15b). But Plato’s point here is different
from Sansone’s, since this section of the Euthyphro has nothing to do with the question
of the relationship between the written and spoken word. Plato does not suggest here
that the spoken word is necessarily more mobile than writing, since Socrates’ comment
at 11d clearly opens up the possibility of live discussion attaining stability through
sound arguments — a point reinforced by the discussion at Phaedrus 276a where living
speech is ‘written in the soul of the learner’. Further, even if Euthyphro’s propositions
had been written down as he discoursed with Socrates, this would not have prevented

57 See e.g. Phdo. 78d (aidti) 1) ovoto. fig Aoyov didopev Tod eival ... mOTeQOY Houitmg del Exel 1ot
Tavtd ) GANOT GMAwG; ... ‘QoalTmg ... AvdyxT ... natd TadTd £xewv) and Symp. 21 1b (@10 %R0
atto ueld’ ahtod povoeadeg dei 6v).
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his confusion. For it is perfectly possible to write down an illogical and contradictory
argument. For Socrates and Plato propositions can only ‘stand still” when they are
logical and sound, regardless of whether they are written down. Confusion, then, is
associated with motion, and clarity and certainty with fixity and stability.58 This polarity
of fixity and motion occurs also in the Meno (97d-98a) as Socrates again makes use
of the motif of Daedalus. This time it is inner thoughts rather than external statements
that are compared to the volatile statues, as Socrates observes:

True opinions are a fine thing and do all sorts of good so long as they stay in their
place (mapaufvmary), but they will not stay (00% £0¢hovol mapauévery) long.
They run away from a man’s mind (dGAA¢ doametevovowy éx Tijg Yuyfic Tod
AavBowmow); so they are not worth much until you tether them (81j01)) by working
out the reason. That process, my dear Meno, is recollection ... Once they are tied
down (deBmdoLv), they become knowledge, and are stable (uOvipor). That is why
knowledge is something more valuable than right opinion. (tr. Guthrie).

As Plato’s thought develops, his language of fixed and mobile propositions becomes
part of a much wider polarity of fixity and motion, in which it is fixity and stability that
are prized. For in the ontology and epistemology of later dialogues, the eternal, constant
Forms alone give rise to fixed knowledge, whereas the flux of phenomena merely
generates unsteady belief and opinion. Further, these different states of cognition are
reflected in different types of verbal accounts. For the kinds of thoughts a person has
determine the kinds of accounts they give. Words mirror thoughts and, further, both
are related to one’s view of outer reality. Two examples illustrate the point. First, in
the Theaetetus Theodorus describes the impossibility of debating with the followers of
Heraclitus. For these thinkers hold a view of ‘moving reality’ and accordingly
(Theaetetus 180a): GAX €0 mavu QuAdTTOUOL TO UNdEV PéRarov 2av elvar wiT év
MOYm Nt &v Tais avtdv YPuyals (‘but they take very good care to leave nothing
settled either in discourse or in their own minds’; tr. Cornford). In contrast, accounts
of the fixed reality of Being are themselves stable and unchanging (Timaeus 29b6—c1):

Concerning a likeness, then, and its model we must make this distinction: an
account is of the same order (ovyyeveic) as the things which it sets forth — (tov
ugv obv povipovu #oi BePfaiov nai et Vol xaTapavods HOVIHOUS Hal
APETOTTOTOVE — 10O GOV OLOV TE %Ol AVEAEYRTOLS TOOOTXEL MOYOLS Elval
xal dvinrolg [A; duvirows Fl, 5 tottou 06l undev ehheinetv) — an account

58 Compare Gorg. 527b where a proven argument ‘stands steadfast’ (oUtog fioeel 6 Adyos) and 508e-509a
where established points are described as ‘held fast and bound by arguments of stecl and adamant’
(notéyetaL noi dédeTan ... o1dnEolg nal ddapavtivolg Aoyoig).

59 The textis disputed. F.M. Cornford (Plato’s cosmology) follows Burnet's text (vixijtowg) and concludes
(ad loc.): ‘“The uncertainty of the reading does not affect the sense.” This may be true, but it does affect
the image. A.E. Taylor (A commentary on Plato’s Timaeus (1928)) also favours avinrolg: “The
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of that which is abiding and stable and discoverable by the aid of reason will itself
be abiding and unchangeable (so far as it is possible and it lies in the nature of
an account to be incontrovertible and irrefutable [immovable], there must be no
falling short of that). (tr. Cornford)®0

The Heracliteans cannot think or speak in a fixed way because of their view of the
world: everything is moving. In contrast, those who have perceived the fixed reality of
Being are able not only to think fixed thoughts, but also to express them in settled
discourse. In this way the logos mirrors not only the thoughts of the person speaking,
but the nature of the subject-matter too. Thus accounts of Being will remain the same
and stable forever, just like the Forms themselves.6! In her perceptive account of
‘creative discourse’ in the Timaeus,5? Catherine Osborne observes the significance of
Timaeus’ remarks at 29b—c (186):

The point concerns the status of his own account: an account that interprets a
subject that has permanent being can have the same permanence as the subject
to which it correlates, in so far as it 1s possible for words to serve this role and to
be immune to correction.

So there are both static and moving thoughts and words in Plato, and while fixity is
associated with knowledge and truth, motion is linked with uncertainty, confusion and
the changing phenomenal world. In the Timaeus Plato suggests that accounts of true
reality — or Being — will themselves be static. It is difficult to conceive of a discourse
or account that does not move or change. But Plato seems to be suggesting that such a
discourse is necessary and indeed inevitable if we are to speak about true, unchanging
reality. In the Crarvius Plato explores the issue of how human language can speak of
what is divine. Timothy Baxter®3 in his comprehensive study of this work has argued
that Plato here proposes a ‘prescriptive ideal’ for human language, to enable language
to reveal the true nature of that which it describes. Reflecting on such anideal language,

avirtjtolg of A in b8 is shown to be more probable than the Gxuvitolg of F by the ancient versions. The
inexpugnabilis of Chalcidius might represent either word ... but Cicero’s neque convinci potest is unam-
biguous. Here again we may suspect that the common archetype of A and F probably had a marginal
variant.” R.D. Archer-Hind (The Timaeus of Plato (1888)) opts for (’mm’]rotg and translates: ‘so far as
it lies in words to be incontrovertible and immovable’. Because of the image established by povipouvg,
I also favour dxavijrowg. In support of this reading, one may observe the same play on dvixntog/dxrivitog
in Bacchylides 5.57 and 200, while against the reading one may note the double pairings in this Tim.
passage: povipouvg with duetantmtoug (abiding/unchangeable) and (vehéyntolg with dvixiToug
(incontrovertible/irrefutable).

80 Cornford, Plato’s cosmology.

61 In contrast, no account of the changing, visible world can ever be ‘a final statement of exact truth’
(Cornford. Plato’s cosmology 23-4).

62 Catherine Osborne, ‘Space, time, shape, and direction: creative discourse in the Timaeus’, 179-211 in
C. Gill and M.M. McCabe (edd.), Form and argument in late Plato (1996).

63 T. Baxter, The Cratvius: Plato’s critigue of naming (1992).

https://doi.org/10.1017/50068673500002340 Published online by Cambridge University Press


https://doi.org/10.1017/S0068673500002340

94 E. E. PENDER

Baxter comments (54): ‘Plato’s ideal language would be quite unlike his dialogues,
indeed it would rule out “dialogue”, as nothing really needs to be discussed; it is a téhog
to be aimed at, where language finally reflects the essences of things. The model ...
would probably be a mathematical one.” Our ordinary, human language, in contrast, is,
as Baxter says, ‘fluxy’ in its nature. Osborne (‘Creative discourse’ 186) observes how
this tension between the nature of language and reality is apparent at Timaeus 29b7-8:
‘Note that here Timaeus appears to recognize that there may be a problem about
describing eternal reality in words. Clearly, language cannot in fact be wholly timeless
and changeless to match the Forms’.%4 Despite this fundamental problem, however,
human language can still be used in a stable way, at least at the level of the word, as
Plato tells in a famous passage at Timaeus 49b. On the traditional interpretation of this
passage (Taylor, Cornford) and that of Donald Zeyl’s excellent article %5 Plato says here
that it is difficult (yahemov) to use a ‘reliable and stable logos® when we speak of the
fluxy world around us — olitwg GoTe TWi MOT® %ol PePaip yonoasbar Aoy
(Timaeus 49b). And this method involves a new way of referring to phenomena, as is
set out at 49d—e. Plato’s point is that our use of terminology must not suggest that the
phenomenal world is a permanent subject but must make clear that all phenomena are
mere attributes of a basic, permanent entity (here the Receptacle). If we are scrupulous
in this way, our logos about the world can be ‘stable and reliable’.

So much for the use of names and terms for the world, but what about accounts and
conversations? Can stability be achieved at the level of discourse? What would a static,
unchanging discourse look or sound like? The passages discussed in part | show how
easily the image of movement lends itself to the nature of dialectic. How can this
dynamic vision be reconciled with that of a fixed, static logos? One approach to this
question is to apply the distinction between process and product. The evidence of the
passages discussed from the Euthyphro, Meno and Timaeus shows that Plato is
consistent in recommending that a moving process (dialectic) give rise to a stable
product: in the Euthyphro the desired product is stable propositions, in the Meno stable
opinions and in the Timaeus stable accounts. When viewed in this way, dialectic can
be seen as a process which takes the interlocutor from fixity to movement and on to a
new fixity: first, there is a state of stability where someone holds an untested opinion;
second, through questioning which leads to aporia the opinion is probed and unsettled
(at this stage the person is shifting around, moving between true and false opinions);
and third, through further analysis a new, fixed opinion is achieved. On this view Plato
is able to reconcile the moving, dynamic process of dialectic with the desired outcome
of fixed, static products. But in dialectic each fixed proposition becomes merely a step
in a larger debate. When viewed in this way, dialectic becomes a perpetual movement

64 She reiterates the point in her later section on ‘Time’ (196): ‘These problems with our ordinary language
indicate that normal discourse is not well suited to dealing with what is timeless; and one possible
explanation of this is that discourse, like the world, is inherently temporal’.

65 Taylor, Commentary, Cornford, Plato’s cosmology; Donald J. Zeyl, ‘Plato and talk of a world in flux:
Timaeus 49a6-50b5°, Harvard Studies in Classical Philology 79 (1975) 125-48.
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between stable opinions and ever-new states of confusion, for an opinion is only fixed
until new questions are raised. Since one generally cannot be sure that a proposition
(product) would not benefit from further testing (process), the distinction between
process and product is not so clear. Thus the same logos under different aspects can be
both process and product. These reflections relate interestingly to Plato’s own
discussion of the relative merits of books and oral communication in the Phaedrus.
In this dialogue there is a suggestion that unlike the ephemeral spoken word, books
leave behind ‘something clear and steadfast’ (T1 cageg nai pEParov, Phaedrus 275¢).
In terms of the opposition between motion and fixity, such Pepoudtng must surely be
a good thing? Not so, for Socrates points out that although written words seem to ‘talk
intelligently’, when you ask a book a question, ‘it signifies only one thing alone, forever
the same’ (8v TL oMUaivel pOVov TaUTOV AL, Phaedrus 275d). Books are criticized
here because they cannot answer back. Fixity is not a virtue, because it represents an
inflexibility, an inability to adapt and change to suit the needs of the situation. The
formal fixity of the letters on the page reflects the fixity of thought and response
represented thereby. So this logos (the book) stays still in a negative way. In the
Phaedrus the power of the spoken word is unmatched by written discourse. And indeed
the spoken word is actually described here as ‘alive’ (Phaedrus 276a): 1OV T0D €l00T0g
AOyov Myerg Covio xal fuypuyov, ob 6 yeyoouuévog eidwhov dvtL Aéyorto
duranwg (“You mean the living and ensouled speech of the man who knows, of which
written speech would rightly be called a kind of phantom’; tr. Rowe). The terms Tdhvra
and Eupuyov are very strong: the spoken word is living and actually has its own soul.
Now although the Phaedrus has established that soul is the cause of motion,® the
spoken word, contrary to expectation, does not move. In fact, given the development
of the image of speeches as living beings, actually having not only a father (the speaker)
but also brothers, and as plants that grow up in the souls of others %7 this lack of explicit
movement seems odd. Furthermore, the spoken, living word is described as ‘written in
the soul of the learner’ (276a yodgetal &v Tf) o pavidvovtog Yuyd). The living
word, then, turns out to be inscribed and so in a sense fixed — in so far as anything living
and animate can be ‘fixed’ in a self-moving yuy1. The stability the oral logos enjoys
is not formal but epistemological, while its form remains fluid in having the potential
to develop in subsequent processes of discussion (i.e. to be mobile). Thus no clear-cut
distinction between process and product will do justice to Plato’s thought on this matter.
The only movement word applied to logos in the immediate context here is at 275e1
where it describes the action of books not of the spoken word. Moreover, it is a word
whose overtones are far from positive — xvkivdoduor: dtav 0¢ amag yoapi,
rUMvdeTTan uev mavtoyol mag Adyog Opoiwg Tapd Toig Emaiovoty, hg 8 altmg
naQ’ oig 008¢v mpooxel (*And when once it is written, every composition is trundled

60 For soul as the cause of motion see Phaedrus 245¢—d.

07 For fathers and sons see 275¢4 and 278a6; for brothers see 276al and 278b1: and for seeds and plants
see 276¢8 and 276d4-277a.
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about [rolled] everywhere in the same way, in the presence both of those who know
about the subject and of those who have nothing at all to do with it’; tr. Rowe). So we
have the rolling book. Why does the book roll? What does this mean?

M.M. Mackenzie has commented on the use of this verb here and has observed how
in other passages in the dialogues »uAivoopou refers to ‘the inability of belief about the
sensible world to be fixedly true or false’.68 Mackenzie has rightly drawn attention to the
negative epistemological connotations of this verb, but to understand why it should come
to have such connotations in the first place, it must be set in the context where movement
signals disturbance. It was shown earlier how ‘rolling’ was used in Homer and tragedy
as part of storm imagery of wind and wave and how it was also used to express pain,
grief, defeat, dishonour and the loss of control. I maintain that we need this poetic
background in order to appreciate the force of this verb. In the dialogues xvAivdouau is
a fairly rare word - it occurs only twelve times in the corpus, and ten of those occurrences
carry the epistemological overtones that Mackenzie mentions. Mackenzie refers to the
use of xvhivoopan at Phaedrus 275¢1, Republic 479d5 and Theaetetus 172¢, and the
negative epistemological connotations are also obvious in seven other occurrences:
Phaedo 81d1 and 82e5; Sophist 268a2; Timaeus 44d9; Phaedrus 257a2; Politicus 309a6;
and Republic 432d8.9% At Phaedo 81d1 the disembodied soul rolls around when it cannot
escape to the invisible world’ and at 82e5 the verb expresses the plight of the soul
imprisoned in the human body, where — in an ironic twist — the unsteady motion of the
soul’s rational faculties is a direct result of its being too tightly fixed to the body and its
concerns (Gtexvg Owadedeuévny &€v TO COUATL XUl TQOOREXOMANUEVNY,
avayraopévny ¢ (Momeg Hut elpyuod St TovTov onomeioBal T Ova ... xoi &v
Aoy Guabia nulvdovpévnv). At Sophist 268a2 the phrase d1d THv €v Toig AOYOIE
wuhivdnov (‘because of his rolling in speeches’) explains how the mimic who is ‘well-
versed’ in discussion is aware of his own ignorance. The use of the noun xvAlvonoig,
where ‘rolling’ comes to mean ‘constant practice or skill’, prima facie indicates simply
the repetition of a particular activity culminating in a certain competence, but it is quite
apparent that it carries the same epistemological overtones that Mackenzie observes at
Theaetetus 172c. In the Theaetetus passage Socrates uses the verb ‘roll” as he draws a
contrast between men who have ‘hung around’ lawcourts and such places all their lives
(ol &v HLrOO0TNEIOS RAL TOTS TOLOVTOLS £% VEWV ®UALVOOUUEVOL) and those reared on
philosophy. In the Sophist the noun appears as the Stranger defines the sophist as the
mimic of the wise man. In both passages rolling denotes repeated activity and at the same
time connotes epistemological weakness — neither those who haunt the lawcourts nor the
sophists have true knowledge.

68 M.M. Mackenzie, ‘Paradox in Plato’s Phaedrus’, Proceedings of the Cambridge Philological Sociery
n.s. 28 (1982) 64-76. See 73 n.14.

69 The verb appears on only two other occasions in the corpus: Rep. 388b6 and Tim. 59d5. Rep. 388b6 is a
quotation of /I. 22.414—15 where ‘rolling’ is an expression of Priam’s grief. Therefore, the only passage in
Plato where xuAivdopou does not carry an epistemological reference is Tim. 59d5 where it is used in the context
of an etymology for 1dmQ — the name ‘liquid’ derives from its motion and its rolling course over the ground.

70 This passage will be discussed below, in conjunction with Phdr. 257a.
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At Timaeus 44d9 the epistemological connotations of xvAivdopol can be seen again
as the creator gods make the human body the vehicle for the human head ‘so that it
might not roll upon the ground’ (v’ o0V pi) ®*vAvdovuevov i yiig). The contrast in
this passage between the low position on the ground’! and the high position afforded
by the body (see 45a) clearly works to associate the rational faculties of man with the
divine (always in an ‘up’ position in Plato). Rolling around on the ground is a lowly
activity, not fitting for the home of reason.

In Homer the dominant use of the verb as part of the vocabulary of storms conveys
acertain helplessness and hopelessness, a sense of having lost control over one’s actions
and motion and thus of being at the mercy of powerful, external forces. Plato’s use of
these poetic associations of ‘rolling’, summoning up the storm imagery of wind and
wave, can be particularly seen when he uses ®uAivoeouat of the lost, unphilosophical
souls at both Phaedo 81d1 and at Phaedrus 257a2. In the Phaedo passage the souls
who fear the invisible realm become heavy and so are unable to depart this world. Such
a lost soul then spends its time haunting burial places ‘rolled around tombs and graves’
(TTEQL TAL UVIUATA TE %UL TOVS TAPOVS HUMVOOUUEVT). At Phaedrus 257a asso-
ciation with a non-lover engenders a meanness in the boy’s soul which ‘will cause it
to wallow [be rolled] mindlessly around and under the earth for nine thousand years’
(tr. Rowe: £vvea yIMAdag ETOV EQL YTV #uMVOoUUEVTY Al TV %ol DI YRS dvovy
napéEel). These are the souls that cannot achieve a peaceful afterlife and their rolling
motion becomes an image for their wretched, restless state.”2 The afterlife condition of
these souls is a direct consequence of their failure to achieve knowledge and so Plato
uses the rolling image not only to convey the plight of the souls but also to indicate
why they are in this state — i.e. their failure to attain sure knowledge of fixed reality.
Plato uses xvAivoopait to signal epistemological unsteadiness and illusion and marries
this with the storm-tossed rolling familiar from Homer. The inspiration for this fusion
of ideas may have come from Pindar, Olympian 12, where the poet expresses the
uncertainty of life in an image combining storms and false hopes (Olympian 12.5-6a):

ol ye pév avopmv
TOMN Avn, T & oD ®ATW
PEVOT UETAUDVLO TAUVOLOUL RUAVOOVTT3 Ehmideg:

7L Without the services of the human body, the head would roll about on the ground in the same way as the
lowly stones and the dishonoured heroes in Homer (see above).

72 Anne Lebeck (*The central myth of Plato’s Phaedrus’, Greek, Roman and Byvzantine Studies 13 (1972)
267-90) notes the use of vviivdeitau at both Phdr. 257a1-2 and 275e1, but translates the verb as ‘flit",
which obscures its connotations and significance in the passages (286-7).

73 On ‘rolling’ in Pindar see P. Bulman, Phthonos in Pindar (1992). Referring to the usages at Nem.
4,40 and Pyth. 2.23, she observes: ‘For Pindar, as for Plato, ®vAivOelv is pejorative, designating
the aimlessness and uselessness of objects rolling around in space and time’ (85). This tantalizing note
unfortunately adduces none of the Platonic evidence. W.J. Verdenius (Commentaries on Pindar 1,
Mnemosvyne Suppl. 97 (1987) 95) comments on rolling as an unsteady movement in this passage and at
Pyth. 4. 209.
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As for men’s hopes,
they often rise, while at other times they roll down
as they voyage across vain falsehoods. (tr. Race)™

When at Phaedrus 275e the written book is described as ‘rolling around’, the verb
nuhlvdouar sends a clear signal that all is not well — a point that is soon reinforced
when Socrates (three lines later) speaks of the book as ‘ill-treated’ (mAnuuehovuevoc)
and ‘abused’ (howdopn0eig), with no father to help it and incapable of defending itself
(275¢). In terms of the motion image, the book is cast up and down, rolled around by
external forces like the unfortunate wanderers in Homer.”> Who knows where it will
come to rest, in whose hands it will arrive? The unsteadiness of the book’s motion also
reveals that it cannot be relied upon to provide knowledge. But in addition, there is a
further aspect of the book’s circular, rolling motion that deserves comment. For here
perhaps is one of our own English metaphors — that of a book being ‘in circulation’. Is
there any evidence that this metaphor is active in the Greek usage? Here a passage from
Aristophanes is illuminating:

T)g £Y0 0% rovoa ToUVOW 0DOE TEVIIHROVT ETGV-
ViV 8¢ TOAD TOD TaQiovs £otiv AEunTEQM,
MOTE %ol O ToBvop’ avTig &V dyod nuhivdetat.

™ Race, Pindar1(1997). For Pindar’s views on £hmig see Verdenius, Commentaries on Pindar 95, On the
theme of human stability and mutability see H. Friinkel, ‘Man’s “ephemeros™ nature according to Pindar
and others’, Transactions of the American Philological Association 77 (1946) 131-45. On the phrase dva
... #aw here see Verdenius, Commentaries on Pindar 93—4, who argues that the common translation “up
and down’ is incorrect and that "to and fro’ is preferable, since the movement indicated is horizontal, not
vertical. Verdenius cites Plato’s usage of the phrase at Phil. 43a3 in support of his argument. Verdenius
has also discussed the phrase in his carlier note ‘ANQ KAI KATQ’, Mnemosyie 17 (1964) 387, where
he rightly concludes that the meaning of the phrase at Rep. 344b, as at 508d and Phdo. 96b. has to be “to
and fro” or ‘moving about’. Plato uses the phrase to convey disorderly motion, especially as a metaphor
in the context of changing opinion, see Prot. 356d: Gorg. 481e; Hipp. Min. 376¢ and Tht. 195¢. (For
instances where ‘up’ and ‘down’ are used by Plato as a vertical metaphor for progressions in thought see
R. Robinson, ‘Up and down in Plato’s logic’, American Journal of Philology 84 (1963) 300-3.)

75 The ideas of wandering and rolling are fused together, as noted above. in the use of the verb
TQOTMQORUAIVOONAL at Od. 17.525 and are also brought into close conjunction at /1. 11.307-8 in a
description of the wild motion of wind and waves (TOAAOV 8¢ TOAO@L HDPG. ®UAVOETAL, MO0OE & dyviy
| oridvatal €€ dvepolo TohumhdyTow lwijg). Plato directly associates wandering with rolling on two
memorable occasions: first, at Phdo. §1d, where the lost unphilosophical soul is ‘rolled around’
graveyards (xvlvdoupévn) and where such souls are compelled to ‘wander’ about these places until
they have ‘paid their penalty’ (mhavaoBa ... mhavidviow); second at Rep. 479d, where Socrates sets
out the three levels of existence and knowledge and locates the objects of the masses’ opinions in the
mid-region between non-existence and full reality: NOErapev doa, (g foixev, 4Tt TG TOV TOAADY
oML YOG #uhoD Te TEQL vad TOV GAA®Y HeTaSY Tov xUAVOETTIL TOD T8 Wi dvtog ol Tol
Ovtog etxguyde. (‘We would seem to have found, then, that the many conventions of the many about
the fair and honourable and other things are tumbled [rolled] about in the mid-region between that which
is not and that which is in the true and absolute sense’; tr. Shorey). In the subsequent paragraph Socrates
refers to the object caught by the faculty of opinion as ‘the wanderer’ (t0 TAaviyTOV), thus making the
objects of opinion both roll and wander in this mid-region.
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[ hadn’t even heard the word “dictatorship’ for fifty years
back, but now it’s a good deal cheaper than salted fish, so much so
that its name is actually bandied about in the market place.
(Aristophanes, Wasps 490-2, tr. Sommerstein)7®

So &v dyopd xukivdetar (‘rolled around in the market-place’) is a metaphor for being
in common usage. In the same way, our book rolling around in the outside world is
open and common to all. [t circulates, goes the rounds. ‘Rolling” here indicates a
commonness and cheapness, which results from something being readily available,
connotations which may have developed from usage such as that at /liad 14.411, where
the stone singled out for Hector’s demise had hitherto been ‘rolling around” with many
others on the ground.

The interpretation of ‘rolling’ as having common or vulgar associations is borne out
by Politicus 309a where the Stranger describes how the art of kingship separates out
noble people from the base and consigns the base to slavery: tovg ¢ &v duabig te
ad %ol TamevOTNTL TOALT) RUAVOOLIEVOUG glg TO BoVlndV DITOLebyVUoL YEVog
(*And again those who wallow in great ignorance and baseness it brings under the yoke
of the class of slaves’; tr. Rowe).”” The common aspect of rolling would also seem to
underlie the usage at Republic 432d8. Here Socrates realizes that he and his friends
have been hunting for justice in the wrong place: TdAaL, & paxdgLe, gaiveTon mEo
nodMV Nuiv 2E Goyfic ®uAvdeioOal, xai ovy Eweduey Go° adtd, GAN fuev
ratayehoototatol (‘Why, all the time, bless your heart, the thing apparently was
tumbling about our feet from the start and yet we couldn’t see it, but were most
ludicrous’; tr. Shorey).”8 The fact that justice was rolling around at their feet expresses
its availability to the hunters and its ‘everyday nature’. Whereas the interlocutors had
‘looked off into the distance’ for justice, as if it were some rare creature, all the time it
has been readily available at their feet, rolling around or *hanging about’ like a common
stone. Since ‘rolling’ has marked epistemological connotations elsewhere in Plato, it
is reasonable to look for them here too. At first they are not apparent but are brought
out when the verb is repeated at Republic 479d. These are the only two occurrences of
ruhivdouat in Republic. In book 4 Socrates teasingly suggests that justice has been
tumbling about at their feet all the way through their search, but in book 5 makes it
clear that the objects of ordinary people’s opinions tumble about in the mid-region
between unreality and full reality. So where does this leave the justice that he is
searching for? If it is really so readily available at the feet of the hunters, can this be

76 A.H. Sommerstein, Aristophanes, Wasps (1983).

77 C.J. Rowe, Plato: Statesman (1995).

78 R. Waterfield's translation (Plato, Republic (1994)) of the phrase Q0 m0d®V ... xuhivdeloBa as ‘it’s
been curled up at our feet’ entirely misses the force of the verb, since ‘curled up’ not only denotes a lack
of movement but also suggests a fairly comfortable state. Although he later (479d) translates the verb
more appropriately (‘mill around’), the lack of consistency obscures the connection. In contrast, Shorey’s
consistent translation of ®vAivdopa allows Plato’s sly point to emerge.
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the true and perfect justice? Surely it is more likely that this justice at their feet is an
unsteady image of its Form? The use of zuiivdopat in book 4 thus strikes a warning
note (i.e. there is something unsteady about this justice) which is not explained until
the account of reality in book 5. In other words, since the Forms have not yet entered
the discussion, the definition of justice at 433a can only be provisional. And this
provisional quality will soon be shown to be the result of the epistemological
unsteadiness that marks all accounts of objects in this realm of Becoming.

To return to the opposition of fixity and mobility in the Phaedrus: the fixed book is
rolling around outside while the living word remains written in the soul. What is going
on? Mackenzie has argued that Plato is setting up a paradox designed to subvert the
simple opposition of fixed and mobile words. Such paradox, she maintains, ‘displays
the flexibility that ordinary treatises lack’ for ‘it changes shape, twists about and alters
its meaning’.” By using paradox Plato is able to demonstrate how a written text (i.e.
his own) can be ‘unequivocally alive’.8¢ Mackenzie’s conclusions are attractive and
convincing, but I am puzzled as to why Plato uses no positive or even neutral word for
motion, despite the images of logos as a living being (human and plant). Why in the
Phaedrus —where motion is so dominant a motif and where, as it seems, Plato highlights
the flexibility and dynamism of a text — is the only word for the motion of logos the
negatively charged verb xuAivdouou? Although it emerges from the Phaedrus that any
logos, either written or oral, should have a reliable epistemological content (be ‘fixed’)
and be flexible enough to contribute meaningfully to the process of learning (be
‘mobile’), Plato stops short of establishing either a positive motion or an unam-
biguously positive fixity for logos. Is this Plato’s final word on the movement of logos?
Perhaps not.

2.2. Circles of perfection

Alongside the association of disorderly motion with disturbance and suffering, there is
in Greek thought a conception of circular motion as an expression of perfection and
completion. W.K.C. Guthrie observes how fundamental this association was for Greek
culture, from the revolutions of the heavenly bodies, which were considered divine, to
the circular repetition of time and the seasons on earth.8! He discusses Greek views of
cyclic activity of uyn (life/soul) and comments that for the Greeks ‘the analogy
between the regularity of motion in a circle and psychic functions, especially reason,

79 Mackenzie, ‘Paradox’ 69-70.

80 Mackenzie, ‘Paradox” 72.

8V History of Greek philosophy 1(1962) 3517, on circularity in Greek thought and Plato’s debt to Alcmaeon
(on which see also Ch. Mugler, ‘Alcméon et les cycles physiologiques de Platon’, Revue des études
grecques 71 (1958) 42-50). For poetic expression of the theme of circularity see Sophocles, Aj. 670-3
and Trach. 129-30.
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must be accepted as natural’ (356). J.B. Skemp82 shows how in the Statesman, Timaeus
and Laws Plato emphasizes the perfection and divinity of circular movement. In these
works Plato sets up an opposition between rectilinear and circular motion®3 and
emphasizes that circular is superior. In the Timaeus Plato identifies seven types of
motion: the first type, circular, the other six, linear, namely (43b) ‘backwards and
forwards, right and left, up and down’. The divine universe itself is spherical in shapes4
and at 34a we are told how it came to move in a circle (Timaeus 34a):

For he assigned to it the motion proper to its bodily form, namely that one of the
seven which above all belongs to reason and intelligence; accordingly, he caused
it to turn about uniformly in the same place and within its own limits and made
it revolve round and round (0010 £m0iN0e ®URAD ®veloBoL oTepOuevoV); he
took from it all the other six motions and gave it no part in their wanderings
(&mhavég). (tr. Cornford)

In marked contrast human beings are made to move in all six linear directions, a motion
which is again described as ‘wandering’ at 43b (mAavoueva).85 All linear motions are
characterized as ‘wanderings’ — terminology with its own strong epistemological
colouring. Circular motion, on the other hand, is linked not only with perfection but
also rationality. At 34a Plato explicitly associates circular motion with reason and intel-
ligence, and this lays the ground for the later account of the rational thought process.
For at 37a—c Plato opens up the very nature of the soul itself and reveals there two
moving circles: the circle of the Same and of the Different. The movement of these
circles does not simply represent but actually is the rational activity of human beings
(Timaeus 37a—c): 86

Seeing, then, that soul had been blended of Sameness, Difference, and Existence,
... and moreover revolves upon herself (00T T& dvarvrhOUREVT TEOG DTNY)

82 J.B. Skemp, The theory of motion in Plato’s later dialogues (1942; enlarged ed. 1967).

83 In “Straight and circular in Parmenides and the Timaeus®, Phronesis 19 (1974) 189-209, Lynne Ballew
has shown that this opposition in the context of knowledge and being goes back to Parmenides.

84 On the implications of sphericity see R.J. Mortley, ‘Plato’s choice of the sphere’, Revue des études
grecques 82 (1969) 342-5.

85 Note also the storm and wave imagery in this passage: vuTaxAILOVIOS ... ®VUATOG,

86 Compare the illustration of intelligence at Laws 898a~b. Edward N. Lee has offered a detailed analysis
of Plato’s use of the idea of circular thought in ‘Reason and rotation: circular movement as the model of
mind (nous) in later Plato’ (in W.H. Werkmeister (ed.), Facets of Plato’s philosophy, Phronesis supple-
mentary volume I (1976)). While his review of the relevant passages in Timaeus and Laws is useful (esp.
section two on the nature of axial rotation), his subsequent exegesis is obscure. For example, Lee explains
the notion of circular thought (which he takes to be metaphorical, 88) by means of the idea of perspective
and vision (e.g. 81: “itis this “perspectiveless” character of its all-pervading orientation towards the center
that seems to me the decisive feature of Plato’s rotation analogy’). But Lee’s vision metaphor seems only
to complicate matters further. When his account concludes with a distinction between two different
perspectives (the ‘threshold” and the *‘dweller’s’) and two types of mysticism (‘quietist or static’ and ‘a
more activistic mysticism’, 92), Plato’s texts seem to have been left behind.
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... Now whenever discourse ... is about that which is sensible, and the circle of
the Different, moving aright, carries its message throughout all its soul ~ then
there arise judgments and beliefs that are sure and true (86Eau nal miotels ...
BéParo xai dindeis). But whenever discourse is concerned with the rational,
and the circle of the Same, running smoothly, declares it, the result must be
rational understanding and knowledge (votig émotiun t¢). (tr. Cornford)

David Sedley,87 in a very lucid account of Plato’s idea of circular motion within the
soul, concludes (329):

Circularity is appropriate to rational thought, no doubt, because circular motion
is eternal, and reason has eternal entities or truths as its proper objects. However,
there is every indication in the text that the circularity of these motions is not
merely a metaphor for eternity, but s, as Aristotle recognised, meant as a physical
fact too. Our thoughts, like those of the world soul, do literally move in circles.

On the issue of how an incorporeal reality can move in space, Sedley argues (329-30):

The incorporeal ... differs from the corporeal, not by necessarily being altogether
nonspatial, but by lacking essential characteristics of body, such as visibility and
tangibility (cf. 28b, 31b). There is no reason why an incorporeal should not have
a circular motion, even though its invisibility and intangibility make this unde-
tectable to the senses.

Thus the incorporeal circles of the Same and the Different move constantly inside the
soul and the whole soul revolves. Since circular motion is now a necessary and natural
condition of the soul’s rational activity, motion per se is no longer disturbance. The
distinction between circular and linear motion, one characterized as orderly and
rational, the other as disorderly and irrational, has thus enabled Plato to accommodate
motion as a positive feature in his philosophy. As Sedley says, by studying the heavenly
motions (328) ‘we can come eventually to assimilate the disordered revolutions of
thought within our own heads to the perfect celestial revolutions of the divine intellect’.
Similarly, in Skemp’s terms8# ‘the philosopher must learn to impose rational circularity
on his rectilinear necessity’ (57). However, even within this positive view of circular
movement certain basic prejudices remain, for, as is made clear in Laws 10, circular
motion is the best type of motion precisely because it is most like stiliness itself.

At Laws 893b discussion turns to the different kinds of motion. The Athenian begins
a dialogue with himself and establishes (a) that some objects move and others are still

87 David Sedley, ‘““Becoming like god™ in the Timaeus and Aristotle’ in T. Calvo and L. Brisson (edd.).
Interpreting the Timaeus—Critias, International Plato Studies 9 (1997) 327-39.
88 J.B. Skemp, ‘Plants in Plato’s Timaeus’, Classical Quarterly 41 (1947) 53-60.
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and (b) that both require space. On the issue of moving objects, he poses the question:
‘Some of them, presumably, will do so in one iocation, others in several?” and offers
the following exchange in response (893c4-7):

Ta v 1dV £0TOTOV &V uEow hapfdvovra dUvauLy Aéyels, grioopsy, £v évi
wveloOat, xabdmeg N TtV E0TAVOL AEYOUEVOV HDRAWV OTQEEQPETUL
meQLPoQd; — Nad.

‘Do you mean’, we shall reply, ‘that “moving in one location” is the action of
objects which are able to keep their centres immobile? For instance, there are
circles which are said to “stay put” even though as a whole they are revolving.’
‘Yes.” (tr. Saunders)$?

Now that he has established that there is a type of movement that takes place in one
single location - i.e. circular movement around a fixed centre (or ‘axial rotation’), he
can contrast movement that takes place in a number of locations (893d6—el):

When you speak of motion in many locations I suppose you’re referring to objects
that are always leaving one spot and moving on to another. Sometimes their
motion involves only one point of contact with their successive situations,
sometimes several, as in rolling (T® meQULvALvoeloOau). (tr. Saunders)90

With this use of weQuruivdeloBan, a hapax legomenon in the dialogues, Plato makes
the point that there is a world of difference between the steady movement of axial
rotation, movement in a single location, and the action of rolling, where an object not
only changes location but also makes several points of contact with its successive
situations. 1 A little later at §897d the Athenian asks ‘So what is the nature of rational

89 T.J. Saunders, Plato, The laws (1970).

90 J.B. Skemp’s translation of this key section (893c—¢) is as follows (Theory of motion 97-8): ““Isitof moving
things which have the power of being stationary at their centre that you speak”, we shall reply, “when you
say that they move in one place, like the revolution of so-called *humming tops’?” “*Yes.” ... “Moreover,
when you speak of things moved in a succession of places, you appear to be describing objects moving on
continuaily from place to place, in some cases pivoting themselves at one point gliding along, in other cases
rolling with changing pivotal points.”” Thus Skemp terms the two types of motion in several locations as
(a) "gliding” (with one point of contact) and (b} ‘rolling’ (with several points of contact). On the idea of
axial rotation at 893c¢4-7, Skemp comments (100): “The reason for the pride of place accorded to this kind
of motion and the detailed exposition of it is, of course, because it is the motion of the ovpavdg itself,
pertectly combining motion and rest.” Skemp goes on to observe that “We have here in a summary form
the language of Tim. 39a and of Laws 7.8224, where the reference is to the double-motion astronomy” (101).
On 893d6 and the *passing from rotation to rectilinear motion” Skemp comments (Theory of motion 101):
‘Why Plato distinguishes gliding and rolling is not clear. The heavenly bodies rotate and glide but do not
roll, for their axis is fixed. There may be a reference to lost theories of planetary motions or Plato may
simply wish to give an exhaustive classification. This does not mean that rolling is not a “physical”
motion: it is a physical possibility, even if not actualised in the planets.” On my analysis of ®uhivdoput
Plato uses meQueuivdelofot to mark the transition from orderly to disorderly motion.

9
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motion’ and announces that an indirect method of answering the question will be
required: ‘Still, in answering this question we mustn’t assume that mortal eyes will ever
be able to look upon reason and get to know it adequately: let’s not produce darkness
at noon, so to speak, by looking at the sun direct. We can save our sight by looking at
an image (eixOva) of the object we’re asking about’ (tr. Saunders). He then selects
from the list of ten motions the one which ‘reason resembies’. Taking up his earlier
distinction between movement in a single location and movement in successive
locations, he clarifies that it is the first of these that is ‘most like’ the movement of
reason (898a):

TOUTOLY O1) TOTY HLVIOEOLV THV &V EVI PEQOUEVIV GEL TEQLYE TLULETOV BVAYHRY)
nVEIBaL, TOV EVIOQVAOYV 0VoAY UiNUd Tt x0xAwv, glval Te TV T T0T
voU TTEQLOdQW TAVTWE O SUVATOV OIXELOTATNV TE %Al OUOLOV.

Of these two motions, that taking place in a single location necessarily implies
continuous revolution round a central point, just like wheels being turned on a
lathe; and this kind of motion bears the closest possible affinity and likeness to
the cyclical movement of reason. (tr. Saunders)

When Cleinias (understandably) asks for some clarification, the Athenian explains that
reason and motion in a single location are alike in that they share a type of motion, that
is: ‘(a) regular, (b) uniform, (c) always at the same point in space, (d) around a fixed
centre, (e) in the same position relative to other objects’ (TO ®0Tq TAVTA MTOV HOUL
OOOVTOE ®al £V TG AVTO 1ol TEQL TG AVTA %ol TEOG T AUTd; tr. Saunders). To
explain the point further, the Athenian contrasts this orderly type of motion with
disorderly motion which would surely be ‘associated with every kind of unreason’
(Gvoiag v dmdong ein ouyyevig; tr. Saunders).

So Plato makes clear at Laws 893c that revolution around a fixed point — axial
rotation — enjoys a special status as the type of motion that enjoys the greatest stillness.
This circular motion, as Skemp observes, is ‘the motion of the 00pavog itself, perfectly
combining motion and rest’ (100). Since it shares in stiliness, axial rotation is able to
display those features of uniformity and stability which Plato so prizes.92 In the
accounts of the Timaeus and Laws 10 the circular motion of axial rotation represents
rational thought and thus for Plato movement no longer necessarily signals disturbance.

What about discourse? How is the circular motion of thought to be reconciled with
the apparently linear motion of discourse? Could there also be a circular motion of
discourse? Well, there has been a circular way of debating all the way through the
dialogues, but it has not been a very positive circular motion. For when the /logos of

92 Remember that in the Republic Plato’s way of demonstrating that something can be in motion and at rest
at the same time is the illustration of the spinning tops, which are still in respect of their axes but move
in respect of their circumferences (436d).
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argument goes in a circle, it means that the interlocutors are stuck in some sort of
confusion or ignorance, as for example at Charmides 174b: méloL ne meQLédxelg
»rUnh. (‘all this time you have been dragging me round and round in a circle’).9? One
can see how circularity is an apt metaphor for fruitless debate. However, coming round
again and again to the same point of argument is not always presented in negative terms
in the dialogues. For there is for Plato a positive way of saying the same thing over and
over again. At Gorgias 517¢c we find a comment from Socrates which at first sounds
like a familiar reproach against circular discourse:

Well, now we’re doing a ridiculous thing, you and I in our discussion. All the
time we’re having a dialogue we never stop coming round to the same place all
the time (gl 10 aUTO dei meQupepouevol), with each not knowing
(&yvootvteg) what the other is saying. (tr. Irwin)94

Before this is dismissed as a throwaway or slightly clichéd remark, bear in mind that
it follows a number of significant comments throughout the dialogue on the theme of
consistency. Lucinda Coventry%s has discussed Socrates’ emphasis in the Gorgias on
the importance of consistency (481d-82c, 490e, 491b) and has noted (181) his evident
pride in the admission that he ‘always says the same things about the same things’
(Ta0Td ... EQL TV AOTAV, Gorgias 490e and 491b). Coventry explains (182) that
Socrates is not here claiming the type of verbal consistency or repetition found in
written texts or prepared speeches. Rather, Socratic consistency is the ‘ability to
maintain a constant position in successive arguments’. This view of consistency in
motion, maintained in successive positions, is supported by a passage in the Timaeus
which offers a surprising echo of Gorgias (490e).% Timaeus is explaining the
movement of the stars. Each star is created in the figure of a circle and is given two

93 For the same image, see also Thr. 200c (xai oltw 8% dvayraotosobe £lg TADTOV TEQITEEYELY
nuoduig oudev mhéov molotvies); Cleit. 410a (teprdedodunxey gig TadToV 6 LoYog TOTg TEMTOLS)
and Phil. 19a (00x ol Hvriva 100ToV %Orh TG TepLayayoy Hudg EuféBhnre Sorpdrng). See
also Euthvd. 291b; Euthyph. 15b; Polit. 286¢; Laws 659d and 688b. Circular motion is also used to express
confusion in Plato’s images of intellectual dizziness and whirlpools; see Phdo. 79¢; Crat. 411b, 439¢;
Prot. 339¢; Lys. 216c¢; Tht. 155¢ and Laws 663b, 892¢.

9 T. Irwin, Plato, Gorgias (1979).

95 “The role of the interlocutor in Plato — theory and practice’ in C.B.R. Pelling (ed.), Characterization and
individuality in Greek literature (1990) 174-96.

96 The striking phrase ‘Ta0Td ... 7EQL TOV VTGV’ occurs remarkably few times in the Platonic corpus;
apart from the three occurrences in the Gorg. (49011, 491b8, 527d7) and this echo at Tim. 40a8, the
only other use of the phrase is at Minos 316d1, where again the theme is of intellectual consistency
(MGTEQOV OVY Of EMOTHROVES TATTY TEQL TAV avTMY vopilovow fi driot diha; Tadtd Euotye
donovou). Other passages where Tegl TdV a0TOV appears in the context of intellectual consistency are:
Soph. 230b8; Meno 96a3 and Rep. 603d2. Although all these passages deal with the theme of consistency
in thought, the only ones that share the phrase ‘the same ... about the same’ are the three in the Gorg.
and that in the Tim. Further, since Gorg. 491b8 and 527d7 present the negative formulation, ‘never the
same about the same’, only two passages share the positive formulation, ‘a/ways the same about the
same’, i.e. Gorg. 490el | (Get TadTd ... megl wv abt@v) and Tim. 40a8 (el THV AVTOV &eL TR AVTR).
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movements: axial rotation and forward movement (40a—b). On axial rotation, Timaeus
tells how each star has Tv [xiviowv] pev év tadTd ®atd Ta0Td, TEQL TOV AUTAOV
del Td a0t £0UTH Sravooupévd (‘one [motion] uniform in the same place, as each
always thinks the same thoughts about the same things’; tr. Cornford).®7 Thus each star
simultaneously moves forward in its own orbit and rotates around its own axis. These
kinds of motion share most in stillness and so are superior to the random, linear
movement of bodies on earth. This verbal connection between the Gorgias and Timaeus
emerges from their shared concern with consistency in discourse. What seems to be a
minor (although suggestive) detail in Gorgias is worked more fully in the Timaeus into
a more striking picture of how discourse can manifest circular movement as a positive
feature.

Catherine Osborne has discussed the ‘Space and shape’ of Timaeus’ discourse and
tells how spatial metaphors in the speech (‘Creative discourse’ 196) ‘envisage the
account as something that has a shape, and that moves forward or returns to its starting-
point, just as the heavens that it describes are circling in physical space’.% Osborne
analyses the nature of the journey through which Timaeus takes his audience and
suggests three possible explanations of its route. Of these it is the third possibility that
illuminates the notion of circular and consistent discourse that Plato seems to be
advocating in Gorgias and Timaeus. Osborne states (198):

The third possibility is that what is envisaged is a number of circular orbits inter-
secting at a point but tracing a different path on a sphere. This model has the
advantage of accounting for the fact that we find ourselves back at the point of
intersection and yet in each case setting out to trace a new path that will again
return us to the origin. It also corresponds in spatial structure to the arrangement
of the circles of the Same and the Different out of which the demiurge constructs
the world-soul (36b—d), which rotate across each other in contrary directions and
at varying speeds.

Just as Socrates ‘always says the same things about the same things” and is able to
‘maintain a constant position in successive arguments’ (Coventry 182), so Timaeus

97 Cornford (Plato’s cosmology 118-19) explains how it is that the stars move *forward” while keeping their
relative positions, and comments on the notion of axial rotation: ‘Every star has also. we are now told, a
second motion, rotation on its own axis. The reason is that “each always thinks the same thoughts about
the same things”. Here, for the first time in the Timaeus, it is explained why axial rotation is regarded as
“that one of the seven motions which above all belongs to reason and intelligence™ (34a).” For Alcmaeon’s
influence on the formulation of this passage see Guthrie, History of Greek philosophy 1 356.

98 In a similar fashion Anne Lebeck (‘Central myth’) observes Plato’s idea of moving discourse at work in
the Phdr. and further notes the contrast between ‘ordered’ and “disordered” motion in Plato (284):
‘Important for this dialogue and for Plato’s philosophy as a whole is the image of motion and a way by
which to go. On the one hand, movement symbolizes impermanence, flux, deranged perception. On the
other, it is creation, life, soul. And intelligence is understanding things in their motion ... The first is
disordered movement. aimless wandering, zig-zag. The second is ordered motion. turning in place, ascent
... Every dialogue, by virtue of form alone, is a symbol of such movement and the search for a way.’
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‘bends his account round to form a series of circles’ (Osborne 198). Thus such circular
discourse may reveal the kind of stability held up as an ideal at Timaeus 29b. For such
logoi, blessed with a fixed centre and a steady rotation, are truly pévipor.?? But also,
since dialectic is able to move through successive arguments and still respond to the
needs of the different interlocutors, it displays the vitality and life so important in the
Phaedrus. Thus dialectic grounded in an understanding of the Forms emerges as
perfectly combining motion and rest — just like axial rotation and the orbits of the
heavenly stars. Therefore, to return to the question raised earlier: the image of logos
endlessly circling around a fixed axis on a steady orbit suggests that in Platonic terms
the best kind of discourse is both moving and still.

UNIVERSITY OF LEEDS E.E. PENDER

99 Discourse attains stability through its relationship with the wholly immovable Forms, and thus whatever
tixity discourse has is dependent on, and necessarily inferior to, the perfect stability of Being. In terms
of value, then, even the best discourse is inferior to the Forms to which it relates. Osborne (‘Creative
discourse” 187-9) discusses the hierarchy of discourse in Plato and comments on the different truth-status
of discourse and the Forms (187): "Discourse itself seems to be a candidate for reliability but not for
truth, which is a feature attributable to the permanent entities to which reliable discourse relates, or, by
extension perhaps, to the cognitive state associated with them.’
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